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NOTE ON THE SARASVATI-STAVANA

In this stavanaor eulogy sage Yajiiavalkya eulogises Goddes
Sarasvati, The importance of this stavana is that Sarasvat has
been represented here as the power of speech and also the speech
itself (vak, vani, bharati) as well as the presiding deity of speech
(vag-adhisthatr-devi); she is all the knowledge and also the presiding
deity of knowledge and its various sciences (sarvavidyadhidevi and
jhanadhidevi). Then, she also presides over all the letters of an
alphabet (varzadhidevi), visarga, bindu and maira-s. Without her
aid one cannot even count numbers and so she is the presiding deity
of numbers, and also assumes the foria of numbers (& zla-samkhya-
svarapa). Thus, she presides over all the various works of know-
ledge and different sciences, which are and may be composed by
learned authors. She also assumes the form of a commentary
(vyakhya-svariipa) and also presides over it (spakhyadhisthatri). Then,
she is herself both the aspects of knowledge—wrong knowledge and
the right or valid knowledge—(bhramasiddhanta-riipa). ‘That is to
say, knowledge whether it is w.ong or right, whether it is in the
form of fallacy or illusion (bkrama) or a right conclusion or an ad-
mitted truth (siddhanta)—all that is Goddess Sarasvati.

Letters (varpa-s), visarga, bindu and matra-s belong to speech
whether written or spoken; fallacious and right knowledge compri-
ses all knowledge, and hence all speech and knowledge is Sarasvati
herself and also presided by her. All (this speech, acquisition of
knowledge and knowledge expressed through speech) may be regard-
ed as the functions of mind which it (the mind) performs with its
inherent powers called mental powers or faculties such as the power
of memory (smrti-fakti), power of knowing ( jiiana-$akti), power of
understanding (buddhi-sakti), genius ( pratibha) and power of imagi-
nation ( Kalpana-$akti)—all this is the form of Sarasvati herself.
This all-embracing conception of Goddess Sarasvati in the sphere of
speech, knowledge and mind (an instrument of speech and know-
ledge) has been so vividly brought out in this Sarasvati-stavana,
which inspires us to sublimate and even deify human speech and
knowledge and all the psychological faculties and functions of mind.
A man who regards speech, knowledge and mind as divine gifts and
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has a veneration and respect for them, regarding these as the real
divine aspects and manifestations of Goddess Sarasvati on the hu-
man plane is a real devotee and worshipper of Sarasvati. Only
such a2 man can truly eulogise Goddess Sarasvati. Sage Yajiiavalkya
was really such a person. Hence, the eulogy (stuti) sung by him
with an inspired mental attitude is really worth studying, so that
it may also inspire us and lead us towards the real devotion of
Sarasvati so that we may be fit persons to sing the praise of Goddess
Sarasvati. Without realising this divine aspect of speech, know-
ledge and mental faculties in our life the singing of the praise
(stuti) of Goddess Sarasvati may be a mere lip-eulogy and may not
lead us to our desired goal. This is the lesson which may be derived
from this stavana of Sarasvati reproduced here.

— Anand Swarup Gupta



LILA IN THE BHAGAVATA PURANA
! By .
Y ; CrLIFFORD G. H OSPITAT,
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© qUOTEEAl WEaR: FOR  argetergagrndidsaf-
Frai fafaadiom agaa faat fafga: ) |

The idea of play isa very important one in the history of
Hindu thought. The earliest major text where the word “lila”
occurs is the Brahmasitra of Badarayana, which predates BhP by
up to a thousand years. All of the major commentators on the
Brahmasitra discuss the use of the word as itoccurs in 2.1.33:
lokavat tu lili kaivalyam : But as in ordinary life, creation is mere
sport,””? and virtually all agree in interpreting this on the analogy
of kings who are completely fulfilled, and who therefore play, not to
fulfil some hidden inner need, but as a spontaneous act.

[Samkara] uses the example of breathing which goes on with-
out reference to any extraneous purpose, merely following the
Jaws of its own nature. So also creation proceeds from the
nature of the Supreme without reference to any purpose.?

The idea is that creation is not something that God needs to
do. It is not a sign of incompleteness in God. To talk of God’s in-
completeness would be inherently contradictory; God does not
need to create. So, in order to preserve the nature of God, one
emphasizes that he is independent of his act of creation. Itis
perhaps in keeping with this that BhP says the Lord is self-fulfilled

. See S. Radhakrishnan, The Brahma Sutra (New York :
Harper and Brothers, 1960), p. 362.

2. Ibud,
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(atmarama),?® not attached to his creation or to his devotees. In all
this, the connotation of [7la is merely negative. It is a safeguarding
of the Lord from imperfection. ;

. There is clearly a considerable development from this view of
lila to the use of [7la as part of the compound Ramalila, a word used
to.designate dramas which re-enact the -events of the life of Rama.
The term is, as Norvin Hein has indicated,? directly related to the
use by Tulasidas in the Ramcaritmanas of the term Harilila (“‘play
or sport of Hari”’). Tulsidas uses this as a generic term for the acti-
vity of Vispu in his incarnation as Rama, and it is this account of
Rama’s life in the Ramcaritmanas which forms the basis. of the
drama known as Ramlila. Here the focus of lila is the activity of God
1ot i the creation of thé world, but rather in his incarnations.

. Another aspect of later Vaistiava understandings of lila'can be
seen in the writing of Baladeva, a Bengali’ Vaisnava of the-eigh-
teenth century. As Radhakrishnan indicated, when Baladeva corh-
ments on the word [7lz in the Brahmasitra, he interprets it as'a
spontaneous expression of joy.

Baladeva makes out that (7lz or sport is the overflow of the
joy within, As in ordinary life, 2 man full of cheerfulness on
awakenmg from sound sleep dances abou: without any
motive or need but simply from the fullness of spirit, so is the
case with the creation of the world by (;}od.5

There are in these two examples three important shifts in the
connotation of /ilz from that found in the Brahmasutm as 1nterpreted
by earlier commentators

(1) Lila may refer to mcarnahon rather than to creatmn

(2) The lila of the Lord in his incarnation is something that
the devotee might wel! imitate in dramatic activity.

(3) The lila of God is not merely purposéless activity; rather
1 idtas spontaneous and j JOYOUS self—expresswn ot

A

3. Bhagavata Purwza (Bombay Venkatesvara Press, 1910)
10.33.20. Hereafter abbreviated as BhP. . = -

4. Norvin Hein, The Miracle Plays of Mathura (New Haven
and London : Yale University Press, 1972), p.. 70.

5. Radhakrishnan, op. cit., p. 362.
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In relation to the development of all three of these ideas, the
BhP is a crucial text, so that the BhP understanding of the idea of
play merits careful study.

It should be noted at the outset that there are other words
than [7lz used in BhP for this idea of play orsport. The most
common of these are derivatives of krid and vi 4+ 4hr. The term
lila, however, is the one that develops as a powerful motif for concei-
ving the significance of the activity of God.

As in the Brahmasitra, the link of the concept of /7lz with the
activity of God in the cosmic process is quite important in BhP.
A frequently recurring formula refers to the three phases of creation,
preservation, and destruction of the universe (udbhaya-sthana-
nirodha ;© udbhava-sthiti-laya ;7 sarga-sthiti-sazzyama ;® etc.). Not
infrequently this is linked with the idea of play. BhP 1.10.24 refers
to the Lord who | his play (atma-lilaya) creates, preserves and
~destroys the universe and is not attached to it. Often the motif
ozcurs in hymns like the following :

I bow down to the endless one,

of enduring power, of pure deeds,

of imperishable self—

who, in his play,

executes the creation, preservation and destruction
of the universe

by means of the guzas.?

What the implications of the term /7 are in the context of
these formulae is impossible to say, for there areno clues given.
One’s estimate here will have to depend upon other evidences,
A piece which suggests a view similar to that of the Brahmasitra is
BhP 6.15 where the sages Angiras and Narada are explaining to
King Citraketu—who is weighed down with grief at the death of
his son—that relationships in one lifetime do not endure beyond
that life : all things pass away. There follows a verse which serves
to give a basis for not clinging to the things of the world.

BhP 2.4.12.
3.9.14.
7.8.40.
Ibid.

S e e
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By means of beings

who are created by him

and who are not independent,

the Lord of beings creates, preserves and destroys
the beings of the universe—

indifferent, like a child.©

The argument here is somewhat similar to that in which lilz
is used to point up the indifference, and hence perfection, of God.
It develops its implications, however, not for the perfection of God,
but for the life of man. The idea is that if God is not attached to
the universe—that is, it fulfils no purpose for him—the devotee also
should not be attached to it; his attachment should be elsewhere.

This is in keeping with many of the BhP’s expressions about
liberation. But BhP also views Bhagavan as Lord of the cosmic
process and we shall attempt later to understand the relation of
that to the concept of /ila.

The link of the idea of play and the idea of avatara occurs in
texts earlier than BhP. In both H and ViP the childhood acti-
vities of Krsna are described in terms which suggest their play-
fulness.! But no wider implications are drawn from this fact. In
BhP, however, the playfulness of the Lord has spread far beyond
the childhood of Krsna. One can get some idea of the vast embrace
of lila through consideration of a word which appears in BhP as a
technical term for the avataras of the Lord. They are called
lilavatara. Although there is no explanation of the meaning of this
term, in one section where it is used, the context is enlightening :
in 2.7 there is a list of twenty-four avataras which are introduced
as lilavataras.®® In the list the idea of play occurs three times :
viharan (v. 28), salilam (v. 32), and kridan (v.33). All refer to
events in the life of the youthful Krsna. Within the wider context
of BhP 2.6 and 2.7, lilavatara stands in contrast to two other terms :
first, adyo "vatarah....parasya (“‘the primordial avatara of the Supreme
One”)18 which is then described in a series that begins with purusa

10. 6.15.6.

11. See the translations by H. H. Wilson and M. N. Dutt of
Vispu Purapa 5.6-14 and Harivazifa chapters 61-63.

12, 12.6:45.

13. 2.6.41.
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and goes through the beings and elements that make up the
universe; and second, when the account of lilzvataras is complete,
Brahma mentions some more specialized beings and concepts
related to the phases of cosmic process, and these he calls maya-
vibhatis :

At the time of creation, : ¢

there is tapas, myself, the nine rsis,

and those who are the lords of creatures;

then i in the time of mamtenance

there i 1s a’harma Visnu, Manu,

~ the kmgs of the gods and the klngs of earth

at the end

there is ad/zarma, Hara and the asuras
<34 subject to anger.
These are the maya- vzblmtzs
of that supremely powerful one.*# 3

&

In BhP 2.6 and 2.7 then, there is a theologiéal 4attempt to
«place the avataras of the Lord in the context of his other manifes-
“tions. There are- thus three basic kinds .of manifestations : the
primal avatara, his manifestation as the cosmic Purusa, the universe
‘deriving from Purusa; the supernal manifestations of his- maya
‘seen in the “principles: which are characteristic of, and the bgings
‘who are associated with the different phases of the casmic process

and the avataras called lilavataras.
1.‘

The distinguishing of the direct manifestations of the Lord in
an embodied form as lilavataras reflects a theology developmg
within the whole of BhP. For in this short account of lilavataras
the play is made explicit in the activities of Krsna; in the broad
scope of the Purana also, while there are suggestions of the idea in
accounts of other avatdras it is in Krsna that the fullncss of this [7lz
1s seen.. ;

- In the account of waraha the use of 77 occurs in reference to
both.of the central activities, the slaying of the Daitya Hiranyaksa

(3.13.32) and the raising of the earth from Rasatala (3.13.47).15

As the end of the account is reached, there is a formal recapitula-

14: 2.7.39.
15. See also 4.7.26.
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tion in which the slaying of Hiranyaksa is called a mahadbhutam vikri-
ditam (3.19.37), and later the raising of earth from Rasatala and
the slaying of Hiranyaksa are together referred to as lzlz (3.20.8).

In relation to the nrsimha avatara, there is a hymn to Hari
sung by Prahlada at the slaying of Hiranyakasipu.

The playing of this blessed Lord

by means of these beautiful avatara

is for the protection and well being of the universe
and for his own personal enjoyment.16

There is also a formal conclusion to the story of nrsipha in
which it is described as “the lion-play of the primal person.’t?

In the accounts of k#rma and matsya the word used to express
the idea of play is one often used for water sports——vi+ y hr. At the
beginning of the account of the Tortoise, Hari is pictured as
‘desirous of sporting by means of the churning of the ocean, etci; 18
Similarly at the beginning of the story of the Fish (8.24.31).

Within the extended account of matsya the word is used again,

and it also occurs at 8.24.54 and 2.7.12 in summary statements
about the Fish.

In the account of the churning of the ocean, before the Lord
actually assumes the Tortoise form, he is pictured as taking Mount
Meru and placing it in the ocean to be used as a churning rod.

Having with /7la

lifted the mountain on to Garuda

with one hand,

and having himself mounted Garuda,

he proceeded to the ocean

surrounded by the hosts of suras and asuras.1®

An intriguing aspect of this description is that it prefigures

the raising by Krsna of the hill Govardhana, also performed ‘with
l7la, (10.25.19).

16, 7.9.13b : ksemaya bhitaya utatmesukhaya casya vikriditam
bhagavato ruciravatariih.

17.  7.10.44 : adipurusasya mrgendrali'am.
18. 8.6.17.
19 8.6.38;

2
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The account of the Dwarf (vamana) does not associate directly
the action of the Lord with /ilz. But just after the central action
of the three steps has been undertaken the Lord is addressed by the
wife of Bali Vindhyavali (8.22.20) : ‘The three worlds have been
created by you, O Lord, for the purpose of play’. It seems almost
inconceivable that this does not also have undertones suggesting
the playfulness of the Lord in taking his three strides. It is the
manifestation of the Lord as the cosmic purusa in the account of
the three strides which most easily lends itself to an association of
the general idea of the world created by the Lord in play, and this
more specific one of the Lord’s play in his avatzras. And finally,
the Rama story which is not told in great detail in BhP, probably
because the author of BhP is clearly much more interested in Krsna,
-the link with /717 is still made (9.11.20).

Clearly, then, there is a quite studied attempt on the part of
the BhP author tolink these avataras with the idea of play. But
we are given little indication here of what is implied in the
use of lilz and its equivalents. In order to begin to understan:l
what is being expressed in these earlier avalaras, we must look, as
“we have said, at the life of Krsna for it is here that the ramifica-
tions of [7lz become clearest. Itis here also that the activity of
God is spoken of as Krsna-/7(z2° and the /77 of Bhagavan?? and the
‘references are clearly to the activities of Krsna among the pastoral
‘people of Gokula-Vrndavana. Itis the childhood and youthful
play of Krsna which enlivens the BhP vision of the activity of God
as lila. 'W. G. Archer, in The Loves of Krishna, points to a change
that comes over Krsna after his move to Mathura,
All these incidents provide a clue to Krishna’s nature.
They illustrate his attitudes, confirm him in his role as protec-
tor and preserver and show him in a new light—that of a
guardian and upholder of morality. He is still a fervent lover,
but his love is sanctioned and formalized by legal marriage.
Moreover, a new respect characterizes his dealings with Brah-
mans and his approach to festivals. Instead of the young
revolutionary, we now meet a sage conservative. These
changes colour his final career.22

20 0T 53:10.35, 1

21, 1053014,

22. W. G. Archer, The Loves of Krishna in Indian- Painting and
Poeiry (London : George Allen and Unwin, 195%), - p: 63.
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Archer argues that the writer of BhP is happier with the later
Krsna—and that he strives hard to bring the character of Krsna to
be finally more in line with accepted moral patterns. Walter Spink
similarly pictures the writer breathing a sigh of relief when he
finally moves from Vrndavana to Mathura.

The evidence, however, is not so clear as Archer and Spink
indicate. The writer of BhP is certainly concerned about questions
of morality or dharma and there is a wrestling with the moral prob-
lem of Krsna’s relationship with the gops at the time when he joins
with them in the rasal7lz. 1t is also true that the interest in the
sexual phase of [ila with the gopis is developed much more in later
writings. Nevertheless, the BhP develops very imaginatively the
materials related to Krsna’s childhood and youth, and these deve-
lopments affect profoundly the more abstract ideas of avatara
and lila.

In BhP there are often short summaries of events that are told
in extended form elsewhere in the puranas. Often one can get some
clues about which of the extended materials are most important for
the BhP poet from looking closely at such summaries. In 3.2,
there is one such short account of the life of Krsna at Vraja. The
emphasis is largely on his childish playfulness : Krsna played
(vyaharad) while tending the calves in company with the cowherd
boys (v. 27); he displayed his childish activities for the inhabitants
of Vraja (kaumarim darfayams cestam ... vrajaukasam) (v. 28); he
amused himself playing his flute. ~Also, (v, 30),

Like a child his playthings (krZdanakan),

he smashed with /7la

the asuras

who assumed different forms at will,

having been commissioned by King Kamsa.

There is also mention of the taming of Kaliya (vs. 31-32), the rais-
ing of Govardhana (vs. 32-33),23 and Krsna enjoying himself
_ (reme) with the gopis (v. 30).

See also Walter M. Spink, Krishnamandala : a Devotional
Theme in Indian Art (Ann Arbor : Center for South and
Southeast Asian Studies, University of Michigan, 1971),
p--92; \

23. The people are protected by the mountain which is said
to resemble a play-umbrella (gotralilatapatrena).
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Given the incidence of words denoting play in this summary
section, we are not surprised to find that in the fuller account in
the tenth book, the BhP poet delights in telling about the playful
activity of the child Krsna and his older brother Balarama. Living
in this pastoral setting, they delight the women cf the village by
hanging on the tails of the calves and being dragged around
(10.8.24), by untying calves, by stealing curds and milk and butter
(10.8.29). Not always is Krsna’s activity mischi vous. At times
the emphasis is simply on the unaffected free activity of the little
child—his dancing and singing, his tossing his arms about
(10.11.8-9).

The styles of play change with time. It begins by being some-
thing which takes place in the presence of the gopis, and particu-
larly of his foster-mother Yasoda, as he plays in and around the
house. But then the scene shifts. Krsna is old enough to go off
with the other boys and he plays in company with them.?4 Soon
the move to Vrndavana is made; and then in time they become
cowherd boys whose task is to tend the calves (hence Rama and
Krsna are called vatsapalau).25 Their play is of a different style.

Sometimes playing on a flute,

sometimes shooting with slings,

sometimes stamping on the ground

with feet adorned with little bells;
sometimes pretending to be cows and bulls
and imitating their cries,

they fought one another, 26

Again and again the picture is presented of the idyllic life of
the cowherd boys in Vrndavana.

Some played flutes

other blew horns

some sang with the black bees

other hummed with the cuckoos.

‘They chased the shadows of a flock of birds

and followed the wild geese;

24. 10.11.12-13.
25, 10.11.37.
26. 10.11.39-40.
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they stood still with the cranes,
and danced with the peacocks.27

At this stage Krsna is surrounded by other cowherd boys, as he had
formerly been surrounded by the gopis. A new dimension is added
to the story when it is revealed that these cowherd boys are really
deities.

For Krsna dancing

some sang;

and others

making music with flutes

and clapping hands

praised him,

The gods

who had disguised themselves

in being born as cowherds,

taking the form of cowherd boys,

gave praise to Krsna and Rama—

like actors applauding the leading actor,?8

Later, the scene shifts again, and Krsna is surrounded once
more by gopis. The play takes on a sexual aspectas Krsna steals
their clothes while they bathe in the Yamuna, and dances with
them the rasal7la, by the light of the autumn moon. In the course
of the account of the rasalila there is yet another listing of the acti-
vities of Krsna—and they are called /7lzs. The context in which it
occurs is this:  Krsna disappears from the gopis, and in their an-
guish they begin to imitate his (zlzs. The events which they imitate
are : Krsna’s sucking the breast of Patana; his overturning and
shattering of the cart; his being carried off by the demon Trinivarta;
his slaying of the asuras Vatsa and Baka; his playing the flute while
others around him say, “Well done !”*; his charming walk (lalitam
gatim); his taming of Kaliya; his quenching of a forest fire;
his being tied up by Yasoda after he had stolen butter.29

Some of these features clearly have to do with childish play

and pranks. Others, however, appear to be related more to the
ideal of the military hero—the protector Lord who continually slays
27. 10.12.7-8.

28. 10.18.10-11.
29. 10.30.15-23.
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demonic, troublesome creatures. It is difficult at first sight to
understand how these can be thought of as /7laz. Yet when we look
at the detailed accounts of some of these we find that the writer has
included the idea of /7[Z in the accounts.

As noted, 7]z is used in 3.2 in connection with the defeat of
asuras, and the raising of Govardhana. In the detailed account of
the raising of Govardhana, (77 is used again and again. Krsna’s
action is a response to the plea of his cowherd friends for protection
‘rom the wrath of Indra, which is manifesting itself in a massive
tropical thunderstorm. Krsna is at the time a child of seven, His
action is likened to the activity of a child at play.

_ ““This is my firm resolve ”’

He said this.

Then, taking Govardhana with one hand

Krsna held it up with [7lz

as a little child

holds up an umbrella.3°

When the storm is eventually over, Krsna replaces the moun-
tain “with /7[z”.3' 1In the following chapter the cowherds give
expression to the amazement and fear which they feel at witnessing
such a remarkable event.

“How could this seven-year-old
hold up with lila,

in one hand,

the foremost of mountains—
like the king of elephants
holdig a lotus ?*’82

And the story concludes with a reiteration of this theme,38

‘ The image of the child playing with the umbrella obviously
attracted our poet. No doubt this is because it is so germane with
the characteristic ideas he is trying to express. Krsna is a child
at play with all the artlessness and joyousness characteristic of the
child. Like a child playing at being king, Krsna holds up as an

505 10.25719.
ala 102528
32, 10.26.8.

33, 10.26.25.
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umbrella this mountain which is able to shelter all the inhabitants
of Vrndavana, human and bovine.

Part of the point of the use of /i/z then is that the raising of
Govardhana is ‘child’s play’ to Krsna. And this appears to be a
hidden agenda in much of the use of /7l in accounts of the Lord’s
heroic acts (vikramalila as they are called in 9.24.64). These draw
upon a motif that can be seen in other stories about Krsna : when
Yasoda looks into Krsna’s mouth after he has been stuffing it with
earth and sees there the entire universe; when she tries to tie him
down with ropein order to curb his mischievous acts, that no
amount of rope will hold him; when the baby Krsna smashes a
cart under which he has been placed by kicking it with his feet;
when he, bearing all the worlds within him, dances upon the heads
of the snake Kaliya. It each case a contrast is drawn between
the smallness of the child and his greatness and power as Lord of
the universe.

In order to appreciate how this contrast works in BhP it is
necessary to look at /7lz from another angle.

One of the first things one notices as one reads of the /7l of
Krsna is that there are always people around him and they are
responding to him emotionally. He charms them, delights them,
gives them pleasure. The gopis laugh at his pranks and all the
people of the village are full of joy. The responses pictured are
what one would expect of any mother or father on beholding the
infectious playful activity of his or her child, The remarkable
point here is that we find a crowd of people all attracted to Krsna
in a similar fashion : all seem to respond to Krsna asif he were
their son. One even begins to suspect that the cowherds and gopis
love Krsna more than they love their own children and such an
idea is given direct expression in the story of the hiding of the
calves and the young boys who tend them. This is done by the
god Brahma who shuts them up in a mountain because he hopes
to see some charming matvel performed by Krsna. And Krsna
obliges. For a whole year by means of his mayz he carried out a
most marvelous deception creating a whole series of replicas of boys
and calves, There is a description of the affection of mothers for
children and cows for calves and it is rendered in poignant fashion
in the picture of milk oozing from breasts and udders.
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‘Moreover.

The affection of the inhabitants of Vraja
towards their children

throughout the year

gradually increased beyond measure
becoming as it had been solely

towards Krsna, 34

Joy and delight, love and affection comprise one style of res-
ponse towards the child Krsna. There is, however, another style
which ranges through wonder and amazement to agitation and fear,
It is evident in a number of episodes we have mentioned : Krsra’s
smashing the cart; Yasoda’s attempt to tie him down with rope; his
holding aloft of the hill Govardhana. In general it is the heroic
deeds, the manifestation of the powerful Lord of the universe, which
lead to a response of amazement or fear.

Frequently it is suggested that this fear or amazement is due
to ignorance on the part of the cowherds and the gopis—they do not
realize who Krsna is.35

It might thus appear that amazement is a lower level response
to Krsna’s activity, a natural response of the ignorant in the face
of the remarkable and startling deeds of the divine child. Yet
knowing does not necessarily reduce amazement and fear as one can
see from the experience of Yasoda, when she sees in Krsna’s mouth
the entire universe. Yasoda’s response to this magnificent and
intense vision is to shake with terror, and then to worship the Lord
who has for a moment lifted the veil of maya. Yet soon the Lord
envelops her again in mayz which is “of the nature of affection for
her son”.%® In this case fear is the result of knowing, and love, no
less authentic a response to the [7l7 of Krsna, a result of her
ignorance.

Whether the people in Gokula-Vrndavana know who Krsna
is, is unclear in BhP. At times there are suggestions that they do
not. And, gradually one comes to realize that whether they know

34. 10.13.26.
35. See for example 10.7.10.
36. See 109.17-19.
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or not is irrelevant. The important thing is that they respond
to him in delight and love, in awe and wonder.37

What we see then is an interplay between the (il of God
in the forms of child and youth and the response which this lila
calls forth in his devotces. And the devotional aspect is further
underlined by the fact that both amazement and love can lead
into a recounting of the tales of Krsna (10.11.58) or singing songs
about the Krspalila (10.11.33, 10.25.33). Not only do gopZs and cow-
herd boys join in such acts of devotion; even heavenly beings—devas,
sadhyas, siddhas, gandharvas, carazas—praise Krsna, showering him
with fAowers. Sometimes, however, the songs are the product of
duhkha, the pain of separation from Krsya. For il to see his play
arouses affection and delight, a logical extension is that to be with
him is the source of greatest joy, to be absent from him the source

of deepest anguish :

“When they were separated fromy him,
a moment was

like a hundred yugas.”’38

Separation does not have, however, a merely negative conno-
tation. When Krsna disappeared from the gopis just before he
danced the rzsalzlz with them, they engaged ina frenzied search
for him. The intensity of their love wasso great that they sang
songs about him, and acted out the great events of his life, his
lzlas. When Kysna returned he explained to them that he refrained
from being attached to his friends who are attached to him, in
order to maintain the intensity of their attachment.3? We find,
therefore, a continual interplay between Krsna’s being with the
gopis (when they are caught up in the ecstasy of seeing his play,

37. Itis important to see here that the response of those
around the child Krsna is an extension of the natural res-
ponse of parents—and in the Indian context of the raising
of children within an extended family, this may include a
number of parental figures—towards the delightful and
amazing play of their children. What parent has not spent
liours chiuckling at childish pranks ? What parent has not
had that vision of all the worlds encompassed in the

mouth or the whorl of an ear or the finger-dance of his/
her child ?

38. 10.19.15-16.
9 SH39:20;
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looking at his beautiful form, touching his hands and his feet), and
his absenc e from them (when they are caught up ina similar tough
painful intensity in which they recreate his presence, as it were,
by mediating on him, singing songs about his (7la, acting out his
l7la).

Two motifs intimately tied to this aspect of a special relation-
ship between the gopis and Krsna, and worthy of attention as
aspects of his l7lz are Krsna’s flute and the rasalila.

The flute is often there in accounts of Krsna’s play with the
cowherd boys4© but it is used most powerfully in relation to the
gopis. It is the sound of the flute which is the first sign to the gopis
who have been pining for him all day while he has been away
minding the cattle, that the boy Krsua is returning. They rush out
to meet him. :

Krsna with eyes like lotus petals—

the reciting and hearing of whose deeds is meritorious-—
being praised by the cowherds following him,

entering Vraja

along with his elder brother.

His looks were dusty with cowdust;

he was decorated with wild flowers and peacocks feathers
and with beautiful glances and endearing smiles;

and he played on his flute

as his praises were sung by his followers.

The gopis, their eyes longing to see him,

ran out to meet him.,

Having drunk, with their eyes

resembling black bees,

the honey of the lotus-like face of Mukunda,

the women of Vraja

gave up their anguish (tzpam)

born of separation.t*

But if the fAute is significant as the first sign of Krsna’s pre-
sence, a presence they cannot resist, it is soon the flute itself which
is irresistible.  As with the other [7lz of Krsna, the playing of the
fAute arouses in creatures wonder, love, infatuation. Percocks

T40. 10.15.2.
41, 10.15.41-43.
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dance, goddesses lose all self-respect, cows stand caressing Krsna in
their minds, their eyes flowing with tears. All creatures are deligh-
ted, captivated by the sound of the flute. This, at least, is the
way the gopis see it. TFor the two occasions when the theme of the
flute is presented with greatest poignancy are in adhyayas 21 and 35,
and in both cases it is a partof the intense contemplation by the
gopis of the lila of the absent Krsna.

The sound of the flute also arouses the desire of the gopis for
Krsna. It is clear that the love is of an erotic style (10.21.3-4).

Then the women of Vraja

heard the song of his flute (vepugitam)
arousing desire.4?

And some in Krsna’s absence
related his exploits to their friends.
Calling to remembrance

the activity of Krsna,

they attempted to describe it

but were not able.

For their minds, O king,

were distracted

by the intensity of their desire. ...,

The flute is a. powerful motif in BhP because it becomes a
symbolic focus of the modes in which the Krsnalila work.

The rasalila or rasakrida®*® is usually regarded as the climax
or culmination of all the /7l of Krsna in Vrndavana. There is
good reason for thinking this, for it brings together many of the
aspects we have seen associated with /7la.

At the beginning of the story, the song of Krsna, or perhaps of
Krsna’s flute, which arouses desire (kama) for him, draws the women
to him. BhP dwells upon the suddenness with which they leave
their homes and families—everything which is normally important
to them-—in order to be with him. The intensity of their desire is

42, The word translated ‘desire’ is smara, an epithet used as a
name of Kama, the god of love or desire. In 10.35.3 the
views of the sky-roaming deities are also pictured as having
‘their minds pierced by the arrow of Kama (kamamar-
ganasamarpitacitiah). ’

43+ 10.29.33.
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emphasized by Krsna’s telling them to go back to their homes again.
Their rejection by him brings them to grief and anger; and also to
a reiteration of their intense desire kindled by the sight of him.
And although King Pariksit intimates that the gop7s perceive Krsna
as a lover (kanta) not as Brahman,* yet they say to Krsna,

You, O Lord, (Ife)

are the most beloved,

the friend and Self (atman)

of embodied beings.4®

They refer to themselves as devotees, and continually they
mention the feet of Krsna which are in BhP a powerful focus of the

devotee’s attention.

But then the theme of separation is introduced. Their desire
is increased in intensity when Krsna disappears from them. In his
absence, they spend a great deal of time looking for him, As they
search frantically, they talk incessantly about Krsna’s beautiful form
and lotus feet and about the beauties of his flute.

The climax of events is in the rasa krida itself. Here Krsna
dances with the women in a circle dance, and by means of his
yogamaya he increases the number of his forms so that each of
the women is aware that she is dancing with Krsna. Later he
plays with them in the Yamuna and then wanders on the river
bank.

Perhaps the most notable aspect of this /7la is the sexual com-
ponent. In much of the earlier [#a, this is not so obvious; though
increasingly throughout the BhP account of the /7lz of Krsna one
becomes aware of a sexual aspect. A major precursor of the rasa
dance is the hiding of the clothes of the young gopZs when they are
bathing in the Yamuna River. The attitude of the wives of the
Brahmans towards him seems very similar. At the stage of the rasa
dance, however, the sexual aspect becomes quite overt to the extent
that King Pariksit is troubled by it. If the Blessed Lord descended
with a part of himself (amfena) for the establishment of dkarma, and
for the suppression of adharma, how, he wonders, does he act so
adharmically ?4¢ The answer is given in two parts. The first is
44, 10.29.15.

45, 20.30.22,
46, 10.33.30,
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that gods do deviate from the path of virtue (dhwrma-vyatikramah).
Yet for them it is not sin, as devouring everything is not a sin for
fire. That is, there are some beings who transcend the whole
dharma-adharma complex. So, (10.33.34),

How much less will he

the Lord of all beings—

of animals, mortals, and divine beings,
of all that are to be ruled over—
conform to what is proper or improper.

The Lord of mayaz, he transcends maya; the Lord of dharma,
he transcends consideration of dharma. It is clear that the question
of sexual morality hardly applies to the One who indwells the gopis
and their husbands—and indeed all embodied beings. The second
part of the answer takes us into a diferent set of ideas (10.33 37) :

In order to show grace to all creatures,
having assumed a human body

he engages in such playful activity.
He who listens to accounts of this play
becomes his devotee.

Krsna’s erotic play with the gopis, like that of cther /ilas, has
no selfish motive in it, for he is self-fulfilled. His descent is moti-
vated by his desire to manifest his grace. Central to understanding
this activity is the realization that this play calls forth in those who
see it and experience it, fear, wonder, joy, pleasure, affection,
desire—all forms of attachment to Krsna.

There are later Indian writers who develop from th ese
accounts a definite gradation of relationships with Krsna, from that
of a servant through to that of a lover. Nothing so define can be
seen in BhP. Nevertheless, Krsna is pictured as utilizing and
redirecting the natural affections of human beings in order to draw
people to him. 1t is particularly the natural affections of women—
of a mother to her child, of a girl to her lover—that Krsna mani-
pulates. That is not to say that there is exclusive concentration on
the women, for all of the inhabitants of Vraja are witness to the play-
fulness and beauty of Krsna. The young friends of Krsna certainly
derive great joy from being with him. But it is the women who are
infatuated by the infant, the toddler, the cowherd boy, the young
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adolescent, Itis they in whom one sees the deepest and most
intense attachment and joy. And there is a perceptive awareness
" of the twofold direction of female sexuality—towards the child and
towards the lover—and of the continuity between these. It is the
deep emotions which are associated with these basic sexual drives
that are evoked by the Lord as playful child and playful youth.

There is perhaps in BhP gradation of a different kind, noti-
ceable when one compares the earlier avatiras with the Krsna l7la.
One is hardly aware of devotees surrounding these earlier [#las;
occasionally the gods are there, but we become aware of them only
when they engage, say, in a final hymn of praise to Bhagavan.

In BhP there is a massive interest in the activity of Krsna as
l#la and in human response toit. This interest flows over to the
other avataras so that they too are seen as [ilz; and this new vision
results in the concept of lilzvatara. The idea of play continues to be
used inrelation to the process of the creation, preservation and disso-
lution of the universe; and the concept occurs so frequently that it
seems almost impossible that the cosmic process is not being imbued
with the joyous spontaneity of the Lord. Nevertheless, as the play
of God it is clearly in the background : lilavatara does not refer to
God’s activity in the cosmic process. Again, that Bhagavan is
Lord of all, the one who is responsible for the cosmic process, is a
backdrop to all other aspects of his /7la; for in part the enchantment
of the play of the child Krsna, its remarkable effect on us, is achie-
ved through our encounter with his power as cosmic Lord.

But the central interest of the BhP poet is in bringing the
devotee to see the enchanting play of the l#lavatzras and above all
in unveiling the Krsna-lilz, that play in which Bhagavan draws all
to himself in devotion.
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The Puranas are encyclopaedic in character. Besides the
traditional five topics;, they deal with a number of other subjects
like architecture, sculpture, music, painting, astronomy etc. They
are not divorced from the realities of life so that quite a lot of
popular beliefs and practices are referred to in these works. We
shall briefly set forth below some such beliefs and practices.

Goblins are supposed to reside in an empty house, delivery
house and cemetery (Vayu 69.271).

Agni burana 315 contains abhicara or black magic like causing
paralysis, delusion, control, uprooting from one’s residence, killing
etc. A few specimens are given here. After drawing the figure of
tortoise on a birch-leaf, one should place certain maniras on its face
or legs. On its back there should be the name of the enemy. Then
sprinkling water and remembering the enemy’s name the ground is
to be struck by the left foot. This will ensure paralysis of the
enemy. The death of the enemy is sure if the enemy’s name is
written on a birch-leaf and worshipped with the mantra ‘Om Kuiijari
brahmanpi’ in a cemetery.

The same Purana mentions (1.40) some herbs etc. of strange
potency designed to activate maniras. Various processes are men-
tioned for acquiring skill in snake-charming, safe delivery of chil-
dren, acquisition of a son etc.

It refers to some maniras for various purposes. It was believed
that a diagram named Sakti-cakra enabled one to know the evil in-
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fluence of Saturn. The wearing of a talisman, with a special
mantra, in the hand or neck was believed to baffle even the stroke
of a missile.

The Vispudharmottara and Matsya (243) state that the trembl-
ing, dance, smile and weeping of a god’s image is very inauspicious.

The Matsya (228) and Agni (263-78 etc.) mention pacifica-
tory rites for pacifying angry planets and protection against vari-
ous dangers. The rite, called Saumya, was believed to cure con-
sumption.

At some places, we find traces of non-Aryan influence on
certain matter in the Aryan society. One such instance is the
Safarotsava on the Dasami day of Durgaptja. Some Smrti Digests,
on the authority of the Kalika purapa, hold that it consists in mud
stinging at one another and, with the body covered by creepers and
leaves, abusing mutually in filthy language.

Among the crimes, prevailing in the Puranic society, are the
beating of a Brahmana by a Sadra, theft, homicide, sexual relation
between a man of a lower caste and a woman of a higher one,
destruction of a house, destruction of a grazing field, administering
poison, seduction of queen etc.

For certain offences the limb concerned of the offender used to
‘be cut off, e. g. Sadras beating a Ksatriya, perjury, sale of impure
meat, making counterfeit coins, spreading treason, beating the
spiritual preceptor, cutting off limbs of a dead body.

In special cases, life imprisonment was ordained, e. g. Sudra
beating a Brahmana. A month imprisonment was ordained for
stealing the rope or pot from a well meant for the public, turning
the current of water on a wrong course and for cruelty towards
animals. It was a punishable offence to help a prisoner in escaping.

The position of Sudras and other low class people deserves
notice. It is generally stated that they are dependent on the three
higher castes. At some places (e. g. Vayu 8.163-71) their occupa-
tion is stated to be labour and craft. By dint of merit and power
they could rise to an exalted position For example, Mahapadma,
born of a Siidra, came to be a ruler. At one time, Sudras acquired
the status of Vaisyas (Vayu 57. 51-53). 'The social status described
in connexion with Kaliyuga is miserable. In the Bhavisya (44.32)
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Stdras are divided into Sat and Asat. The former used to live by
honest means, refrained from drinks and meat. From the Vayu
(86.1-12) Sadras appear to have eaten beef, A mixed caste, called
Ajiva, is mentioned in Vayu 69.281-8.

Dasyus, distinct from Stidras, are stated to have robbed people
of clothes and cattles. Mlecchas also are mentioned.

The prevalence of slavery and trading in slaves are referred to
(e. g. Vayu 88.85-9).

There are many references to premarital sexual union, illigiti-
mate children etc. The seduction of his preceptor’s wife, Tara, by
Soma, the birth of Puriravas from the illegal union of Budha and
11a, birth of Bharadvaja from the union of Brhaspati and his sister-
in-law, these indicate moral laxity.

The Puranas contain many references to music, vocal and

instrumental, and dance.

The Puranas refer to food and dress of the people of that age.
" Besides Surz, the common drink, there is mention of K'afpa. It is
said that Kasyapa is so called as he drank this wine.

Long hair and dishavelled beard appear to have been objects
of contempt. Pisacas are described as having long hair and staggy
beard (Vayu 69.273).

The Puranas give us a picture of the economic life of the
people. The Puranic society betrays a miserable economic condi-
tion of the sacerdotal class. This is not unnatural. With the growing
popularity of Buddhism people in large number embraced that
religion. The result was decline in the income of the priests. There-
fore, they deviced many uvratas which held out prosperity and
happiness in this world and beyond. It was ordained that liberal
gifts in vratas, including such daily necessities as rice, salt, umbrella,

sandal etc., were conducive to great merit.

Regarding taxation, one-sixth of the autumnal crop and one-
eighth of the crop of the rainy season were fixed as revenue (4gni
293.26-27; Visuudharmottara 2.61.60-61). Of rural fruits, flowers and
fuel etc a portion called bhoga was the king’s due.

On commercial commodities two kinds of tax were levied;

one on indigenous and foreign goods and the other as ferry charge.

4
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On indigenous goods the rate of tax was one-twentieth (Agni 223.
93; Vispudharmottara 2.61.53-56). One-fifth was levied on animals.
One-sixth was ' the rate with respect to gold, perfumes, medicinal
herbs, liquid substances, root-fruits, flowers, leaves, vegetables,
grass, bamboo, things made of bamboo, earthen yessels, stone, honey,
meat, ghee etc. (dgni 293.27-29). On labourers the rate was one
day’s work gratis for the king; this was in respect of skilled
labourers. Those who lived by physical labour had to work with-
out wages so long as they got food. Besides Brahmanas, women
and sages were exempted from taxes (Agni 223 25).

The king used, in some cases, tO lend money to people at
easy interest (Agni 253.66).
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In the Rgveda, Indra is described as the storm god and the
ideal warrier. ‘He is one of the main objects of people’s prayer and
admiration. During the Brahmana period, when the ritualistic
tendency became more pronounced Indra’s position was passed-on
to Prajapati and then to Brahma. In the course of time, people.
began to pursue the new Absolute who could bestow them the
Supreme Peace, as well as satisfy their worldly desires, the highest
of which was to be born in Heaven. In the Epics, Visnu and Siva,
the two new Absolute, affect the pantheon of the ancient gods,
Brahma, Agni, Yama, Indra etc. In the purana-s and similar lite-
rature, this religious tendency grows even stronger. Thus Indra
offers a good example of the common law that the pantheon is in-
evitably affected when the social and religious background
changes.

The Visnu purana, as evident from its name, is a work of the
Vaisnava sect. As it is comparatively faithful to the so-called five
puranic characteristics, it is considered one of the earliest purana-s,
Its main topic is, of course, the worship of Vispu. But along with
that, the importarice of asceticism and the practice of yoga, the res-
pect of dharma, the worship of Krsna and other topics are also in-

* Appeared in : Journal of Indian and Buddhist Studies,
Tokyo, vol. XXVI, No 1 (Dec. 1977), pp. 397-400. Trans-
lated into English from Japanese by Hisayoshi Miyamoto,
Senior Research Scholar in Indian Philosophy, Varanasi.

1. See E. W. Hopkins, Epic Mythology, p. 77.
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troduced. All these subjects are reflected, of course, in the episodes
in which Indra appears.

In this article, putting aside the worship of Vispu, I will
gather together and introduce the stories in which Indra appears, in
order to confirm the aforesaid principle. Indra is described in these
episodes as intent on defending his throne; he always plays a humi-
liating role. But at the same time he also gets respect as king of.
the three worlds (triloka), the supreme status of the sarhsara-loka.
It seems to me that the introduction of Indra into these topics, who
is commonly acknowledged to have the highest position in three
worlds, shows the intention to authorize their importance.

First, we note Indra’s fear and powerlesness before ascetics or
yogins. V.P.I. 9 describes the curse pronounced by the sage Durvasas;
this constitutes the introduction of the myth of churning of the
ocean. Having offended the sage Durvasas who is practising the
vow of insanity (unmattavrata), Indra is deserted by prosperity
(¢r1) and is cursed to perish along with the three worlds.? The
gods are defeated by the Daityas. ' ‘

In V. P. I. 11, Indra hinders Dhruva’s asceticism or yoga prac-
tice.? This episode appears in the story of Dhruva, who achieves
the position of Polestar, as he has satisfied Visnu. In this story
Indra hinders Dhruva in many ways, through his maya, but with-
out any success On the contrary, he is burnt by Dhruva’s ascetic
heat and asks Visnu for help.

In V. P. 1. 15, seeing the sage Kundu’s asceticism, Indra sends
the apsaras Pramloca to hinder the achievement of his asceticism.%

2. According to Wilson, this episode of the curse is not
described in the Matsya-purana, the Harivamséa or in
texts earlier than these. See” H. H. Wilson, The Vispu
Purana, Calcutta, 1961, p. 66, fn. 8.

3. In the Mahabharata, Dhruva is the Polestar, one of the
Vasu-s, also called Auttanapada. Such a myth, however,
is not available in the Mbh. See Hokins, op. cit., pp. 75,
183 etc. ‘

4. 'This episode is the introduction to the myth of the birth
of Marisa, Pracetas’s wife and Daksa Prajapati’s mother.
In the Mbh. and Ramayaana there is an episode in which
Indra, for fear of asceficism, sends apsarases to Dadhica,
Visvamitra, Saradvat Gautama etc. See Hopkins, op. cit.,
i 1383
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In V. P.IV. 7.4, realizing that King Kusasva has been prac-
tising asceticism to get a son like Indra, Indra, for fear, becomes
Gadhi Kausika, King Kusasva’s son himself,

In V. P. I. 21.29f, in the episode describing the origin of the
Maruts’ name (ma rodih), it is narrated that Indra could enter

Diti’s womb, as her asceticism, undertaken to keep her body pure
for 100 years, had been broken.5

From these episodes one can see how asceticism or yoga prac-
tice is highly valued. Asceticism or yoga practice is one of the best
means to get the supernatural power and to admire gods, and conse-
quently to get boons. When this asceticism or yoga practice is
turned toward Visnu, then naturally the mundane desires and even
final liberation can be achieved. So such episodes are found in
many places of the Visnu purana.®

Next , Indra’s baitle against the demons. 'This is a main theme
since olden times, but in the V. P. it always brings disgrace on
Indra, as in the myth of churning of the ocean; also in V. P. II. 7,
where Indra, having been defeated by the demons, asks Visnu for
help. Here the episode is thus described : King Purafijaya, who is
Visnu’s part-incarnation, sits on the hump (kakud) of the ox-shaped
Indra and destroys the demon. Therefore that Purafijaya gets an-
other name, Kakutstha.

In V. P.IV. 9, too, abattle against the demons is described,
but, it is interesting to point out, that Visnu does not appear here.
At the time of battle, gods and demons consult Brahma and Brahma
announces that the victory will fall to the side which is allied with
King Raji. King Raji imposes a condition that, after having won
the battle, he should become king of that victorious party. The
demons tell King Raji that since this is the battle for their King

5. This epigode is not available in the Mbh., but in the
Ram. and the HV. See Hopkins, op. cit., pp. 134, 96.

6. In the Mbh., too, asceticism is a means of receiving
divine benefits. See Hopkins, p. ¢it., p. 68 In the myth of
Dhruva, the seven sages, including Marici, teach that,
by satisfying Visnu, one can achieve not only the position
of Indra but also final liberation and the yoga practice
is a way of praising Visnu. The ascetic’s supernatural
power is seen in the episode of the sage Saubhari, V.
P. IV.2 etc. The yoga practice is explained in detail
0l VA e Vi
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Prahlada, they cannot accept such a condition, and they don’t want
to say one thing and do another in any form (na vayam anyatha
vadisyamo’ nyatha karisyamah). Then they leave. Meanwhile,
the gods accept Raji’s condition and win the battle through his
help. ' But Indra, by means of tricks, becomes King Raji’s son and
keeps the throne. After the death of King Raji, his real sons re-
quest the throne according to the custom (acara). Confronted with
Indra’s rejection, they have a battle with him and obtain the
throne. Having seen Indra’s miserable condition, the priest
Brhaspati performs a ritual which perplexes the intelligence of
Raji’s sons and also increases Indra’s energy. Because of this,
King Raji’s sons began to oppose the Brahmins (brahmadvisah),
to abandon the law (dharmatyaginah), and to run counter to the
doctrine of the Veda-s (vedavadaparanmukhah). India, then,
could destroy such people as they had turned their faces away
from law and custom and in such a way he restored his throne. In
this episode, we can understand that the law is the key issue of
the battle. ‘ ' 2ot E

A similar attitude toward law is also seen’ m the myth of
Visnu’s Mayamoha incarnation, described in V. P.II1. 77, although
in this case Indra does not appear directly. In the battle between
the gods and the demons, the gods were defeated. The reason for
this defeat is that the demons observed their own caste laws
(svavarna-dharmabhiratah), followed the Vedas’ tenets (vedamar-
ganusarinah), and pursued asceticism (tapasanvitah). Mayamoha,
then, preached heterodoxy te them, and thereby caused the abandon-
ment of the true law and custom. The law of castes, the law of

asrama-s etc. are described in detail from V. P. III. 8.8 We can
" say that the ancient Indian way of thinking toward the law is
reflected in these episodes.

The next noticeable episode in which Indra appears is about
his rivalry with Krspa. In V. P. V. 10, Krsna prohibits people from
‘worshipping Indra and makes them worship the cow and the moun-
tain Govardhana instead. Indra is enraged at this and sends a storm,

7. This episode refers to Jainism and Buddhism. Visnu’s
incarnation as Buddha is mentioned in Bhagavata purana
1.3.25 and X1.4.22, and further, heterodoxy is attributed
to Indra in IV. 19ff.

8. In the introduction of this part it is said that respect for
the law is a way of worshipping Visnu.
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but Krsna protects the cattle and people, so Indra is defeated. Then
Indra meets Krsna secretly and praises him for his %trength and
_gives him the title of Upendra and Govinda.

In V. P. V. 30ff, the battle for the Parijata tree'is described.
At Indra’s request, Krsna destroys Bhauma Naraka and recovers
- Aditi’s earrings. When he goes to heaven with his wife, Satyabhama,
‘to hand the earrings over to Aditi, he receives a welcome.  Seeing
the Parijata tree in Indra’s garden, Satyabhama asks Krsna. to take
it home. But as Indra prevents Krsna from taking it, a war
breaks out between Krsna and the gods who were led by Indra.
Krsna defeats all the gods and wards off even Indra’s vajra. At this
Indra says that he is not ashamed of having been defeated by
Krsna who is God himself and praises him. On the other hand
Krsna asks for forgiveness as he, just a mere man, opposed Indra,
the king of gods, and wants to return the Parijata tree and the
vajra. Indra accepts only the vajra and offers Krsna the Parijata
tree.?

In these two episodes we can see the same pattern : Krsna’s
rivalry with Indra—Indra’s counteroffensive-——Indra’s defeat—-
ratification by Indra that Krsna is Visnu and vice versa. This
pattern certainly indicates the process of introducing Krsna worship
into Visnu worship. But it is interesting to note how in the V. P,—
as we have seen above—Krsna apologizes for having opposed Indra.
We think that such humble submission is unsuitable to the character
of the Visr.lupuraua. This seems to indicate that at least this part
of the Visnupurana was composed in the early stages of the process
of the introduction. The title of ‘Upendra’ given by Indra may
give another clue to this since it may be considered to mean a
minor or inferior Indra.1©

We have thus gathered and presented here the episodes in
which Indra appears They can be grouped, as we have seen, from

9. In the Bhag. P. (X. 59) it is briefly described how Krsna
took it by force. This is also mentioned in Mbh. (B O.
R.1.) V. 128.48; VII 10.22-23. See Wilson, op. cit., p.
464, n. 1. In HV (B. O. R. 1), 92 this rivalry is not
described.

10. See-Wilson, op. cit. . p- 421, fn. 2. In the Bhag. P only
the title Govinda is mentioned. See Hopkins, op. cit.,
p- 204,210.
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three points of view. Itis evident, in fact, that besides Visnu
worship these episodes are counected with the importance of asce-
ticism, yoga practice and law, and with Krsna worship. All these
clements are means both of achieving mundane desires and of
getting final liberation. Indra, who stays at the supreme stage of
the sarhsara loka, is the living symbol of mundane happiness So,
when the ultimate goal of life is final liberation, Indra’s relatively
lower position is inevitakle.!!

NOTE

Text used : Visnupurana with Commentary of Sridharaswami,
Calcutta, 1882. (Abbreviation : V. P.)

Reference book, not mentioned in this article, but helpful : J.
Gonda, 4 Note on Indra in Purapic Literatures, Selected Studies, Vol,
1V, Leiden. 1975.

11. In V.P.II. 6 we can even read the following passages :
“To be born in the world of gods isa symptom of re-
birth”’, “As long as the residents of the world of gods are
alive, the residents of the hell will not perish’ and again
“To obtain the position of Indra is an obstacle for the
man desiring to get final liberation.”
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[afens faa=d qnivg fAfeemi aYufosqeeao
- fama: g | que geeqUmET gFqEgIREaTEAT FEE
gda | afeqy && qUOY sFEATAE  AdT | gFAHEEAEAT
qErred qEqrAT F1sfy AT adq qaaeal wsfy wfwwagaal
srE-gasat waks | g samaerd qdy qUY T Fdq |
FAMFA TG WA, FEFRTEIAG T FIWE:
a7 BGH gaq ad guar faafaan 1]

Almost all the purana-s contain a list of gods, rsi-s, muni-s etc.
through which they justify their origin and passing on the tradition
through the centuries. Padma P. V. 2. 53 cd includes such concept
of handing over or parampara in the etymology itself (nirukti) of the
word ‘purana’ : e

g afte gl §9 aq &9a9 |
¢«Purana’ is so called because it is concerned with the
handing over of the past (pura).’

So, in some cases at least, tradition can become an important ele-
ment for understanding the nature of the purana-s. :

The problem we want to face here can be put in a simple
way : Who did first narrate the purana-s according to the purana s -
themselves and who did hand them over in course of time ? Even
if we are not inclined to give credit to the puranic statements—it is
not our concern here at present—yet they are worth studying; they
seem, indeed, to contain valid material for further research.

The first immediate traditional answer which can be given to

the above problem is found in such puranic statements like the one
available in Maisya P. 53.70 ab, for instance :

»« Editions of the purana-s used in this article :

Agni (ASS); Karma (Crit. Ed.); Garuda (Jivananda);
Devi-Bhagavata { Mor Ed.); Narada (Venk.); Padma (ASS);
Brahma (Mor Ed.); Brahmanda (Venk.); Brahmavaivarta
(ASS); Bhavisya (Venk.y; Bhagavata (Gita Press); Matsya
( Jivananda); Markapde)a (Jivananda); Linga (Mor Ed.);
Vayu (Venk.); Vispu (Gita Press); Skanda (Venk.); Siva
(Venk.).

)
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ST ST TG |

‘Satyavati’s son (Krsna Dvaipayana) after composing
the eighteen purana-s,...’ 3

in Brahmavaivarta P. I1. 5.26 ab :
qar AafawrE guonfa = g |

“Then he (Krsna Dvaipayana) divided the veda-s and compos-
ed the purana-s etc....

or in Devi Bhagavata P, 1. 1.3. IR gﬂuﬂrﬁ §GU\TF{ gf‘a'arsaq
«Q faultless, the eighteen purana-s (were composed) by the muni
Krsna”.

The purana-s, indeed, are traditionally conceived as Krsna
Dvaipayana’s products.® I have already examined this point in
another issue of this same Bulletin? and I have come to the conclu-
sion that the statements about Vyasa’s authorship of the purana-s
are part of a larger attempt made by purapic authors to fix a
puranic canon and in that light they have to be considered here also.
Now I add that those very texts which attribute such an authorship
to Vyasa contain also other elements which should be carefully in-
vestigated. The first element to be considered is the puranic
claim that even before Vyasa the purana-s were narrated by Brahma
to the muni-s. ‘

1. See Baladeva Upadhyaya, Purana Vimarfa, Chowkhamba
Vidyabhavan, Varanasi, 1965, pp. 63(F; Giridhar Sarma
Caturvedi, Purapa Parifilan, Bihar Rastrabhasa Parisad,
Patna, 1970, pp. 63 ff.: Krishnamani Tripathi, Purapa
Paryalocanam (Gaveshatmako Bhagah), Varapasi, 1976,
pp 80f.
fowsa a3 7 azdSd T T I GUUHA |
qEme 7 fagsa = a1 WA a7 971 AAEqr, |
(Jagadisacakravartikrta Mahabharatatika Sabhaparva,

Asiatic Society Catalogue, Calcutta, v. 3404, quoted in
V. Raghavan, Homages to Vyasa, All-India Kashiraj Trust,

Varanasi, 1963, p. 13). Verses with similar meaning are
common among pandits and people. :

2. See The Dynamic Canon of the Purana-s in Purana,
Varanasi, Vol. XXI, No. 2 (July, 1979), pp. 116-166.
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R EETEICI G| FOqAY 79 || 24 cd

AT ST F {4l Afq éarﬂgatq' Il 25 ab
(Skanda P. V. 3.1.24 cd-25 ab)®

“The purana was one during this kalpa, O king; the four-
faced god remembered and sang it before the muni-s’.

So even before Vyasa intervened to narrate his purana, Brahma
had already sung it to the muni-s. In fact the position of the
purana-s about their first recitation and handing over is rather
complex. Each purana is careful to name the sources of a specific
katha or of the whole purana. Leaving aside, now, the parampara
of the single katha-s, we consider only the parampara of each purana
as a whole.* Even in this case, however, several purana-s give
more than one list never completely matching one another. From
these previous considerations it appears how difficult it is to find an
agreement among the purana-s about who first recited them and
who handed them over till the present form was reached. The
following Table I gives the actual situation of the purana-s about
their parampara. I have divided the lists in three layers; the justifica-
tion for such a division will appear later.

Table I examines seventeen purana-s but gives’ thirty-eight
lists of parampara, none of which, except Brahmanda P. 1.135ff and
Vayul. 1.1 ff agrees with any other.5 A certain convergence,
however, can be found if we consider only the names of Vyasa,
Siita, Saunaka of the third layer, which appear in twenty-nine lists,
Brahma or synonyms of the first layer, which appear in twenty lists
and Narayana-Narada of the second layer, in eleven lists. So each
layer has at least one name which is common to several purana-s.

3. See other parallel texts like Padma P. V.1.38cd; Matsya P.
53.7cd etc.

4. TFor the parampara of the whole purana see Table 1, for
single khapda-s see Skanda P. 1.1.1ff; ILI1.1ff; I1.8. b 12fF
etc., for smgle stories see Kirma P. IL1.15fF etc. The
three sets of interlocutors of which speaks H. P. Shastri,
A Descriptive Gatalogue of Sanskrit Manuscripts in the Govem-
ment Collection...Vol. V. Purana Manuscripts, Calcutta,
1928, p. XC, and which are visible at the beginning of
many katha-s are also a particular case of parampara.

Brahmavaivarta P. 1.1 and IV. 133, listed together, have
in fact a difference in the last name, being Sita in IV,
133 and Sauti in I.1; the former list, moreover, does not
contain the name of Vyasa.

[&7]



.TABLE I

Agm = Kiarma Garuda
(L2 ) (BT 18) 18 | (T ;L%. (I1. 44.143fF) (1.3 fF ;| (1.11fF) (2.5 (2.7 ff)
141f)
Visnu | Brahma Brahma Garuda Brahma Visnu
Agni '
Deva-s Rudra-Brahma-sura-s
Vasistha Naray- ‘ Sanaka-Sanatkumara Kasyapa| Daksa-Narada-Bhrgu
ana etc.
Narada
Gautama |
Paraéara\ 1
| LS
|
Vyasa Devala Vyasa ‘ Vyasa l Vyasa Vyasa
(Suka, Paficasikha Sita Stta 1 Stta 1 Siita |
Paila i 1 ‘
etc.) muni-s | Saunaka J |
Sata etc. | ’ \
aunaka v [
1 !

(1) Agni 1.13 is to be interpr.ted in the light of 1.18.

vivana—hkhrh
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Garuda Devi Bhag. Narada Padma Brahma Brahman la
J
(3474F ) E(I. LIff) (XIL13.1ff) (I.1.15ﬁ“)l (L92.1ff) (I.1.25fF) (V. 1.2ff)’(V.l.43ff) (1.3fF) | (I. 1.8fT) [(I.1.35fF)
‘ N 1
Hari Hari ; Brahma Hari Prabhu | Brahma |Pitamaha Prajapati | Brahma
Brahma \

| |
| |

l
Kasyapa Rudra

Narayana | Sanaka | Sanat- Narada
(Sanat- | kumara
Narada kumara |
| I.2.1) | Narada
Narada
Vyasa Vyasa ! Vyasa Vyasa
Sata King Sata Sita Siat
Saunaka Saunaka Saunaka

| |

Satkuliya

Sdta

Ugrasravas

Saunaka

{ :
Vasistha | Mata-

| ri§van
Parasara | muni-s

|

|

|Jattkarnya
‘ \
Vyasa | Dvai- Dvai-
J payana | payana
Sata | 5disc. | Sata
| (Sita etc.),
r5i=s

|

0861 “Nv[
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Vayu Brahma- Bhav1sya| Bhagavata Matsya Markandeya
vaiv. |
(IAUALER) 2 (LD (e 59Pf (@ 99&).(XII 13.19£5) W1 BDAETD (53.141) i )
(45£,51) =IV.1 ‘ |cf. XI1.12.56
28 ff. ) | Narayana Gada- | Viévatman Brahma |
l Brahma dhara 1
Brahma| Vayu Brahma Krsna ‘Brahmav Bhagavan (Matsya-Vajirapa) |
(called
Brahma éankara Visva- 1 |
| 1 ripin in | |
iVspu “ 290.1) ;
‘x
| |
Mata- Dharma Narada , Narada Manu muni Markandeya
ri§van \ ' birds
Narayana \ Sakra |
muni-s Narada Parasara‘ | _
AR e e L TIn
Dvai- Rsi-sKrsnaDvaip., Vyasa | Vyasa | Vyasa Vyasaripa Jaimini
payana ‘
Sata Stita Stta  |Sumantu Sukadeva ~ Sita Stita
(Sauti) Pariksit
Stta l Saunaka muni-s

|

(2) In the salutation L 1.7-8 the following names are mentioned : Vasistha, Jatikarnya, Krspa Dvaipayana

9¢
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Linga Visnu Skanda
(I.1.5.cf. also II. | (I. 1.1ff) (ILL.Iff) | (VIL. (VILL 1237, 206f)
53.3811.) 1.1.27§ )
Visvatman Matsya
Brahma Brahma Pinakin
Parvati Brahma
(Brahma)
San-
mukha
Narada Pulastya | Narada Nandi Manu muni-s
Vasistha Kumara
Parasara
Vyasa Vyasa Vyasa Vyasa
Roma-
Sata Sata Siita harsana
Naimiseya
muni-s  muni Saunaka | other rsi-s
Narada

The three layers have been prepared to make the scheme more
intelligible; they seem, however, to correspond really to three layers
of puranic tradition; the first refers to the revealing deity, the second
onc to the different traditions of muni-s and rsi-s and the third one to
Vyasa and his disciples. These three layers, besides being separate
in time,® seem to fulfil also different purposes in the handing over.
The following éloka-s, although referring to the particular story of
Prahlada, seem to reflect the function of the three layers in all the

purana-s.

qq 3T -
FIANT I AT FA AT i |
TR Hford q&f saraeand e g ||
g fg gawnfe waamaar from

(Padma P., 11. 1. 4-5ab)

6. The problem of time in these parampara-s is a complex one

and would need a separate study.

It is enough here to

hint at the fact that each layer contains in itself, as in
perspective, several kalpa-s, as it is apparent in the list of

the 28 Vyasa-s who appear,
The problem of time,

article,

one by one, every Dvapara.

anyway, is no matter of this
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‘Stita said :
In front of you, O dvija-s, I will proclaim just what was
known by Kasyapa in ancient times, made by sage Vyasa,
“.natrated previously by Brahma in front of Vyasa, the Lord .’
himself.’ :

The three layers are here clearly qualified, each one having
its own function : the story, it is said, was narrated by Brahma, was
known to Kasyapa, and was made up or composed by Vyasa. So the
first layer constitutes the moment of revelation and the deity is the
agent; the second one stresses the acquaintance Kaéyapa—someh(?w
symbolizing 7rsi-s, muni-s, prajapati-s etc.—has got, which implies
the handing over; the third one lastly specifies the role of Vyasa
as the ‘doer’, the systematizer, arranger or composer, which is a
privileged role befitting Vyasa because he had heard the story
from Brahma himself and he himself is the Lord. The lines quoted
above indeed presuppose the existence of another person, the actual
speaker, who is Suta. Itis in fact he who will narrate the story in
the purana. This presence of Stta in the above lines indicates on
the one hand that the third layer is a composite one, in it in fact
we meet with Vyasa and Siaita at least. On the other hand it gives
a hint towards the actual composer of the purana-sas we read
them now. In other words the above mentioned floka-s not only
menticn the revealing deity, the handers over and the Vyasa-s or
compilers but pose the problem of Sata i.e., the ac tual reciters

of the purana as they are at present.” This third layer, therefore,
needs particular attention.

1. Visnu versus Brahma3 as revealing deity

First of all let me point out that, although in this article I
shall refer to Brahma as the revealing deity, I do not take any
definite stand about his revealing role. In fact, the purana-s
while speaking of Brahma affirm that they were ‘remembered’
(smtam)® by him as if it were a mental process refering to him only.
On the other hand, the fact that he speaks or sings them out
seems to imply that we are in the presence of a revelation.

7. 1 refer here to the anonymous authors who introduce the
interlocutors and who secem to claim the same rank of
Siita-s, since they speak in first person, cfr. Kiirma 2
1.1.1f; Padma P. 1.1.1ff ete.

8. See QRO GATEAMNT FAH FFOM &I N
(Skandx P. V:1.23c¢d; Matsya P. 3.3ab etc.)
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Brahma appears as a first revealing deity in fourteen lists
and as second in five. Visnu, instead, is first in nine lists and is
nev:r placed as second. Moreover, in some lists where Visnu comes
first, he is in ‘direct competition’ with Brahma. As several purana-s
have more than one list, it never happens, if we except Brahma-
vaivarta and Bhagavata purana-s, that a purana contains only
lists with Visnu as first; there is also always at least one list where
Brahma is first. The Brahmavaivarta purana can help us under-
stand why Visnu is never second, while Brahma can slip from the
first place to the next one. It isknown that the Brahmavaivarta
purana has substituted the central figure of Brahma (or Brahman}
with Krsna.? The process, indeed, is not of mere substitution of
Brahma/Brahman with Krsna but it is a superimposition through
assimilation of Krsna to Brahman. This process of superimposition,
in which Brahma is substituted by Visnu and not Visnu by Brahma,
explains for the Brahmavaivarta, and hints at for the others, why
in our parampara-s Brahma can slip to the second place, while Visnu
(or synonyms) is only first. The case of the Bhavisya purana where
Visnu is third is easily explained as soon as we realize that in
this list all the three gods of the so-called Trimirti enter into the
picture. What matters in it is the first god, the cther two are
mentioned to complete the series, and their order has no impor-
tance. We can, therefore, deduce that whenever in our lists there
has been an evolution in tradition it must have been through a
substitution of Brahma with Visnu; in other words, it is Visau
who superseded Brahma and not viceversa. K. Riiping has showed
that at least in some cases Brahma has superseded Visnu.'© We
shall find a confirmation of this statement also in our study a
little further on. But such a substitution anyway did not touch
the lists of puranic parampara. The two aspects, then, should be kept
in mind and should induce us to be prudent  when we have to exa
mine a case of evolution from one tradition to another.

Siva (or synonyms) instead is put in the first place only once,
in the Skanda purdana. Itseems that the Saivite were not much

9. See A.S. Gupta, The Apocryphal Character of the Extant
Brahmavaivarta purana, in Purzpa, Varanasi, Vol. 111.1
(Jan., 1961), pp. 5 fI.

10. K. Riiping, dmrtamanthana und Kirma-Avatara, Ein Beitrag
zur puranischen Myten-und Religionsgeschichte, Otto
Harrassowitz, Wiesbaden, 1970, pp. 24-28.

6
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interested in puranic arrangement. A small sign of this can also
be the fact that the colophons themselves, which developed at the
time of transcription of the purana-s, very rarely call an adhyaya
«Siva (or synonyms) mahatmya”, even when in fact Siva is praised
or is the central figure of the adhyaya, while there are many “Visnu
mahatmya-s’, even when Visnu is not the only person praised in that
adhyaya** From this we can conclude that among the puranic
systématizers- only few were Saivite. We have, of course, interveu-
tion of Saivite authors on previous Brahmanic or Vaisnavite
texts'? but either they were not interested in puranic arrange-
ment!3 or their intervention took place when such problems were
of no interest to anybody.

2. Second layer : muni-s and rgi-s

Between the revealing deity—Brahma or Visnu—and the last
systematizers of the puranic material —Vyasa etc.—there is a series
of persons who are here classified as muni-s and rsi-s'* but who
can also be Brahma’s sons i. e. Sanaka, ‘Sanatkumara etc.; minor
forms of deities like Dharma, Matarisvan; Prajapati-s like Kasyapa
and Daksa. The name that recurs more often is Narada, some-
times in connection with his guru Narayana. As both Narayana
and Narada had their Zframa on the Himalaya s, the insistence on
these names can imply the importance the Himalayan source has in
the purana-s.!®

11. Siva Mahatmya is found very rarely, ¢f. Sivamahatmya-
khanda of the Sita Samhita of the Skanda purana; Brahma
P. 37, cf. also 40; Bhavisya P. 111.4.14; Saura P. (ASS)
46, cf. also 48,64 and a few others. Brahma mahatmya-s
practically do not exist.

12. The Kiirma purara is an example of Saivite influence on a
previous Vaisnavite text and the relation between the
Vayu and the Brahmarda shown below is an example of

&aivite influence on a previous Brahmanic text.

13. When the purapa-s have been classified according to the
three guna-s, the purapa-s dealing mainly with Siva were
assigned the tamogupa; no Saivite author seems to have

reacted to such a classification which was somewhat
diminishing the prestige of their purana-s.

14. Vyasa also was considered a muni (cf. Devi Bhagavata P.
1.1.3) or a rsi (cf. Mahabharata TelRl 70

15. See Giorgio Bonazzoli, Places of Puranic Recitation Accor-
ding to the Purana-s, to be published shortly.



faN., 1980] PURANIC PARAMPARA 43

This multitude of unconnected names seems to mean that the
puranic tradition which will be later organized by Vyasa, stems
from various sources, persons and places. Each purana could claim
its own distinct parampara or even show two or more different tradi-
tions all converging at the end into Vyasa and his disciples, the only
real exception being the Markandeya purana. There seems to be,
however, a selection in tradition; most of the names given in the
parampara-s, indeed, can be gathered under three categories, namely
Brahma’s manasputra-s, saptarsi-s and Vyasa-s. If this selection stres-
ses the role of Brahma in the early puranic tradition,'® it means,
however, that the purdna-s themselves claim to have several and
different sources. Not only but from an examination of the places
where the purana-s claim to have been recited, we can point out
some of the ancient puranic sources. Now, the purana-s say that they
were composed at Puskara, at one Himalayan aframa like Badarika-
srama, Siddhasrama, Gangadvara etc., at Kuruksetra and at Naimi-
saranya.l” T have proved elsewhere!® that Puskara seems to be
linked with Brahma i.e. with the moment of revelation, Kuruksetra
and Naimisaranya with Vyasa and his school, while the rsi-s and
the muni-s seem to figure in connection with the Himalayan
currents, Even at Puskara, however, the place of the revealing stage
of the purana-s, lived rsi-s and muni-s;*” that means that the first

16. Although Visnu comes as a revealing deity in some lists,
yet the importance of Brahma in puranic composition is
indisputable.

17. The following are the passages where the places of puranic
recitation are mentioned : Agni 1.2 (Naimisa); 1.6 (Bada-
rikasrama); Kirma 11.44.142 (Gangadvara); Garuda 1.3
(Naimisa); 2.2 (Badarikasrama); 2.10 (Kailasa); Dev?
Bhagavata 1.2.27 (Naimisa); Narada 1.1.3, cf. 28 (Naimisa);
1.1.15,24 (Siddhasrama); Padma 1.1.6 and V.i.10 (Nai-
misa); V.2,44 (Prayaga); V. 1.47,95 (Gangadvara); V.16.5
(Puskara); Brahma 1.3 (Naimisa); Brahmapda 1.1.17
(Kuruksetra), cf 1.1.37 (Naimisiya); Brahmavaivarta 1.1.1
(Naimisa); 1.1,60-63 (Goloka, Puskara, Jahnavitate,
Siddhaksetra) ; Bhagavata 1.1.4 (Naimisa); Matsya 1.2
(Naimisaranyavasinah); Liiga 1.1.4-8 (Naimisa); Vayu
I.1.11 (Kuruksetra), they are Naimisaranyagocara in 1.1.12
and Naimisiya in I. 1.141; Swa 1. 1.1 (Prayaga); Skanda
I.1.12; IL. 1.1 etc. (Naimisa); II. 1.7 (Jahnavitate); II.
8.1.8 (Kuruksetra); VII, 1.27; VII. 3.4 (Kailasa).

I8rsvet it =15
19, see, for instance, Padma P. V. 16. 51 cd.
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stage is pervaded, so to say, by the second one. Moreover Vyasa,
Siita and Saunaka talk to 7si-s both at Kuruksetra and at Naimisa 2©
So the second layer is in contact with the third one also; it is some-
how omnipervadent. It stretches, indeed, over to the first layer,
because any revealing deity needs a recipient and such recipients
are the rsi-s and the muni-s. Besides, it extends upto the third
layer because Vyidsa and his disciples receive puranic tradition
from them. So they are somehow only receivers as far as they stretch
over to the first stage and they are active and transmitting elements
as far as they continue the tradition in the next stage. The rsi-s
and the muni-s, then, are the connective tissue of all the three
layers; they receive the puranic tradition, they preserve it and they
pass it on. Markapdeya P. 45.23 puts them in connection with the
veda-s also specifying that rsi-s were dealing with the veda-s
properly, while muni-s were concerned with puranic tradition.

41 AT ACTEHTSGETET ATAHT: |
g0 SEFATAT JAIATTE HFET:

“The seven rsi-s, then, his mental (sons), took grasp of
the veda-s; and the muni-s, his mental (sons), took first grasp
of the purana-s.

In fact, in the texts such a distinction does not appear clearly,
while the unity of vedic and puranic tradition is here easily noti-
ceable, as in the quoted §loka the saptarsi-s and muni-s are both
considered Brahma’s manasaputra-s.

3. Vyisa-Sﬁta-Saunaka

The Vyasa-s?! represent in puranic tradition, even in the
purana-s themselves, one of the many puranic sources. They were,
in fact, the final arrangers i. e. the composers of the puranic sam-
hitz. According to several purana-s®* in each Dvapara of the seventh
Varaha kalpa a Vyasa appears and the name of each- one of them
is given. Although these lists of names do not agree with one
another,yet they confirm the widely spread tradition that the Vyasa-s

20. see fn. 17.

21. On Vyasa-s see Baladeva Upadhyaya, op. cil., pp. 63 I ;
Giridhar Sarma Caturvedi, op. cit., pp. 58 ff

99. ' cf. Kivma P. 1. 50.1(F; Devi Bhagavala P. 1. 3.19 ff; Brah-
manda P. 1. 2.35.116 ff; Vayu P. I1. 41.58 ff=DBrahmanda

P. 111. 4.58; Vayu P. 1.23.109 ff; Linga P. 24.12 ff;
Vispu P. I11. 3.5 fI; etc.
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are responsible for the arrangement of the veda-s.*® In this con-
nection a remark becomes necessary. There are at least ten lists®4
of the twenty-eight Vyasa-s, which are put in direct connection
with the division of the veda-s done by them, in which there is no
mention of any activity of Vyasa-s about the purana-s- There are,
instead, other four lists of Vyasa-s ir}egular in number,?5 which do
not mention any activity of Vyisa about the veda-s but stand for a
list of puranic parampara, as if each Vyasa had trasmitted the
purana-s to the next one. This secems to presuppose that a previously
existent list of Vyasa-s, arrangers of the veda-s, was utilized by
puranic authors for their purpose. This would imply that Vyasa
was first a title applied to a vedic arranger and then it was ex(en-
ded to a puranic compiler or composer. So the name Vyasa was
purposely applied to puranic authors to mean the direct connection
of the purana-s with the veda-s. A closer examination of this process,
in fact, leads us to see how the purana-s had been conceived as a
completion of the veda-s. The following well-known {loka affirms
it openly:

sfagrag T 99 qHITEAT |
fadereregarg a&r wwd Sgfeafa
(Brahmapda P. I~ 1,1.171)

“The veda is completed with itihasa and purana. The
veda fears little knowledge, (as it thinks) ““this will turn me
out™.’ '

Bhagavata P. 111. 12.39 cd and others affirm that itihasa-purana is
the fifth veda. The identification of the Vyasa-s, the arrangers of
veda-s, with the compilers of the purana-s was the next step on this
same line. Proceeding further some purana-s identified the twenty-
eight Vyasa-s of the veda-s, who were spread in each Dvapara yuga
of twenty-eight kalpa-s with the puranic parampara, which presup-
poses direct handing over and, therefore, contiguity in time. All

this confirms that the introduction of Vyasa in the puranic arrang-
ment aims, as we have said, at pointing out a direct connection bet-
ween the veda-s and the purana-s.

- S

23. see, for instance, Narada P. 1. 1.17 fI.
24. see V. Raghavan, op. cit., scheme after p. 52.
25. They are : Brakhmapda P. 111. 4.4.58(f (the Vyasa-s are 31);

Vayu P. 1. 41.58 ff. (they are 30); Vispu P. 1. 8.43ff. (they
are 24); Skanda P. 1.2.40.203 I (they are 26).
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The third layer of Table I, besides Vyasa, contains usually
two other names, i e. Saunaka and Suta. Now, Saunaka according
to tradition is a descendant of Bhrgu i. e. he is a Bhargava?®, one
of those priests who, accerding to V. S. Suktankar®?? and others
are responsible for the Mahabharata tradition. The Bhargava-s,
moreover, were Atharvan-s?®, continuetors and enlargers of the
ancient vedic tradition. Saunaka, therefore, serves asan ulterior
determination of the role of Vyasa. This latter meant, in the pura-
nic arrangement, the relation of the purana-s with the veda-s.
$aunaka in his turn, specifies that the veda in which the purana-s
enter is the Atharvaveda On the other hand, the name of Saunaka
and the Bhargava-s —as well as Vyasa, naturally—?? is linked to
the Mahabharata.?? Saunaka then not only constitutes a joining
point of the purana-s with the Atharvaveda but also with the
“stihasa’.

Sata, finally, represents the bardic stream,3! 1. e., a more
popular current which collects th: new suggestions coming from
larger and larger circles of population. In fact, if the veda-s were
barred from éadra-s and women as well as from bad brahmana-s,
the purana-s, instead, were for everybody.

FeqMiseqdg e faary AT e |
quoEfegal  qual  FEASr g Fd lizoll
oieefgsasai 4 FggEn HAH)
quma  fgamata  goomfr  garfa = 21l
(Devi Bhagavata P. 1. 3.20-21)

96. see Baladeva Upadhyaya, op. cit., pp. 45-50; Vyasa is also
in direct relation with Bhrgu cf. Vayu P. 1.1.36.
qed wwad  Fear AHY SATATA AU |
TREET RO grarEFgata (|

97. see A.D. Pusalker, Studies in the Epics and Purapas,
Bombay, 1951, pp. 92, 104, 1111

98. Matsya P. 51. 10; cf. Baladeva Upadhyaya, op. cit.,
pp. 44 ff.
929, cf, V. Raghavan, op. cit., passim; see Matsya P. 53.70
ABRATUI  Fear TaTdga: |
qreqEaaafes =% qgaq faaq |
30. see. for instance, Mahabharata 1. 1.1 ff. )

"31. See P. L. Vaidya, Harivanfa, vol. 1, Introduction, Poona,
1969, pp. XXXIX ff.
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‘Knowing that the brahmana-s during Kali yuga have
short and little mind, he makes every yuga the sacred purana-
samhita. (20)

Hearing the veda-s is not meant for women, éidra and bad
brahmana-s. Purana-s were made just for their benefit. (21)’

Such an attitude was not displayed by all the puranic authors.
K#rma P. 1. 1.11, for instance, restricts puranic narration only to
good dvija-s. The presence of Suta in the parampara, however,
and the fact that really Stta-s enter very often as narrators in the
purana-s warrant that puranic literature will always be open to large
circles of people.

So this third layer seems to be particularly rich in suggestions
about puranic tradition; it says, in fact, that the purana-s are in
direct connection with the veda s, particularly with the Atharvans,
that they are linked to the Mahabharata and lastly that they are
always open to new suggestions coming from popular traditions. The
presence of some other names in the third layer, like Ugrasravas
and Pariksit, stresses only the link the purana-s Lave with the
Mahabharata; they, in fact, stand in place of Saunaka, as is clear
from the Table. As for Sumantu of the Bhavisya purana’s parampara,
&ukadeva in the Bhagavata’s and others, whatever their meaning
might be, their presence in this third layer does not invalidate the
conclusions reached above.

A particular problem is represented by the parallel param-
para-s. Sometimes there are two different traditions coalescing in
the same purana, as in the case of Padma purana, where I. 1.2fF
give as parampara Hari, Brahma, Narada, Vyasa, Sita, while V. I.
9ff L.ave the sequence Svayambhd, Satkuliya, Siita, Saunaka, In
this and similar cases we can suppose that the purana has gathered
two or more different sources, which stemmed from different authors
or different areas. This would be a particular case of a common
trend of the purana-s, which are works composed from different
sources. But there are other cases in which the purana-s claim to
have been narrated somehow parallely by different persons to diffe-
rent listeners. K#rma P. I1. 44.143 says that the purana was narrat-
ed by Brahma to Saunaka and Sanatkumara; from Saunaka then it
passed to Devala and later to Paficasikha; from Sanatkumara, in-
stead, it went to Vyasa, Sita and the rsi-s. Agni P, 1.18cd-19ab say
even more clearly :
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fasapAve: a9T wah aavAT ST g 1l
qor & safaeatfa L

¢As in olden times it was narrated to me by Visnu and to the
gods by Brahma, so I shall narrate to YOU.e.s’

In neither case we are informed how transmission took place; both
traditions had their own purana which was similar to the other and
yet different. These parallel parampara-s seem to show at least that
the differences in puranic tradition are not only due to different
sources which contributed to form it, but they depend also on the
different ways the same puranic topic is narrated.®? The process
then seems to be similar to the one we see in the veda-s where the
different fakha-s were mostly based only on different parampara-s
with small variants.8® The purana-s, we know it definitely, very
often do not claim to present new subjects but only to re-narrate
what is already known.3% The parallel parampara-s, therefore, bear
witness to a process of unification which is so clearly visible in the
whole puranic tradition.

PURANASAMHITA-S

To understand better the process of the puranic parampara
we have to analyse another feature of our texts, namely their com-
posite character. They are said to be ‘padcalaksapa’ or ‘dafalak-
sapa’®®; some of them claim to have ‘catuspada-s’3® exactly like the
veda-s, they moreover affirm to be ‘nanartha’-s or ‘nanakatha-s’>?

3—2 (Gt Brakmﬁ/j[_ld P. 1. 2.35.67cd; Vayu P. 1. 61. 59cd
BT qAFAAT FT@T AAT F4T
33, cf. Markandeya P. 45. 21
qudfzarasdgan  GTANa |
Jamt afawmmeg  gawaeg gEAT: |
34. cf garan Padma P. V. 1.26¢d; Devi Bhigavata P. 1. 3.1fF,
garfay Bhagavala P 1. 3.45¢cd etc.
35. For ‘paiicalaksana’ see Agni P. 114 Karma. P 1. 12125
Garuda P. 2.28; Vispu P. 111. 6.24 etc. For ‘dafalaksapa’

see Bhagavata P. 11. 10 1 T; XII. 7.8 ff; Brahmavaiwarta P.
IV. 133.6-10; Bhavisya P. 111. 4.25.219-220,

36. see Vayu P. 1. 61, 59a; Brahmapda P. 1. 1. 38ff; ¢f Narada
P. 1. 109. I1ff.; also the colophons of the Parvakhanda of the
Narada and of the Brahmapda purapa-s divide the purana
into catuspada.

37. see Narada P. 1. 92. 5.
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etc. Besides, many puranic texts refer to the purana-s as ‘purapa-
sarhita’®®. This last definition seems to be particularly meaning-
ful and it is worth deeper attention. The expression - ‘purana-
samhita’ can be found in the colophons as a description of a purana,
as in the Skanda purapa, Reva Khanda, K7irma Purapa, Bhavisya purana
etc. it can refer to a single purana or to an adhyaya only, as in the
Skanda purapa, Reva khanda, 1.3 53.3° But in its more compre-
hensive meaning it describes all the eighteen purana-s as a whole,
as in Brahmanda P. 11. 34 214° etc.

Vispu P. 1I1. 6,15 and otherst explain what a puranasazrhita
is composed of, namely @khyana-s, upakhyana-s, gatha-s, kalpasuddhi
(or kalpajokti or kulakarma). From the same purana (L. 1.29-30)
we know that these sarzhita-s existed before Krsna Dvaipayana, i.e.
before the eighteen purana-s. If we give credit to the above
definition, these sazzhita-s gathered several topics, which had stem-
med out in different periods; according to Nagrada P. 1. 92.5 a
purapakhyana can be ‘nanakalpasamudbhava’, which implies that the
origins of a purana should be traced in different periods.

Besides the four ingredients mentioned above (i.e. akhyana-s
etc.) we can perhaps find other hints for understanding the content
of these purapasaihita-s. In several places we see that the whole
content of a purana or of a single adhyaya is called puranakhyana or
even simply ‘purana’#?, From (his fact and from the word ‘purapa-
samhita’, we can gather that the word purana can bLe a short form
of both puranakhyana and purapasarichita. We can, therefore, even
say that a purapa (-sashila) is made of purana (@khyana)-s.4® This
lead us on the one hand to be careful when we find the word
‘purana’ in the text, and on the other to realize that, according

38. see Brahmanda P. 11. 34.21; Vayu P. 1. 60. 21,5 Visyu P.
II1. 6 15; Devi Bhagavala P. 1.1.6; 1. 2.37; I.3.24(1;
Narada P. 1. 1.16; IIL 82. 35 cd; Padma P. 1I. 125. 38;

Linga P. 1. 1.11ab; Skanda P. VII. 1.1.4, 30....
39. cf. also Visgu P. 1. 1. 30; Narada P. I1. 82. 34-35 etc.

40, - cf. tn.38:

4loref. i 38

49 of. Narada P. 1. 1. 36; 1. 92. 8; Brahmapda P. 1. 1.7¢; Vayu
P Tili6:

43. The problem is very complex in fact, because even a
single purana can be formed of several puranasanthita-s, see
Sina Purana.

7
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to the purana-s themselves, the puranic texts reached Krsna
Dvaipayana and even his ancestors already in a composite form.
Markandeya P. 45.21 says openly that the purapasanthita-s were
made by the rs-s.

The problem needs further consideration. Although indeed
the purana-s claim that purapasamhita-s existed even before Krsna
Dvaipayzna, yet they also clearly affirm that in the beginning
purana was only one. <“Puranam ckam evasit” is a kind of refrain
repeated very often.t* In this connection two theories are intro-
duced in the purana-s themselves to explain how from one purana
eighteen developed.#® One affirms that the one purana of a hundred
crores of floka-s narrated by Brahma was reduced to four hundred
thousand §loka-s by Krsna Dvaipayana and then divided into
eighteen by him. The other theory states that Vedavyasa composed
a puragasarhita which he recited to his disciples, three of whom
composed in their turn their own samhita and so on. From all
this one thing “at least isclear : Vyasais a turning point in the
puranic evolution. Until him the purana-s have no names; either
they are mere purapakhyana-s or, if they are already purapasarhita-s,
they have no specific name. The first time they get a name they
are called ‘Brakmandapurapa’ ;¢ which can mean perhaps ‘universal
purana’ or ‘purana dealing with the Brahmanda.’ According to
Skanda P. VII. 1.2.8 the Brahmanda purana of which we speak
now has still one hundred crores of §loka-s and, therefore, its name
does not yet refer to any particular purana, but rather to the origi-
nal purana not yet divided into cichteen, Even at the time of
Romaharsana the puranasarzhita that Vyasa’s disciple receives from
his guru is still nameless#?. The names will be given as we pro-
ceed in time when the sazzhita-s multiply and slowly begin to

44. of Narada P. 1. 92.2; Matsya P. 53.4; Skanda P. V. 1. 23;
VII 12.8 ete.

45 see A.S. Gupta, Purana-s and their Referencing, in
Purapa, Varanasi, Vol. VIIL. 2 (July, 1965), pp. 323-326.

46. cf. Kiirma P. 11. 41. 13cd; Narada P. 1. 109. 30f; Skanda P.
VIIL 1.2.8; but the lists of the eighteen purana-sgive
Brahma purana as first supported also by Visuu P 111.
6. 20 and Brahma P. 245.4; only Vayu P. 104 (cf. also Devi
Bhagavata P. 1. 3.2) puts the Matsya purana as first while
Bhavisya P. 111. 3. 284 puts the Visgu purana.

47, «f. Vispu P. 1L 6.16; Bhagavata P X AT 5
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differentiate, first only in their diction® and then more and more

in their subjects, order and even purpose.®

The purana-s say also something more about this turning
point so important in the history not only of the purana-s but of
the entire Indian culture. We are insistently informed that Veda-
vyasa (or one of his disciples) attended to a twelve-year-long
sacrifice at Naimisa at the beginning of Kaliyuga and that then
purana-s were narrated or re-narrated.’? The somewhat official
beginning of the puranic era takes place, therefore, in occasion of a
sacrifice, at the dawn of the Kaliyuga®!. Sacrifice can be considered
the natural place where the purana-s were narrated, whether we
speak of the vedic ‘purana’®? or of the new ‘puranasanmhita-s.” In
this association of the purana-s with the Naimisa saitra we can
see perhaps also a kind of ideal continuation of the vedic era—
centred on sacrifice—into . the purana-s, which claim to be ‘veda-
sammita.5® So both because sacrifice is the natural place for
katha-s and because of purana-s being ‘paficamo veda’,5* the Naimisa
satlra constitutes the most meaningful frame for the beginning of
the puranic era.

The purana-s, althouth rooted in the veda-s and going back
to very ancient times, want to be useful to the people of Kaliyuga.
The eighteen purana-s which began their development from Veda-
vyasa are meant indeed to meet the needs of the fourth age.
Although, in fact, the Vyasa-s are said to appear ‘dvapare dvapare

48. cf. Vayu P. 1. 61, 59cd.

49. Compare Maisya P. 53.4 with Narada P. 1. 92. 22.

50. f. K#rmaP.1.2; Matsya P. 1. 1.5; Devi Bhagavata P. 1. 2.33.
The Mahabharata has also the same background, cf. Adi-
parva 1. 1 ff.

51. sr8 &fegi =iX (Siva P. 1. 1, 12a)

52. The controversy about the way the vedic purana was
linked with the sacrifice can be seen in P. V. Kane,
History of Dharmasastra, Poona, Vol. 5, 1962, pp. 865-867.
Beyond the polemics, however, it remains that purana-s
both in vedic times and later were in connection with a
sacrifice, even if sometimes the puranic kathi-s were
distinct from the katha-s narrated during the sacrifice.

53. cf. Brahmavaivarta P. 1. 1. 7, 160 and also Vayu P. 1. 1. 9b;
Brahmanda P. 1. 1. 1. 10b. -

54. see Skanda P. V. 3. 1. 18; Bhagavata P. 111. 12. 39 cd etc.
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sada,®® their activity and their influence is in Kaliyuga, thatis
‘kalpantare’®, during this age.8”

From all this it seems that we can gather the following state-
ment from the puranic texts : whatever was the previous situation
of the purina-s (or purana) before Vedavyasa, from his times down-
wards the purana-s meet the needs of the people living in Kaliyuga.
Their teaching, however, is not new, it is linked to the veda-s, to
the ancient rsi-s and muni-s, it comes directly from Brahma or
Visnu and their content is already a part of the ancient tradition.
But only with Vedavyasa we can speak of a puranic era, whence
only the ancient anonymous purana begins to take different names
to fit different needs in different situations of time and space.

REDUCTION AND DIFFERENTIATION OF PARAMPARA-S

The parallel parampara-s already considered above can help
us now to understand another fact in the purana-s. Four puranic
passages, namely Agni P. 272, Maisya P. 53, Narada P. 1. 92ff,
Skanda P. VII 1. 2.98fF contain the summary of all the eighteen
purér}a-s. I have already shown in another article®® that these
summaries should be considered as an attempt to fix a puranic
canon and therefore represent the purana-s at a particular point of
their evolution and should not be taken as if they were the authen-
tic representations of the original purana-s. A confirmation of this
statement is also found in the part of such summaries dealing with
the parampara-s of each purapa. Table 2 shows them as they
appear in the four above mentioned purana-s, and gives also the
reciters of the single purana-s as available in Bhavisya P. I11. 3.28.8.
The Table shows, first of all, that there are three distinct
traditions, one represented by Agni, Matsya and Skanda
purana-s, the other represented by the Narada purana and the
third by the Bhavisya. This fact leads us to think that the lists of
parampara-s have also their own tradition like many other puranic
topics. Moreover, the changing of parampara in the last two passages
implies most probably also a change in puranic content. Thisis
another proof that it is dangerous to rely on such texts to judge

55, cf. Narada P. 1. 92. 24; Devi Bhagavata P. 1. 3. 18 ff. etc.
56, cf. Matsya P. 53. 4.
57. @feddq 7 Brahmanda P. 1. 2. 34. 1la.
58. The Dynamic Canon of the Purana-s, op. cit., pp. 140-142.




TABLE II
Puranic Parampara

Purana-s Acc. to Matsya 53 Acc. to Agni 272 Acc. to Narada 1. 92 ff. } Acc. to Bhav.
(=SK. VII 1.2.28fF ) ‘: I11. 3.28.8fF
Brahma Brahma-Marici Brahma-Marici | Vyasa 1 Brahma
Padma — — Pulastya-Bhisma/Vyasa | Brahma
Visnu Parasara Parasara Saktija-Maitreya/Vyasa ‘ Parasara
Vayu Vayu Haripriya/Vayu | Vayu ‘ Vyasa(Siva Purana
and Vayu Pumﬂa)
Bhagavata — — 2nd Skandha by Vyasa : Sukra
6th Skandha by Vyasa ’
Narada Narada Narada 1. Bhaga by Sanaka 2. Bhaga by | —
Sanandana-Narada 3. Bhacfx \
by Sanatkumara-Narada 4. Bham
Sanatana- Narada
Markandeya | Markandeya — Jaimini-Markandeya Markax_uj,eya
Agni Agni-Vasistha Agni-Vasistha Anala-Vasistha } Angiras
|
-Bhavisya Caturmukha-Manu Bhava-Manu Brahma-Manu/Vyasa Mahadeva
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Linga
Varaha
Skanda

Vamana
Kiarma
Matsya

Garuda
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Mahesvara/Brahma
Visnu-Ksoni

Sanmukha
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Savarni-Narada
Mabheévara
Vignu
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Janardana (Kirmarapin) 1 Karma

rsi-s

Janardana (Matsyaripin) | Matsya-Manu

Manu
Krsna

Brahma

Visnu

Brahma

Savarni-Narada/Vyasa
Hara-Brahma-Dharma etc....Vyasa

Brahma, Vyasa, Sanmukha,
Sthanu, Skanda

Pulastya-Nirada-VyésaQ
Romaharsana-Naimisiya

Hari (KarmarGpin)-rsi-s
Vyasa

Parasara-Brahma-Marici-people-
Vasistha-Saktisuta- Jatakarnya-Vyasa

Tandin
Markandeya

Siva
Vyasa

Vyasa

Vyasa

i Hari

Tandin
(Nrsizzha purapa)
Vyasa

viyana— Bhb
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whether a purana is ancient or not, is spurious or original. We
have seen above that several purana-s have their own parampara.
Now if we compare the parampara-s available in the single purana-s
with those given in Table II we see that they rarely match
one another, Sometimes the five cited passages have a list of
names shorter than those of the purana-s, some other times they
offer a completely new list different from those given in the
purana-s. This implies that the content of the purana-s had also
changed and, even more, that the cultural and traditional back-
ground which had produced that content was somewhat transfor-
med and altered The process which is visible in the substitution
of Brahma with Visnu (or synonyms) as a revealing deity in the
purdnic transmission or in the substitution of a temple deity (or
marti)®° with another in the actual religious practice, is also visible
in the substitution of a puranic parampara with another. This
practice to change the list of the parampara according to the con-
tent, however, lasted only sometime. The fact that the list of
the parampara in three of the above mentioned passages has become
traditional, points to the fact that the list had acquired an impor-
tance of its own and needed not correspond to the puranic content.
‘We have cases, indeed, in which the content is changed while the
parampara remains unaltered.®® In fact many additions were inser-
ted in the purana-s when the interest for the list of parampara-s
had already disappeared.

The shifting from one parampara to another, indeed, does not
imply necessarily a change of content. We have examples of a katha
narrated with the same words in two different interlocutors.%t
From a difference of parampara, then, notalways can we conclude
a difference in content, and this applies not only to single stories
as it might appear from what has been said but also to the whole

59. Ttis not uncommon to see [lisiga-s of Siva in the temples
being substituted with a statue of Rama. I can remember
here the temple of Sangamesvara at Assi in Varanasi,
where such change took place very recently. See also
Gayamahatmya, Introduction, in Purapa, Varanasi, Vol.
XXI.2 (July, 1979), p. 7.

60. see A.S. Gupta, op cit., for the Brahmavaivarta purana.

61. Good examples can be discovered in W, Kirfel, Das Purana
Pajicalaksapa, Leiden, 1927, passim, s
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purdna.®? The changes in the parampara, however, hint at a change
in the cultural and religious packground of a purapa. T he same
fact narrated in a dialogue between &iva and Parvati will reveal
a $aivite composer, narrated in 2 dialogue between Radha and
Krsna will reveal a Vaisnavite author. Most probably the story itself
will have different details in the two versions due mainly to the
different religious trends of the two authors.

THE VAYU AND THE BRAHMANDA PURANA-S

An example of the importance the parampara can assume in
the purana-s is found in a comparison between the Brahmanda
and the Vayu purana-s. Although some authors affirm that the
two purana-s were distinct from the very beginning,®? it seems more
sensible to accept Kirfel’s and others’ statement that the actual
Brahmanda and Vayu were originally one single purana, which
split into two in course of time.64 Tt seems that one of the reasons
for such a division is to be found in the puranic parampara which
is different in the two purana-s.

When one begins to examine the differences between the
Brahmanda and the Vayu one is tempted to see whether such diffe-
rences refer also to the main deity in the two purana-s, The name
«Vayu purana’ induces us to think that its main deity is Vayu,
while ‘Brahmanda purana’ can suggest that its most important
god is Brahma. And supposing, then, that in one purana Vayu is
the chief revealer and in the other it is Brahma, one is immediately
tempted to see what was the main deity in the original purana, to
discover whether it was the god Vayu who took the place of Brahma
or viceversa. It may, however, be disappointing to find out that
almost always the main deity of one purana coincides with that of
the other. The existing differences, which can be easily discovered
are too few to suppose that a substitution of the main deity in one
of the two purana-s can be the real cause of the splitting into two
of the original one. Let us see some examples.

62. The comparison between the Vayu and the Brahmanda
purana-s which will be made below supports this state-
ment., See also the changes that took place in the
Karma purana which from vaisnavite became $aivite
through the substitution of the main deity with another

one and the change of interlocutors.
63. see Baladeva Upadhyaya, op. cit., p. 162,
64. W. Kirfel, op. cit., p. X {I
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Vayu P. 1.1.185 says :
SR daafad oed aRaT: gatad T |
‘And, thereafter, listen to the summary: all this purana‘is

Mahesvara’. Brahma 1.1.174 has exactly the same sloka but substi-
tutes Narayana for Mahesvara.

In another place the Vayu purana describes Mahesvara with
the attributes of Brahma :
AT qASEITA A g |
(Vayu P. 1. 1.42ab)
‘Mahesvaia is supreme, the unevolved, with four arms and
four faces’, or again it attributes to Mahesvara actions which are
usually referred to Brahma :
T gR 99 SR qgET |
‘ (Vayu P. 1T 5.12 ab)

“Mahesvara indeed having entered Pradhana, Purusa and the
egg.’ Sometimes there is also a small bit of polemics, as in

Vayu P. 1. 1.184 :
geaifa swa: @67 |80 &@ AgAT |

‘God Mahesvara is creator also of the creator of this world.’
Some more examples can be gathered but not many indeed.
Against them instead we could collect a long series of instances in
which the two purana-s have exactly the same words and use the
same deity, Mahesvara or Brahma, according to the situation.
From all this we can deduce only that the Vayu purana, which
innovates in many places the Brahmanda, was written or readjusted
by an author who preferred Maheévara to Brahma, even if usually
he did not interfere with the original text to change it. The real
difference between the two purana-s, therefore, does not lie here. A
deeper split can instead be found when we look at the parampara.
Let us note first of all that both purana-s claim in their colophons
to be “Vayuprokta”, narrated by Vayu. But if we examine the texts
we discover that Vayu is an interlocutor only in the Vayu purana
and only in those parts which are different from the Brahmanda,
ie., those peculiar to it. These parts, which are now found only
in one purana, should perhaps be considered belonging to the origi-
nal purana, that is to say that they have not been added by the
Vayu purana after the splitting; they have been rather removed by
the Brahmanda. It is this last purana, moreover, not the Vayu,

O
Q
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that is interested in the puranic canon; it contains the theory of
puranic composition in the anukramanika (1. 1.), while it is absent
in the Vayu; its colophons go over and over a division in catuspada
etc. which is not made by the Vayu. Both purana-s, however, have
an adhyaya—Vayu P. L 60 and Brahmapda P. L. 34—which
deals with puranic origin and its handing over. Both the
adhyaya-s have the same text with minor variants, but the
puranic parampard is very short as it is not the main concern
of the author of that adhyaya. The fact that the content
of this adhyaya is not mentioned in the Vayu’s anukramanika
of adhyaya 1. 1 can support the conclusion that the Vayu
purana for this adhyaya was influenced by the Brahmanda. More-
over, the latter contains in adhyaya L. 1 a parampara ascending to
Vasistha and the rsi-s, while such a tradition is almost meaning-
less in the Vayu. Everything leads us to conclude that the whole
matter dealing with purapic arrangement is alien to the original
Vayu; this matter entered the purana under the influence of the
Brahmanda. Seeing the importance the god Vayu has in the
adhyaya peculiar to the Vayu purana and in the colophons of both
the purana-s, one is amazed to realize that in the puranic param-
pard-s of both the purana, Vayu is not mentioned. The amaze-
ment is even greater when we think of the Vayu purana in which
the name ‘Vayu’ Iis present even in the title. Instead of Vayu
there is Matari$van, a synonym of Vayu, but his presence does not
seem to justify the absence of the name Vayu in the parampara.
In places where we would expect Vayu, Brahma comes into the
picture as he is the usual revealing deity in adhyaya-s dealing with
puranic arrangement in other purana-s too. Brahma, however, is
1o interlocutor in the Vayu and Brahmanda, and this seems to be
meaningful. Only one who was interested in purdnic systema tiza-
' tion could have added such a name which was the common one for
many other purana-s without any real correspondence in the actual
text. Itis perhaps to be attributed to the Brahmanda’s authors
and not the Vayu’s. The situation of the two purana-s would also
reveal, then, a counteraction of Brahma’s followers on previous
texts, which in this case were most probably saivite if we keep in
mind what has been said above. This case, then, is a confirmation
of what was proved by K. Riiping for the Padma purana. This
makes us curious to find out how widespread are the remnants of
this Brahmanic reaction in the purana-s. The four summaries of
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all the purana-s mentioned above are unanimous in saying that the
Vayu purana was spoken by Vayu. About the Brahmanda purana,
instead, they are split into two traditions, one considering Brahma
as the original speaker and the other accumulating a long list of
handers over, the longest in these summaries, in which Brahma
occupies only the second place. The described situation seems to
imply that at the time of the composition of such summaries the
Vayu purana had still Vayu as the most important narrator, while
for the Brahmanda the situation was still fluid. On the other hand
these very summaries can induce us to think that the two purana-s
had nothing in common. Had we only the puranic parampara-s
we would arrive at a conclusion different from Kirfel’s. From
them, indeed, it appears that the Vayu purapa was distinct from
the Brahmanda and then it was assimilated to it under the influence
of a strong current of puranic systematizers active in the Brah-
manda purana. This consideration seems sufficient to prove, then,
that the actual puranic parampara-s of the Vayu and the Brahmanda
were not present in the original purana and that they were intro-
duced slowly first in Brahmanda and later in the Vayu. Their pre-
sence in purana-s, which have a great part of their text identical,
shows that the split into two diflerent purana-s of the original one
took place mainly under the influence of different traditions. The
lists of parampara simply reproduce and bear witness to the fact.
It seems even that we can deduce something more. In fact, in the
four passages above mentioned, the parampara (and perhaps, then,
also the text) of the Vayu purapa is definitely settled, while the
parampara of the Brahmanda is still in the process of transformation.
The lists, therefore, seem to witness the very moment of the split of
the single purana into two; in fact one of them, the Brahmanda, is
still under transformation.

The puranic parampara then, as we have examined it, has
proved to be very useful in understanding some puranic facts.
Through it, indeed, we move discovered au unsuspected structure
of the purana-s. According to the puranic authors themselves the
actual purana-s are in fact sazzhita-s of composite character. They
are the result of a long process of unification, The ancient puraza-
khyana-s of the vedic times increased and developed enormously.
The 7si-s were in the main respons ible for this growth. They took
the matter from the vedic times or directly from a revealing deity
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and in different places and in different times they handed it over
from one generation to the other. The Vyasa-s who had been
active as systematizers of the veda-s took over also the purana-s.
They organized the several purapasanhila-s available in different
places into an organic body; the original purana which had split
into hundreds of rivulets was gathered again in eighteen big rivers.
The Bhargava-s were very active in such work so as to constitute a
link that joined Atharvans’ vedic tradition with the pura;_za-itihzisa.
The rsi-s who, in their turn, had been very active in ancient times,
were reduced to the role of mere listeners from Vyasa onwards. In
their place the Stta-s, i. e. the bards, introduced their own more
popular poetical vein and extended the puranic tradition to all the
classes of people. The purana-s which had received a strong syste-
matization at the time of Krsna Dvaipayana and Romaharsana
began again to increase their matter under the influence of time
and place. But the work done by the arrangers had to remain for
ever, The purana-s will be only eighteen, because so it was fixed
at the time of Vedavyasa and disciples. The parampara alone will
change so that each purana can have different ‘editions’ according
to the different traditions But slowly also this attention to the
parampara will disappear; the purana-s will continue their process of
growth without any fixed parampara but only under the limits of the
eighteen great boundaries fixed at the time of Vyasa.



PAITAMAHA-YAJNA AND THE ORIGIN OF SUTAS AND
MAGADHAS ACCORDING TO VISNUPURANA

By

MapHUSUDAN M. PaTHAK

[afena fazed  fasqqaomgara: qarecafa: gaex
qrges Aeafataalar | gei gamg as  qqndg
qeieeafaatar | EAETHTET Frafaeafenaangla siman | g3-
arey egfasfon fagwey | fwrarmmfor Feafadagdd
gsrar | uqead @k AR | avaRdaRaa dqngas-
fireaf Sadaifead 1]

The race of Sitas is very highly celebrated in the Puranas.
They are widely known as the reciters of Itihasa-Puranas ie. the
Ramayana, Mahabharata and the eighteen Puranas.

The Visnupurana has a complete, detailed account of the
origin of Sttas.

This has a reference to the episode of king Vena and
Emperor Prthu.

As it is narrated in Vispupurana I. 13, Vena was the son
of king Aiga and Sunitha, the daughter of Mrtyu. The Purana
further tells that owing to the vices of the grand father, this son
of Sunitha viz, Vena became wicked. He ordered that all the
sacrifices in honour ol séveral deities, which were being performed
upto that time should be stopped and all the sacrifices should be
performed in his honour as none else but he alone deserved the
right to sacrificial share.! He declared that he was the Lord of
sacrifices.

1. sfafaad aar wsd @ o qeafala |
g @ qar qfgeai gfreata: o
7 qesf A q@eA A giaed HI=AA |
AT AT HEca=q| wa aAqfa: K9 0

Visnupurana /Gita press edition)
I. 13.13-14.
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On hearing this strange order from the king the sages said,?
«“Q King, please hear what we say for the benefit of your own
self, your subjects and your kingdom. We will perform a long
sacrifice in honour of Lord Hari, ‘who is in fact the Lord of sacri-
fice, and as a fruit of such a sacrifice, He will descend in a partial
incarnation at your place.”

But this appeal of the sages fell flat on the ears of the
arrogant and proud king. He insisted that his orders must be
carried out, and as a result the infuriated sages threw bladelike
pieces of Kusa and the king Vena collapsed together with his
vanity. Then as a sort of corollary to the execution of the king,
there arise a great uproar among the people on account of their
being dragged to the position where there was no king to rule
over them. The sages thought for a while as to how that gap
should be filled in. They churned the left arm of the deceased
king, and out of it a dwarfish, black person sprang up, who
resembled a charred trunk of a tree and having a small face. He
asked the sage: asto what he was expected to do. The sages
asked him to sit down (ni sida) and hence he was ca}led Nisada.®

The information supplied here by Visnupurana L. 13.33-36
is very important from the cultural point of view. Tt contains
a clear reference to the origin and habitat of the aboriginal people
of India. The name Nisada is explained here in quite unequivocal

terms. 1t appears that the word is derived from fq 4+ \]arj which

R =

9. WY WY VWA AW @ AGIH wEaa |
aemaEE gat @ fgd T
Sfqan g adameEd g
qetfaear Wi § AEAAE wfgsafa |
: Visnupurana I. 13.16-17
3 qq: gusq a 99 gAueqEd AT |
qaegEs  qATgEATEd Ao
qegATAEgTEdl aenin e 6 1
ELE LS UIRRIEIRE gateresiageas: |
fr mafa argata g 2ge |
fafiafa quaed fAOTREE SET |
qaeqeaTaar st faeeadetEta: |
e gfEge  SEAEEEr U
Visnupurana I. 13.33-36
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means ‘to sit’. He was ordered by the sages to sit down, as they
might have felt that the fellow was entirely useless and it was not
worth their while to take any work from him. Further the Purana
narrates that the Nisadas residing on the hilly regions of Vindhya
mountain were the descendants of that primal Nisada who was
produced from the churning of the left arm of the corpse of king
Vena. Itis further said that all the evil elements of Vena thus
got out of his form, in the shape of Nisada. His body became
pure, and when after that the sages churned the right arm of the
dead king, Prthu was born. Of course here it is not quite easy
to nod in affirmation at this fantastic account of birth of Prthu
given by Visnupurana. [Itis a matter of serious medical research
to decide as to how such a process of procreation can be feasible.
For our purpose it is sufficient to take for granted that Prthu
was thus born out of the body of his father, and thus he wasa
posthumus child.

The sages went on with their sacrificial session.

Prthu was anointed and his coronation ceremony was per-
formed on the same day in presence of Brahma and several other
sages. There was a mark of the discus (Gakra) of Visnu on t e right
palm of Prthu. This was a sufficient proof for his being a partial
incarnation of Lord Visuu!. This mark of the discus of Sri Lord
Visnu is found on the palm of every universal emperor, and the effic-
acy of this inark is such that he becomes unvanquishable even by gods,

This remark of Visnupurana is important from the cultural

point of view and it describes a mark on the human body and its
efficacy too.

Now it is stated in this very context that just as Prthu
was born during the Paitimaha sacrifice, similarly on the day
when Soma is pressed, Sita’ and Magadha were also born.8
Sata was born on the ground where Soma was being pressed.

4. 7id q alaw =% guar ae [q418g; |

faoirear 71 AzAr afedim 9T g4t o

fasorasm & fag @aar Al |

qaeqeqrzal  gca  garafeEaada u

Visuupurana I. 13.45-46

5 @& & WAAIAEd A garmg ga |

ga: geai ageqa: aaaszfa wgrfa o

qfensaa Agras S G119 A

Visnupurana I.13.51-52
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The sages told these Sita and Magadha to sing the eulogy
of king Prthu. They also said that it was the most proper work
for both of them.

This command of the sages created a difficulty for Sita and
Magadha. King Prthu was born on the same day, and so it was
difficult for them to sing his eulogy as his exploits and adventures
were not known to them. To this the sages replied that they might
sing his praise as a powetful benevolent emperor, keeping his good
qualities in mind.® Thatis to say they were asked to sing about
the future qualities and merits of the king.

Here also there is a glaring discrepancy. Just as Prthu was
born on that day, these Sata and Magadha were also born on the
_same day. SO how was it that they were asked to compose the
culogy of king Prthu when their age was of some hours only ?
Looking to the present stage of knowledge it is difficult to decide
about this point, it can be settled only when a complete critical
edition of this Purana is brought out. Itisa happy thing that
the project of preparing a critical edition of this Purana is under

progress at the Oriental Institute, Baroda.

This whole account is narrated and discussed at length by
by Dr. R. C. Hazra in his introduction to the translation of Visau
_ purana by H. H. Wilson.” He writes “From this story it is evident
_that in early days the Stta and the Magadha, like the journalists
. ol the present age, played a very important role in keeping the
powerful rulers constantly alive to the merits and defects of their
administration and thus worked as a great check on their activities.
In fact, they were the kingmakers in as much as they constantly
reminded the kings of the many virtues they were (O pOSSCSS and
the kings, on their part, always bore in mind the high ideals
for attaining success in administration. But the function of the
Sata and Magadha seems to have changed in later times with the
deterioration of their position in society. In Kautilya’s Arthasastra
6. #froaedd wehd AF%AGl ARIEAT: |
o wfasar & =freq g AT

Visnupurana L. 13-56.
7. Hazra R. G Introduction p. e. Vispu purana a system of
Hindu Mythology and Tradition. Punthi Pustak Calcutta,

4, 1961,
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(V. $; XIIL 1) we find the “Pauranika, Suta and Magadha’’ as
given a very high position in the royal court like the Kartantika
(foreteller), Naimittika (reader of omens), Maurutika f(astrologer)
and others and allowed to draw a salary of one thousand Panas,
but they are said to have been employed for giving wide publicity
to the power of the king to associate with gods throughout  his terri-
tory, and, in foreign countries, for spreading the news of gods
appearing before the conqueror and of his having received weapons
and treasure from heaven. This statement of Kautilya shows that
in his days the Pauranika, Stta and Magadha, were still connected
with politics and required to help their king in maintaining internal
peace and order and external grip. But in later times there was
further deterioration in the position of Sutas and Magadhas, who
came to be looked upon merely as wandering bards reciting the
Puranas for the spread of the composite Dharma professed by these
‘works but having no state support or.claim for Vedic study.”

From the above discussion it can be easily understood that
the birth of King Prthu and the origin of the Sita and Magadha
took place during the sacrificial session of the Paitamaha Yajia.
So it is worthwhile to know what is meant by Paitamaha Yajfia.? |

Dr. R. C. Hazra, while elaborating the point further writes,
“from a study of the Mahabharata, Ramayana, Manusmrti and the
Puranas we learn that the Vedic god Prajapati, who was regarded
as the father of creation and as Svayambhi (self-born), came later
to be ‘identified with god Brahma, the creator. As the nine mind-
born sons of this god (Brahma) were entrusted by their father with
the work of creation, they came to be known as “nine Brahmas’’
(nava Brahmanah) and consequently the original Brahma was
called ‘Pitamaha’ (grand-father) in relation to the created beings.
Now, in the Tarittiriya-brahmana, Satapatha Brahmana, and some
other works of the Vedic literature we are told the horse (asva)
originated from Prajapati’s eye which had swollen (asvayat) and
had consequently been discarded by him, that it was Prajapati who
produced all the sacrifices including Asvamedha, and that after
creating these sacrifices he assigned them to relevant gods but kept
the Asvamedha for himself. So there is little scope for doubt that
it was the Asvamedha (Horse sacrifice) which, being thus a Praja-
patya Yajfia was also called Paitamaha Yajia. This identification

8. Ibid p. e. -
) ; f
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of the Asvamedha sacrifice with the ‘Paitamaha Yajiia’ finds strong
support in a statement of the Visnudharmottara, an early work of
the 5th Century A. D., in which the ancient Paitamaha Yajiia,
from which the Pauranika Sata sprang up, has been called ‘Haya~
medha’ in the following verse :
tasya paitamahe yajfie hayamedhe puratane /
. aptoryamasya siityehni sttc jatah parantapa //

(Visnudharmottara L. 109, 13b-14a)”

This detailed discussion about the identification of Paitamaha
sacrifice presented by Dr. R. C. Hazra, supplies a necessary clue to
the comprehension of the form of that sacrifice as well as the
origin of the myth of the birth of Sata.

But at the end of this discussion he writes, “Consequently the
statements made in the said story of the Visnu purana are wrong
and were clearly due to a confusion arising from want of knowledge
about the actual meaning of the term ‘Paitamaha Yajfia’.

This statement of Dr. R. C. Hazra seems to be ambiguous as
he has not referred here as to which statements of Visnupurana
occurring in the context of the story of the birth of Prthu and Suta
and Magadha are wrong. Under these circumstances his affirmation
that all the statements of Visnupurana in this context are wrong
seems to be an outcome of hypercriticism on his part.

9. 1Ibid, p. 1.
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Ganesa is the elephant-headed son of Siva and Parvati. He is
the leader of Siva’s attendants, or ganas, from which he derives his
name. He is the bestower of success and the destroyer of obstacles
that threaten the auspicious completion of any undertaking. He is
the guardian of the temple threshold, the deity who is to be wor-
shipped before all others in rites and at the outset of new actions.
He is the popular lord of practical life; a childish, tricksterish, yet
formidable character.

(anesa’s most distinctive characteristic is his elephant head.
It is the subject of a number of myths in the Puranas, as well as
many tales in the folklore of Hinduism. How did he acquire such
a curious form ? How does his elephant head, and the events
which lie behind his receiving it, contribute to his meaning as a

religious persona in the Hindu pantheon ?

The broad outlines of Ganesa’s story are familiar. He gained
his elephant head because k@iva, in a moment of anger when Ganesa
blocked the door and prevented him from gaining entrance into
Parvati’s bath, cut off his head and, at the importuning of Parvati,
replaced his severed head with that of an elephant. Thence he
came to be recognized as the lord of Siva’s troops and the deity to

be worshipped for the overcoming of obstacles.

The mythology of Ganesa’s beheading has prompted some to
see striking similarities and differences with the myth of Oedipus.
The central event of the myth, the beheading and restoration, is a
frequent one in other Hindu myths and draws upon the ancient
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Indian sacrificial tradition for its force and meaning. The figure
of the beheaded and restored Ganesa, the mutilated son of Siva and
Parvati, is among the most popular of Hindu deities, a popularity
which may, in part, derive from his role as a mediating figure bet-
ween his mother and father and as an advocate who assists the devo-
tee in the successful resolution of undertakings. The purpose of
our inquiry here is to explore the meanings of Ganesa as a mytho-
logical and religious figure through the analysis of a number of
myths in which his story is told.

Gageéd loses his head and gains an elephant’s head

Ganesa makes his appearance in the post-Epic period and a
number of Purdnic stories give varying accounts of his birth and
beheading. One version has it that Siva made him by combining
the four elements : earth, air, fire, and water, in order to create a
being who would help the gods and brahmins remove obstacles from
their undertakings just as the demons had them removed from
theirs (Varaha Purana 93.9-14). Others say that Parvati made
Ganesa by rubbing the surface of her limbs and bringing into being
'a child out of that substance in order to amuse herself (Maisya
Purana 145.500-505; Padma Puraia, Sr,‘sljkh:mda, 45.444; Skanda
Purana 6.214.4-3; Vamana Purapa (Venk. 28.56-59); and still
others tell of how she made Ganesa out of her bodily dirt in order
o protect the privacy of her bath from &iva’s intrusions (Siva Purana
.2.1.13.14-26; Skanda Purana 3.2.12.10-14). The means and material
out of which Ganesa is created vary among the different variants of
the myth, yet one theme remains constant throughout; Ganesa’s
appearance in the world is not the result of Siva and Parvati’s
sexual union. Such a union would bring disaster, as the gods tell
Indra, “If their sexual intercourse were to be completed, that child
which would be born as a_ result of their union would be imperi-
shable.”” (Vamana Purana 28.35) Indeed, as Siva explains to Parvati,
‘he has no need for children, “I am mot a householder, so I have no
“use for a son ... Householders need sons and wealth, a wife is neces-
sary for him in order to have sons, and sons are necessary to give
offerings to the ancestors. But I am not subject to death, so I have
so ‘need for a son.”  (Brhaddharma Purana 2.60.10-14) Hence,
_Ganeéa’s birth, like that of his brother Skanda; takes place by un-
‘natural means from one or another of his parents. :
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Most of the variants of Ganesa’s birth and beheading link the
two events closely together. Ganesa is no sooner made than he is
mutilated. The linkage of the symbolism of birth, beheading, and
restoration is necessary in order for the figure of Ganesa to work as
a religious symbol. In the midst of these stories, we find themes of
incestual desires, symbolic castration, oedipal conflict, mediation of
oppositions, and initiatory symbolism. But we are getting ahead of
the story. We must first consider the myths themselves in greater
detail

According to the account in the Varaha Puraya, the gods
appealed to &iva to create a being who would remove obstacles
from their efforts and place them in the way of the demons. After
reflecting on what form such a being might take, Siva combines the
elements : earth, air, fire, and water, infusing them with his own
divine energy [fejas].

Then a glorious creature took form having a blazing
face, illuminating all the directions, a great youth, Endowed
with all the qualities of the great lord (éiva) himself, he was
like another Rudra incarnate. As soon as he was born he
captivated the gods with his beauty, radiance, form and
shape, this noble one. Seeing the supreme form of this noble
child, Uma looked at him with an unblinking eye. Then the
lord, seeing the fickleness which is the natural condition of
women, became angry, thinking that the beautiful form of the
youth was deluding to the eyes. So he cursed the god Ganesa
saying, ‘O little boy, you will have an elephant’s head and a
pot belly. Your sacred thread will be made of snakes.” Thus

he cursed him, being overcome by sharp anger. (Varaha Puraza
23.10-19).

In this myth Siva creates Ganesa asa favour to the gods
without any participation on Parvati’s part. The text stresses that
Ganesa was identical to Siva in appearance. He only gets into
trouble when Parvati looks at him ““with an unblinking eye’’; that
is, when she is unable to take her eyes off him, regarding him in
a lustful, incestuous manner. When Siva realizes that in creating
a double he has created a rival, he curses him to be one who has
an elephant’s head and pot belly. The transfer of head constitutes

.at least an implicit beheading.
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Another version of this myth appears in a translation by Vans
Kennedy, which he attributes to the same source although it does
not appear in either the Bibliotheca Indica or Anandasrama
editions. Kennedy’s version reverses the key elements in the myth.

Giva looked at Parvati, and whilst thinking how he
could effect the wishes of the gods, from the splendour of his
countenance there sprang into existence a youth shedding
radiance all around, endowed with the qualities of Siva, and
evidently another Rudra, and captivating by his beauty the
female inhabitants of heaven. Uma, seeing his beauty, was
excited with jealousy, and in her anger pronounced this curse,
“Thou shalt not offend my sight with the form of a beautiful .
youth; and therefore assume an elephant’s head and a large
belly, and thus shall all thy beauties vanish.” (Vans Kenndy,
Researches into the Nature and Affinity of Ancient and Hindu
Mythology (London : 1831), p. 353).

In this version it is Parvati who curses Ganesa to have the
elephant’s head because she is jealous of his erotic appeal to the
other females in heaven. Here she is the one facing the rivalry
rather than Siva. The hint of incestual feelings we saw in the
previous myth seems to be obscured in this variant by the ferocity
of Parvati’s response to Ganesa’s beauty. Behind the reversal of
these two myths lies the common theme : Ganesa’s appearance is
problematic to his parents from the outset and he poses a danger
for the very persons for whom he ought to be a blessing.

A more well-known mythof Ganesa’s birth and beheading
elaborates the theme of the erotic appeal of the son to his mother
- and the jealousy of the father. The violence from the father to the
son, which is muted in the first myth we considered, and absent in
the second, is made explicit here. The story is as follows :

Once while Parvati was scrubbing her limbs and look-
ing at the dirt which had come out from the scrubbing, she
took it in her hand and from it she made an image [ pratima|
and saw that it was very beautiful. When she had endowed
him with life /jiva] he stood up in front of her and asked his
mother, ‘What shall I do according to your instruction ?’
Parvati said, ‘When I take my bath, you stand in the door-
way, taking your axe and othet weapons. As long as you
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remain in the doorway, make sure there is no obstacle to my
bathing.” When he had been instructed in this way by
the great goddess, he stood in the doorway with all his
weapons.

At that moment the great lord Siva arrived there, and
he had it in his mind to enter the bouse. Ganesa, who was
standing in the doorway, did not allow him to enter. Then
the great lord became angry and they started to fight with
one another. As both of them engaged in battle, each wanted
to kill the other. Ganesa struck the great lord with his axe,
and then the great lord, raising his trident, struck him and
cut off his head which fell to the ground. When Ganesa
collapsed on the ground there arose a great lamentation
throughout the world. When Siva saw that Parvati was so
bereaved by this the great lord thought to himself, ‘What
have I done ?’

Just at that moment he saw the elephant demon,
Gajasura, there. Seeing him, he struck off his head and made
the child whom Parvati had created arise along with the other
attendants [ganas] who were standing around him. Then he
gave him the name Gajanana, the Elephant-Headed One, and
all the gods and sages who were assembled there wire elated
and praised him. (Skanda purapa 3.2.12.10-24; see also Siva
purana 2.4.13-20).

In this myth we find a number of important additional ele-
ments; the setting of the myth in Parvati’s bath and ' its doorway,
Ganesa’s creation from the substance rubbed off Parvati’s body, and
‘the conflict in the doorway between Siva and Ganesa. The setting
in the bath introduces the theme of nakedness and sexuality—most
bathing scenes in Hindu mythology take place in rivers and we
can interpret the material out of which Ganesa is created as a form
of Parvati’s seed, or perhaps she makes Gagesa out of dirt much the
way his images are made from mud for use in his annual festival. By
stationing Ganeda in the doorway to her bath, she gives him privi-
leged access to her nakedness, and as the story continues, denies it
to Siva. The violence perpetrated upon Ganesa by Siva is explicit,
but even here it is muted to a certain extent by the fact that Siva
was unaware that Ganesa was any more than an insignificant
servant, It is only when he sees Parvati’s reaction that it dawns on
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him he has done anything wrong. Then he attempts to put things
back together, so to speak, but in a rather ad hoc manner. The
myth draws upon another story in which Giva defeats the elephant
demon and takes his head and skin as 2 garment. ( Brahmfzi_ﬂ!a
Purana 4.27.98-191; Siva Purana 2.5.57; Skanda Purana 4.2.68).

Siva’s aggression toward Ganesa apparently creates difficulties
for the mythographers as much as it does for Parvati, for a number
of variants of the myth attempt to transfer the onus of Ganesa’s
beheading away from &iva and place it elsewhere.  In the Brahma-

paivarta Purana, the story appears dressed in Vaisnava clothing. At
“the moment in which Siva and Parvati are making love they are

interrupted by Krsna, whois disguised as a brahmin mendicant.
As they offer him hospitality, he disappears and reappears in the
form of an infant lying in their bed. Then Siva and Parvati, asto-
nished by the turn of events, bring the child for the inhabitan s
of heaven to see, and the god Sani, the inauspicious lord of suicides,
appears to pay his respects. But $ani refuses to look at the child,
saying to Parvati that he is under 2 curse from his wife that any-
thing he looked at would be destroyed. She had cursed him be-
cause he had “failed to make love with her during her period of
fertility, preferring instead to practice asceticism. Parvati and all
the heaverly maidens laugh at &ani’s story and she insists he look
at her child
At that instant Sani’s glance severed the child’s head.
The headless body lay in Parvat’s lap covered with blood
and the head went immediately to Goloka and merged with
Krsna (Brahmavaiwarta Purana 3.11.10fT)

The story continues {hat Visnu came to the rescue by going
to the north and taking the head from the king of the elephants
(Gajendra) as he lay faint from sexual exhaustion. He returns with
the elephant head and places it on the shoulders of the child, and
Parvati revives him. She then curses Sani to be a cripple, and
only after the gods plead with her to be merciful because she in-
sisted Sani look at her child even after he warned her about his
curse does she modify her earlier action and render him merely
lame.

In this version of the story we se€ the act of beheading shifted

i 3 .
from Siva to Sani, though destruction through the use of the eyes
is one of Siva’s favorites, as when he destroys Kama or . heheads
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Daksa with his third eye.” But even Sani is relieved of the burden
of blame to some extent, since he was acting under a curse and
Parvati demanded he look at Ganesa. By passing the act of be-
heading from &iva to $ani and introducing the story of the curse
and Parvati’s insistence, the myth diffuses the blame for the act
and mutes the father-son conflict, which was more apparent in the
earlier myth. Finally, by placing the whole story in the context
of Ganesa as an avatara of Krsna and having Visnu be the one to
restore Ganesa with the elephant head, Siva’s role as father/aggre-
ssor is further blurred.

This same myth is built upon in another variant. Here Siva
creates Ganesa out of a piece of Parvati sari in order to compensate
her for not conceiving a child with her in the normal manner.
She brings the child to life and holds him to her breast. Siva,
seeing her love for the child, says :

‘Goddess, I gave you a son made out of cloth to tease
you, but he became a true son by your good fortune. What
is this miracle ? Give him to me and let me see; he has
indeed become a real son, but his body was made out
of cloth; when did life enter it As he said this, Sambhu,
the lord of the mountain, took his son in hand and laid him
down; and he looked at him carefully and minutely, inspec-
ting all his limbs with an accurate scrutiny, But then,
remembering the flaw of his birth, Sankara said to the god-
dess Parvati, “This son of yours was born with an injury
wrought by the planet of suicides, and therefore your son
will not live fore a long time, but ina very short time an
auspicious death will come to this short-lived son. The
death of one who has acquired virtues causes the greatest
sorrow.” As Sambhu, the maker of the child, said this, the
boy’s head, which was pointed toward the north, fell from
Giva’s hand. (Brhaddharma Purapa 2.60.35-41 trans. by Wendy
O’Flaherty, Hindu Myths (New York : 1975), p. 265).

In this myth, the story of Sani’s curse is used to make
Ganesa’s beheading inevitable and get &iva off the hook. = As the
myth continues, it is Nandin who travels off to the north and fights
Indra for his elephant vehicle, Airavata, whom he beheads and
brings back to Siva, who, in turn, places it on the shoulders of
Ganesa, In this version, Siva emerges as the one who brings

10
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Ganesa back to life as the elephant-headed one. At the conlusion
of the story he gives Ganesa dominion OVer his ganas and Ganesa
grows up to become a great ascetic.

One final myth deserves comment in this context, because it
introduces some additional important variations. Itis the story
of Ganesa’s battle with Parasurama. In this version Ganesa stands
guard; at the door to 4iva and Parvatr’s bedroom as they are
inside making love. Paragurama arrives fresh from his defeat of
the sons of Kartivirya made possible by the magic axe which Siva
had given him. Ganesa refuses him entrance to their bedroom,
arguing that it is bad karma for anyone to see others making love.
Parasurama insists on entering, and a battle ensues. Enraged,
Parasurama prepares to throw his axe.

When Ganesa saw that the ixe was the same one which
his father had given to Parasurama, and not wanting it to be
thrown in vain, he received the blow from the axe on his left
tusk. When the axe broke his tusk it fell to the ground,
drenched in blood like a mountain struck by lightning. All
the earth along with the oceans and islands were shattered
by the falling of the tusk, and they began to shake in fear.
When $iva and Parvati heard all the noise they came and saw
Ganesa whose trunk was twisted and he had only one tusk.
Parvati asked Skanda what had happened, and he told her
everything in front of Paraurama. She became angry and
said to Siva. “This Paragurama, your disciple, has become
like a son to you. Farlier he had gotten lustrous armor and
weapons from you which made him able to conquer the
triple world. Now he has completed this conquest and
brought you an offering (daksina) in the form of the tooth of
your son. No doubt you will appreciate this. Now protect
this best pupil of yours; you are his great guru and he will do
all your chores around the house. As for me, I am no longer
in your favor and I will not stay here. 1 will take my two
sons (Skanda and Ganesa) and go to my father’s house. Good
people treat even the son of a slave as their own son, but you

have said nothing on behalf of your son.’
(Brahmanda-Purana 9.3.42.3—2 3.43 17)

This version replaces the beheading with the breaking of the
tusk, Paragurama replaces Siva as Ganesa’s antagonist at the



JAN.; 1980] THE BEHEADING OF GANESA 75

doorway. But Siva’s aggressive role toward Ganesa survives in the
story in the form of his magic axe and his refusal, apparently, to
speak up on Ganesa’s behalf. Parvati directs her anger not at
Parasurama, but at Siva.

Gane$a and Oedipus

In these myths a number of themes emerge common to all the
variants we have considered : birth from one parent followed by
aggression from the other, conflict between Siva and Parvati result-
ing from sexual jealousy, #nd, at least in most cases, resolution of
the conflict by restoration of Ganesa with the head of an elephant
and dominion over Siva’s gapas. It is primarily on the basis of the
themes of father/son aggression, mother/son attraction, and mutila-
tion that the parallels with the myth of Oedipus are so intriguing.

The classical oedipal situation of aggression directed to the
father by-the son, and incestual desire from the son to the mother,
is rearranged in our myth. Here we have erotic desire between
mother and son thwarted by the aggression of the father or his
surrogate, followed by alienation between father and mother,
followed by restoration of the son ina deformed and non-erotic
manner. With the son being made heir to the father’s power (but
not his erotic power), and reunited in an acceptable manner with
the mother in the form of the celibate leader of the gazas.

If we take Ganesa’s beheading and de-tusking to be symbolic
castrations, as Leach!, O’Flaherty?, Goldman?®, and others have,
then it would appear we have a reversal of the classical Oedipus
story : the father destroys the son in order to prevent an incestuous
relationship between the mother and son, yet the father rehabilitates
the son in a mutilated and ascetic form which reconciles him with
the mother and himself. Insofar as myths give imaginative form to
unconscious projections of culture, the myth would seem to say :

1. Edmund Leach, “Pulliyar and the Lord Buddha: Aspects
of Religious Syncretism in Ceylon,” Psychoanalysis and
the Psychoanalytic Review, 49 (1962), pp. 80-102.

2.  Wendy Doniger O’Flaherty, Asceticism aud Eroticism in the
Mythology of Siva (London : Oxford University Press,
1973) pp- 211-12.

3. Robert Goldman, “Fathers, Sons and Gurus: Oedipal
Conflict in the Sanskrit Epics,”” Journal of Indian Philosophy
6/4 (Dec. 1978) pp. 371-72.

/
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mother’s love for sons is dangerous, potentially excessive and in-
cestuous. Fathers must cut their sons off from their mothers, not
destroying them but transforming them into non erotic defenders of
culture. The erotic dimension is not eliminated, for Ganesa
receives a compensatory phallus in the form of the elephant trunk,
but it is transformed through asceticism intn power to clear away
the obstacles which adharmic desires place in one’s way.

Ganesa can take his proper place in the pantheon only after
he has confronted his father by identifying with his mother, and
subsequently defeated in that confrontation and rehabilitated in
sach a way as to leave him empowered and reconcile the conflicts
between all concerned.

But, lest we leave &iva to carry all the blame for Ganesa’s
beheading/castration, let us take another look at Parvati’s role.
Some of the myths give her a devious part to pay. Once she has
created him she places him in jeopardy either by making him guard
the doorway to her bath, by insisting that Sani look at him even
though she knows about the curse, or by cursing him herself.
‘Conversely, although &iva or his surrogates are the explicit aggres-
sors toward Ganeda, they are so either unwittingly or under condi-
tions of duress. This more subtle level of the myth would suggest
Parvati plays a more ambivalent role in the story than we might
have thought. She becomes an accomplice in her son’s symbolic
castration. Kakar has suggested that the myth expresses the in-
fantile fear of castration by the “bad mother”” (Sudhir Kakar,
The Inner World (New Delhi : 1978), p. 100ff ). The restitution of
Ganesa commits him to the sacrifice of his male ‘otherness,’ his ego.
While Ganesa is compensated for his pains with an enlarged liriga,
he nevertheless remains chaste. Even in the story of his marriage
or his consorts, it is clear that these feminine figures are saktic
emanations and not erotic figures with whom he has sexual relations.
Indeed, one Maharashtrian folktale has it that the reason Ganesa
“never married is that he has never.found a wife as beautiful as his
mother, (Edward Moor, Hindu pantheon (London; 1810}, p. 100) So,
the incestual element remains, in a disguised and legitimate form,
in Ganesa as the elephant-headed, celibate son

Pe‘uﬁvati knows she will not get a son from Siva in the normal
manner, so she must trick him into giving her a son by making a
child by herself whom she places in conflict with him, and, after
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&iva has destroyed him, she forces him to restore the son on pain of
separation The myth of Ganesa’s birth and beheading takes us to
the center of the conflict between eroticism and asceticism in
Indian culture. The mother makes the son, with the unwilling
participation of the ascetically-inclined father, and looks to him as
a source of forbidden erotic pleasure; yet she must repress this by
rendering him safe. She does this by conspiring unconsciously, as
it were, with the father to mutilate the child and rehabilitate him
in a form which is simultaneously non-erotic but powerful and
protective. As a mythic figure, Ganesa emerges asa mediating,
liminal, character. He serves to separate and unite his parents.
He is Siva’s son, but only by virtue of adoption; he is Parvati’s son,
but only partly for now he owes his head—the locus of action,
knowledge and speech—to his father. He has been defeated by his
father (sacrificed to the super-ego father represents), but he has
been restored and legitimized by that same father. He is mutilated
and asexual, yet he is powerful and no actions can be brought to
fruition without his help. Behind this incongruous image of the
elephant-faced child god, a fundamental psychological and cultural
paradox is displayed and mediated.

A ritual analogue : the upanayana ceremony

The myth of Ganesa can also be read to reflect an initiatory
structure. We can see this by comparing the transformation of
relations which take place in the myth with those which occur in
the upanayana sazskara, the rite of passage for twice-born Hindu
males whereby they are placed in the care of a religious teacher
[@carya] and attain the status of brahmacarint This rite can be
briefly summarized as follows : the boy who is to be initiated shares
a final meal with his mother, after which he is bathed, his head
shaved, and dressed in the loin cloth of an ascetic. He then utters
vows of commitment to be obedient to his teacher and promises to
remain chaste until he has completed his period of apprenticeship. '
The teacher then invests him with the sacred thread, gives him a

4. Samkhyana Grhya Sitra 1115 Afvalayana Grhya Silra
1.90ff; Paraskara Grhya Siitra 11.2.11{T; Satapatha Brahmana
11.5.4.1-18. See also: R B. Pandey, Hindu Samskaras
(New Delhi : Motilal Banarsidass, 1969 rp); Jan Gonda,
Continuity and Change in Indian Religion (The Hague :
Mouton, 1965); Mrs. Sinclair Stevenson, Rites of the
Twice-Born (Oxford : Oxford University Press, 1920).
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yogin’s staff, instructs him in sacred speech [mantra], and teaches
him how to kindle the sacred fire. Finally, the initiate makes a
symbolic pilgrimage to Kasi and returns home this time to beg from
his mother in the manner of ascetics.

In both the upanayana rite and the myth of Ganesa we begin
with the son and mother sharing a private relationship : Ganesa
the playful creation of his mother, and the boy receiving food
directly from his mother apart from the elder males of the house-
hold. The father, or father surrogate—in the case of the rite it is
the teacher—cuts him away from the bonding with the mother
through removing the head or shaving it, both actions serving to
remove his erotically threating potential. The father figure then
gives the child a name, an emblem of power transformed from
infantile-erotic to ascetic in the forms of the elephant head and the
yogin’s staff---each of which can be seen as a kind of detached
phallus. Then the father gives the son his paternal inheritance; for
Ganesa it is the lordship over obstacles, and for the brakmacarin
it is the inheritance of sacred knowledge and access to it through
sacred, mantric speech. Iinally, the boy is returned to the mother,
butnow at a chaste and safe distance—out of reach of any incestuous
longings from either. The violence of separation of the son from
the mother, which in the mythis vividly portrayed although the
identity of the perpetrator of it is disguised in various ways, in the
ritual is even more obscured. In the rite we do not see an elabo-
rate battle scene acted symbolically between the son and the father
or his surrogate. But when the boy moves from eating with his
mother and crosses the threshold to where the male elders receive
him and render him naked, shaved, and redressed and remade, so
to speak, in the image of the ideal of brahmacarya, we can see that
an implicit dismemberment takes place even in the ritual. Because
the ritual concentrates on the transformation which takes place in
the boy, the conflict between the mother and father and the incestual
potential between the mother and son, which was so apparent in
the myth, is submerged in the rite.

What is common to the myth and the ritual is its initiatory
structure. The process of creation, mutilation and restoration at

‘hands of the father—at least according to most of the variants—and

the empowerment in the context of the ascetic ideal, is a process
which Ganesa and the initiate share. Insofar as this rite of passage
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articulates the transition from ‘nature’ to ‘culture’ in Levi-Strauss’
sense of those terms, then Ganesa belongs to the whole tradition
as its premier, even heroic, embodiment of that primary transfor-
mation. His story is every twice-born Hindu male’s story. He is
the protean figure, whose very form displays brokenness yet whole-
ness, the desire for children yet the dangers of children; and by
undergoing this process of dismemberment and restoration he has
the capacity to mediate the contradiction between maternal love
and paternal rejection, maternal separation and paternal reconsti-
tution. Out of that mediation comes his power to mediate, in the
realm of action, between intention and consequence in his role as
the lord of obstacles.

Toward the religious meaning of Ganesa

Now a great deal more can and needs to be said about Ganesa
and his particular mythic identity, than can be said here, There
are additional dimensions to the symbolism of beheading and re-
heading which draw upon the Brahmanical ritual tradition going
back to very early times. There are comparisons to be explored
between the ritual myth of the dismemberment and distribution of
Purusa (Rg Veda 10.90) in which the body of the god serves as the
universe itself. Indeed, one Purana even describes Ganesa’s body
as the universe (Liiga Puraga 81.31-35). 'There are a number of
other beheading stories, such as Indra’s beheading of Namuci and
$iva’s beheading of Daksa, which need to be explored; as well as
other myths of mutilation and castration. There is, of course, the
symbolism of the elephant itself. The elephant is that animal
which is overpowering yet gracefully domesticated, which moves
back the threshold between the wild forest-and the settled village,
and which serves as the principal piece of artillary in warfare just
as his sculptural representations protect and uphold the temple
boundaries against demons. The elephant showers rain on Laksmi
for her bath just as the elephant-like grey monsoon clouds bring the
sustaining and destructive rains in their season. In contrast to
these aggressive and fecundating and perhaps masculine roles, the
elephant carries strong feminine associations in Indian culture. In
the Kama Sitra (Ch. 1) women are classified as deer, mare, or
elephant according to the size of their jonis. Manu advises the
bridegroom to ‘wed a female free from bodily defects, who has....the
gait of a goose [hamsa] or an elephant’ (Manu 3.10); and Bhartrhari



80 ] tl'zwn:{—PURKNA [vOL XXII, NO. 1

imagines a beautiful woman as having thighs which rival the ele-
phant’s trunk, (Barbara Stoler Miller, The Hermit and the Love-
Thief; Sanskrit Poems of Bhartrhart and Bilhana, (New York : 1978) p.
87). So, the elephant appears in the Hindu context as a sexually
ambiguous creature; and Ganesa, as the elephant-headed, celebate
child, combines into his persona and appearance those oppositions
of masculine and feminine, child and ascetic, broken and whole,

overpowered and powerful.

So what are we to make of this curious deity ? The myths of
his origins and beheading carry multiple meanings, to be sure.
Through his appearance in myth and icon we see him as a figure
brought into the world and a set of relations fraught with ambiva-
lence. We see him made, unmade and remade into a creature of
great mediating power and popular appeal. When we compare the
initiation of Ganesa into his position ~as the lord of obstacles with
{hat of the initiation of the twice born Hindu male, we see the ways
in which the procession of god and man move along parallel routes.
In Ganesa there is to be found an important religious model, for
he was the one who comforted and protected his mother, performed
his appointed tasks [dharma], and underwent his misfortunes to
reemerge reconstituted with the power to remove all impediments
which create suffering. As Kakar suggests, ‘he is the god for all
psychic seasons e who comes to represent a plurality of psychic
propensities.’ (Sudhir Kakar, The Inner World, p.101) In identi-
fying with Ganesa, the devotee takes into himself the structure and
process which Ganesa contains in his mythology and iconography.
For the devotee to undergo his own sacrificial surrender, and re-
constitution, as Ganesa did, is to achieve a religious transcendence
and release from a reality inadequately comprehended and lived.
As the Maharashtrian poet, Tukaram, put it, ‘If we want to enjoy
God, we should lop off our head from our body and hold it in our
hands .... when the body has been sacrificed to God, says Tuka, all
worship has been accomplished.” (4bhang 3414, 3171)
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The city of Varanasi—called Kasi (The “Luminous’), Avimukta
(1he “Never-Forsaken” of Siva), Anandavana (The “Forest of
Bliss”’), and Rudravasa (The “Dwelling Place of Siva)—has been
described and praised in Sanskrit literature for over thousand years.
This is a survey of the major places in which the myths and hymns
of the city occur, particularly in the Puranic corpus and in the
nibandha literature which gathers Puranic verses together topically
in digest form. v

The genre of literature which will be discussed here may
broadly be termed mahatmya—*‘praise” or “glorification”. The
nature of this genre, which is found so prominently throughout the
Epics and Puranas, has not yet been examined with the close
scholarly attention it deserves. While thatis not the goal of this
particular study, a brief statement about this type of literature may
be useful. There are many subjects of mahatmya. A mahalmya mway
focus upon a place, such as Varanasi; upon an auspicious time,
such as the month of éravaua; a deity, such as Visvesvara Siva; or
a ritual activity, such as pilgrimage (lirthayatra) or the giving of
donations (dana). A mahatmya ordinarily contains description and
exposition of the place, the deity, or the activity being praised, as
well as laudatory hymns (stulis or slolras) and a statement of the
benefits and fruits (phalasruti) of visiting that place, honoring tha®
ritual. Each place, each deity, each observancc is extolled and
praised as if it were the greatest of all. The nature of mahatmya
thus calls to mind Max Miiller’s description of Vedic religion as

gl
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«kathenotheism”’—praising and worshipping one god ata time.
Likewise, there is but one subject of mahaitmya at a time, and what
is praised occupies full center-stage for its moment of recognition.
The interpretation and understanding of mahatmya, therefore,
requires the scholar to develop a suitable hermeneutic that takes
into account its nature as a literature of high praise.

Of the many subjects in the mahatmya style in the Puranas,
none is as vast as the subject of t7rtha, the sacred “fords” or “cross-
ings” which have long been the goal of pilgrims. And of these
t7rthas none has been treated as extensively as the city of Varanasi;
or Kasi. The mahatmya literature on Varanasi found in a great
number of Puranas, ranges in length from the one hundred chapters
of the Skanda Purapa’s famous Kasi Khazda to one or two chapters
in other Puranas. Some of the city’s mahaimyas are very much like
{hose of other tirthas, while others stand out as the praises of Kasi
alone. Since this place is so broadly articulated as a tirtha the
investigation of the mahatmyas of this one place may well provide
some significant insight into the nature and structure of {Zrthas more

generally.

Purinic Sources

The Ka¢? Khanda. The Kasi Khapda is the most celebrated and
extensive of the Sanskrit Kasi mahatmyas. It contuins one hundred
chapters and about 10,000 verses, making it about half as long as
the Ramayana. 1t is one of seven Khandas, “sections”, of the present
Skanda Purana. Although it is technically part of this voluminous
Purana, the Ka'i Khapda has also moved and been trauslated inde-
pendently through the centuries, gaining fame, for example, in the
Tamil south.?

The Skanda is the most immense of the Puranpas, and its un-
gainly bulk seems to have shifted and changed somewhat over the
centuries. The present version of seven khandas was also once divid-
ed into six sazzhitas. In the samhita version, the Sanatkumara Sanihita
was the longest, and it included the Kaf? Khanda as one of its

twenty-five khandas.”

1. See V. Raghavan, “Tamil Versions of the Puranas,”
Purana, Vol. 11, Nos. 1 and 2, July 1960. '

2 R. C. Hazra, St_udies in the Purapic Records on Iindu Rites
and Customs, University of Dacca, Bulletin No. XX., 1940,
ep- 159-160.
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The date of the Kaf7 Khanda is uncertain. Laksmidhara,
writing the Tirthavivecana Kapda in the twelfth century, included
verses of a Skanda Purapa mahatmya in his compilation of verses on
Kasi; however, he does not mention the Kasi Khapda by name and
the passages of the Shanda he quotes do not correspond to any part
of the present Kasi Khapda. All that is known, therefore, is that
Laksmidhara had access to a section on Kasi from the Skanda Purana.
Later compilers of digests, such as Mitra Misra, Vacaspati Misra,
and Narayana Bhatta, do cite the Kasi Khanda by name, however.
Having examined the passages they cite, Hazra concludes very
generally that much of the Kai Khapda is older than 1300 and that
very little of it could be considered earlier than 7003,

Other scholars have also conjectured as to the era of this work.
H. H. Wilson wrote, ‘There is every reason to believe the greater
part of the contents of the Kaf7 Khapda anterior to the first attack
upon Banaras by Mahmud of Ghazni.”’#¢ FitzEdward Hall challeng-
ed Wilson’s assertion, writing caustically : “It would be interesting
to be put in possession of a single reason out of those to which the
Professor alludes.”’® Hall, however, does not venture an alternative
dating.

The modern scholar, Kuber Nath Sukul, also doubts a very
early date for the work. Sukul conjectures that the Kaf7 Khanda
was set down in its present form not before, but after the early
Muslim incursions. According to Sukul, this would be not simply
after the early eleventh century incursions of Mahmud of Ghazni,
which could scarcely be considered anything more than raids; but
after the more serious attacks of the forces of Mahmud of Ghur,
which brought about the downfall of the Gahadavala dynasty in
the late twelfth century. He ascribes the complete Kafi Khazda to
about 1350, citing the evidence of the text itself in which both old
and new locations of certain shrines are mentioned.® The new

3. Hazra, pp. 165, 326.

4. Horace Hayman Wilson, T/he Visknu Purapa : A System of
Hindu Mythology and Tradition, 1840. Reprint of 3rd edi-
tion, Calcutta : Punthi Pustak, 1972, pp. xliv-xlv.

5. FitzEdward Hall, Preface to M. A. Sherring, Sacred City
of the Hindus : An Account of Banaras in Ancient and Modern
1 imes, London : Triibner and Clo., 1868, p. xxxii.

6. Kuber Nath Sukul, Vardgasi Vaibhava, Patna : Bihar
Rastrabhasa Parisad, 1977, pp. 278-279.
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locations, of course, would be the sites where those shrines were
re-established after their destruction. The Kafi Khapda was set
down, according to Sukul, by way of “gumming up what was there
in Kasi before.”?

It is clear that if that Kas7 Khapda had been available, even in
part, in Laksmidhara’s day he certainly would have known it and
utilized it in his digest. After all, he lived much of his life in
Varanasi. Along with Gahadavala patrons, he regarded Kasi
highly as both a political and religious center. On the other hand,
it seems to this writer unlike! y that the literary care and attention
Javished upon the many shrines of Kasi would have arisen from the
era of ruin and debilitation that followed the attack of Mahmud of
Ghur’s general Outh-ud-din-Aibak in 119%. The Kas7 Khanda makes
no mention of Muslim invaders or the destruction of holy si es.
It seems plausible, therefore, that much of the Kasi Khanda came
into existence during the brilliant era of the revivalist Hindu
empire of the Gahadavalas, even though its final compilation may
have been later. In Laksmidhara’s time the work would have been
in process of formulation and, thus, too new to have been included
in his digest. The heyday of the Gahadavala empire, however,
would have been the natural climate for the growth of such an
extensive eulogy to Kagi, even if its completed form came later.

Kafé7 Khapda, wide-ranging in its content, contains a great deal
of mythology, both local and all-India in character. Many of the
great Puranic myths are told in the Kas7 Khapda and are set in the
matrix of Kasi’s own lore. For example, the entire work begins
with the story of the sage Agastya’s trip to South India to tame the
Vindhya mountains which had risen up to block the course of sun.
In this version of the myth, Agastya lived originally in Varanasi
and left the sacred city only with much mourning. His journey
to the south, sometimes seen as a mission of Sanskritic Indo-Aryan
culture, provides occasion for him to relate to his wife, Lopamudra,
the tales and glories of their beloved Kagi. Finally on Sri Saila
mountain they meet up with Skanda, who is dwelling there in exile
from Kagi. This sets the stage for the rest of the Khanda in which
Skanda is the interlocutor, relating to Agastya and Lopamudra the
tales of Kasi which he himself had heard from Siva and Parvati.

7. Kuber Nath Sukul, personal communication.
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In the course of the Kaf7 Khapda one finds such well-known
myths as the fiery appearance of the lisiga of light, decapitation of
Brahma by Siva, the wandering penance of Siva as the skull-bearing
Bhairava, the sacrifice of Daksa, and Durga’s battle with Mahisa.
In addition to such widely~told myths, the work contains many
place-specific myths of Kasi, especially the great cycle of stories
connected with Siva’s exile from the city during the reign of King
Divodasa and his long struggle to regain the city by sending the
various gods, one by one, as emissaries. Other famous local myths
recount the origins of such celebrated sites as Manikarnika Kund,
Dasasvamedha Ghat, and Kedaresvara temple. Indeed, virtually
every liriga and every kund is described with some mythic statement
of its ancient origin.

In addition to its myths, the Kaf7 Khapda contains scores of
specific mahatmyas, eulogizing the power of the city itself or of some
particular liiga within it. By way of illustrating these powers,
there are dozens of didactic stories. There are also many ritual
sections which are oriented specifically to the worshipper or the
pilgrim. Daily, fortnightly, monthly and yearly cycles of pilgri-
mage, worship, and bathing are described. Finally, the text con-
tains geographical information. There are several chapters in
which literally hundreds of tirthas and liigas are located in relation
to one another. In chapters 83 and 84, the list proceeds along the
riverbank, naming in turn each (irtha from Asi saigam north to
Viresvara and then from Adi Kesava south to Viresvara. The
great account of sites in chapter 97 begins in the north and moves
gradually southward through the city. This type of detailed geo-
graphical description gives a vivid p‘cture of the extent of the city’s
religious structure in the twelfth century. .

Al

The Kafi Rahasya. Today’s printed version of the Aas7 Rahasya
published by Radhakrishna Mor in 1958, is billed as the third
part of the appendix (parifista) to the Brahmavaivarta Purana. How-
ever, the attribution of this mahaimya to the Brahmavaivaria Purapa
is questionable, since it is not generally found asa part of the
Purana’s text. The Purana itself, in the form we now know it, is
said to be one of the latest.® Perhaps for this reason an appendix
of this sort could still be attributed to it. Why this work should

8. Hazra, p. 166.



86 qoTg—PURANA [voL. XXIL, NO. 1

be appended to a Vaisnava Purana is something of a “rahasya’ in
itself: however, the work seems to be a deliberate attempt to estab-
lish Kasi as the sacred ground of both Visnu and Siva, which may

well account for its appearance in this context.

This work, containing twenty-six chapters, is quite different in
tone and content from Kaf7 Khanda. Tt contains very little geogra-
phical information and no mahatmyas of specific liigas or tirthas.
The mahatmya is of the city as a whole. Although its various san-
ctuaries are mentioned, they are not lauded separately.

Generally speaking, this Rahasya is more spiritual in its
understanding of Kagi, Indeed, rahasya means “secret teaching.”’
It is in this work that the city itself is most often conceived as a
great liga of light and that the mystical identity of the city with
Brahman is made.? This vision of Kasi as the geographical manifes-
tation of the Supreme overshadows sectarianism in the Kas$i Rahasya.
The work’s theology is of Hari-Hara, both Visnu and Siva, and the
city is called Hariksetra as well as Haraksetra.

In addition to having a mystical orientation, the Kaf7 Rahasya
is preoccupied with the question of sins and the prayafcitta, “atone-
ment,” for sins. Pilgrimage to Kasi isitself a prayascitia for sins
committed elsewhere. For sins committed within the kseira several
prayadcittas are discussed, including the rebuilding of old or ruined
temples ( jirnoddhara) and the circumambulation of the ksetra on the
Paficakrosi Road. This work contains the only major Puranic
maihatmya of the circumambulation of the city, the Paficakrosi
Yaira.r®

Characteristic' of the Kaf7 Rahasya are the many didactic
stories which illustrate its mahatmyas. Indeed, the hearing of such
stories is commended to the reader or listener as a valuable, trans-
forming religious practice.

Kafi Kedara Mahatmya. As the title indicates, this work praises
the southern sector of Kasi called Kedara, with its famous Kedare-
svara linga. The work begins with a review of the types of scrip-
tures : $ruti, smrti, the Puranas, the Upapuranas, and the Agamas.

9. Kafi Rahasya 7.65 and whole of chapter 17, for example.

10. The Pancakro$i Mahatmya is in chapter 9-11 of the Kas7
Rahasya. ‘
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But some secrets are held apart from these sources and are to he
found only in the Fkhilas, - the “supplements” to -the scriptui_‘e;
The Kasi Kedara Mazhatmya is such a khila, according to its own
accounting. Its date is perhaps as late as the sixteenth or seven:
teenth century.

This work contains thirty-one chapters of mahatmya and myth,
In the first chapter (1.57ff ) the myth of Kedara’s appearance in
the Himalayas is related, and in chapters 19-21 the saga of Kedara’s
manifestation to King Mandhata in Kasiis told. The mahatmya
contains variations of a number of myths which are familiar in
other Kasi mahatmyas, but here they are related explicitly to Kedara,
The tank at Kedara is called Adi Manikargika (“Original Mani-
karnika’) and its story is told; Dasasvamedha’s origins are linked
to Brahma’s propitiation of Kedara in Kasi (ch. 1), and the myth
cycle of King Divodasa, including tales of his previous life, is told
in the Kedara context. The tenth chapter of the Kaifi Kedara
Mahatmya contains the famous hymn, the “Siva Mahimnastotra”
by the poet Puspadanta.

Brahma Purapa 11; Brahmanda Puraga 67 ; and Vayu Purana 92,
These three Puranas all contain the mytho-historical account of the
rivalry over the generations between the Kagis and the Haihayas,
two tribal groups of ancient India. King Divodasa of the Kasis
was finally forced to leave the city of Varanasi on account of a curse
delivered by a raksasa named Ksemaka, The city then fell into the
hands of the Haihayas until it was retrieved generations later by a
‘descendant of Divodasa. Religiously, the account mentions the
thousand-year occupation of the city by raksasas. In the Brahmapda
and Vayu accounts they are called ganas or gancfas. These two also
contain what was probably a later recasting of the myth : the
ganas or gapeSas were deliberately sent by Siva for the purpose of
expelling Divodasa from the city, for he had chosen it to be his own
capital on earth.

Both the Brahmayda and Vayu are said to be among the earliest
Puranas.!® According to Hazra, the Brahmayda, which follows the

e

11. Wendy Doniger O’Flaherty, Asceticism and Sexuality in the
Mythology of Siwva, Harvard University Ph. D. Disserta-
tion, Appendix IV, : “The age of the Puranas,” p. 806.
In this Appendix Dr. O’Flaherty has compiled all the
various Puranic studies, both Indian and Western, into a
very useful table of dates. On the basis of her work she
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Vapu precisely in this account, was not originally separate from the
Vayu.l? Patil, who has studied this Purana most extensively,
concludes that the Vayu reflects an age in which Siva Mahesvara
was supreme, and the many yaksas, vinayayas (ganesas), and nagas
were being brought under the &aiva umbrella,1® In other words,
the Vayu and Brahmapda along with it began to reach their present
form in the early centiries of our era. This ambience of rising

Saivism is certainly reflected in the recasting of the above myth.

The Brakma Purapa is generally held to be a much later
Purana.?* The fact that it includes this ancient myth-history,
which probably dates from a time even before the BrahmandalVayu
version, substantiates the notion of continuing Puranic evolution
over a long period of time. -

Matsya Purana 180-185. The best known shorter mahatmya of
the city is the five-chapter «Avimukta Mahatmya” of the Malsya
Purana. According to Hazra, the Maisya as a whole agrees very
closely with the Vayu, which it seems to follow, particularly through
its chapters on kings and genealogies, which he dates at the end of
the third or beginning of the fourth century.}® Other chapters,
particularly on smrti, seem to have been borrowed by the Padma
Purana and must, therefore, have been completed before 900 A.
D., the date he mentions as the latest for most material in the
Padma.*®

In dating these particular chapters (180-185), Hazra is some-
what contradictory. In one place he states that they are earlier than
the mahatmya in the Kirma Purana, which he dates at 700-800.17
Elsewhere he states that the &aiva character of these chapters makes

has then made some tentative groupings of her own,
listing the Puranas in five eras, from 300A.D. to 1400 A.D.
Both the Brahmanda and Vayu are placed in the 300-500
A. D. category.

19: Hazra; p. 18.

13. D.R. Patil, Gultural History from the Vayu Purana, 1946,
Reprint, Delhi : Motilal Banarsidass, 1973, pp. 187-188.

14, O’Flaherty, p. 806. She places it in the 1000-1200
grouping.

15. Hazra, pp. 25-32. O’Flaherty places this Purana in the
300-500 grouping.

16. Hazra, p. 40.

17. Hazra, pp. 73-74.
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them no earlier than 700, and their quotation in the nibandhas makes
them no later than 1075.18

The mahatmya is told by Siva to Parvati as he shows her the
lovely groves of his chosen abode, Avimukta. (The name Avimukta
is used throughout). It opens with the story of the paksa’s son
whom Siva and Parvati saw doing tapas as they surveyed the holy
ksetra. The austerities of this yaksa in Siva’s sanctuaries and his
devotion to Siva again demonstrate the gradual inclusion of yaksas
within the Saiva fold.

The myths contained in these chapters are few : Siva’s
wandering penance, skull-in-hands, which ends at Kapalamocana
in Kasi, where the skull of brahmanicide drops from his hand;
Vyasa’s near-curse of the city and his subsequent exile, during which
he was allowed to visit Kasi only four days a month.

For the most paft, however, this isa classic mahatmya, touch-
ing on zll the major themes of Kasi’s sanctity, greatness, and power,
and mentioning many of the city’s major tirthas and liigas. It
closes with the first mention of the five famous river tirthas of Kasi:
Dasasvamedha, Lolarka, Kesava, Bindu Madhava, and Manikar-
nika.

Karma Purapa 1.29-34 : II.31. This Purana, like the Maisya,
has several distinct phases in its historical development. Begin-
ning as a Vaisnava Purapa in the sixth century, it seems to have
been recast by the Saiva Pasupatas in the eighth or ninth centuries,
or even later.'” The above chapters, placed by Hazra in the
eighth or ninth centuries®®, are probably from a somewhat later
date, on account of the explicit mention of the Visvesvara lisiga.
Visvesvara, while very popular in Varanasi, did not gain mention
in Purdnic sources until a rather late date, after the twelfth century,
when it began to replace Avimuktesvara as the most famous liiga
of the city.

In Kirma Purapa 1. 29-34, called the ‘Varanasi Mahatmya,”
Vyasa is the speaker. In chapter 28, just before the passage begins,

18. Hazra, pp. 45-46.
19. Hazra, p. 71. See A. S. Gupta, “Introduction” to T /e
Kiirma Purapa, critical edition, Varanasi : All-India Kashi
Raj Trust, 1972, especially pp. vii-xi for a fuller dis-
cussion,
20. Hazra, pp. 73-74,
2
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he is describing the Kali Age to his pupil Arjuna. In this age, he
says, &iva alone should be worshipped, and he goes off to Varanas:
to worship Siva. Beginning the chapter 29, Vyasa tells to Arjuna
and other disciples the mahatmya of Varanasi as it had been told to
Parvati by Siva. Chapter 30 continues with the mahaimya of

. Omkaresvara and Krttivasesvara, two great liigas of ancient Kasi.

In chapter 31 Kapardisvara is -praised and in chapter 32, Madhya-
mesvara, both important Puragic liigas. In chapter 33 Vyasa
visits various secret and sacred precincts of Kasi. (Prayaga, Gaya,

.and Kedara are listed among them, but these are those tirthas as

they exist in Kasz. The other tirthas listed are also Kasi tirthas,
such as Svarlina, Pitamaha, Kapilatirtha, Gopreksya, Upasanta,
Trilocana, Lokarka, and Kapalamocana.) Having done these
rounds, Vyasa ceturns to Visvedvara and worships. The mahatmya
ends with a brief account of how Vyasa lived in the city until,
having received no alms on his daily rounds, he flew into a rage and
nearly cursed it. As punishment for this lapse, the goddess expell-
ed him, permitting him to live in the city only on the 8th and 14th
days of each fortnight.

Karma Purapa 11. 31 follows a discussion of the sin of brahma-
nicide and contains the story of the expiation for this grievous sin
at Kapalamocana. This accounting of the myth includes the story
of Brahma and Visnu’s argument over supremacy, the appearance
of the fiery liiga of light, Brahma’s slander of Siva, the creation of
Kala Bhairava to slice off Brahma’s head, and Kala Bhairava’s
wandering expiation, which ends at Kapalamocana in Kasi, where
he is released from the sin of brahmanicide.

Padma Purapa. This Purana is anc of the latest. O’Flaherty
places it in her last grouping (1200-1400), although Hazra allows
that sections of it may be as early as 900.2*

There are several chapters of the Padma which contain mahat-
myas and myths related to Kagi. The first is Padma Puriza I (Adi
Khanda). 33-37. These chapters parallel almost exactly those from
the Kirma Purapa 1.29-33. Padma chapter 33 contains a powerful,
but general, mahatmya of the city; chapter 34 deals primarily with
Omkaresvara and the five-fold worship of god there; chapter 35
tells of Kapardisa on the banks of the Pisacamocana tirtha; chapter

-

21. O’Flaherty, p. 806; Hazra, pp. 107-127,
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36 concerns Madhyameévara; and chapter 37 lists a great many
other Kasi (7rthas and liigas.

Padma Purana V (Srsti Khapda). 14 contains a long account of
the episode in which Brahma’s head is cut off by Siva. The expia-
tion for the deed is recounted, ending with the mahatmya of the
Kapalamocana “Release of the Skull” tirtha in Kasi.

Padma Purana VI (Uttara Khapda). 235-236 contains the story
of the muni Mrkandu’s pilgrimage to Kasi with the four aged
“mothers” (his wives before renouncing the household aframa).
As they set out, going slowly on account of their old age, he sings
the hymn “For those who have no place to go, Varanasi is the
place to go,” also found in KKh 32.74ff. Their round of pilgri-
mage in Varanasi is described in detail. - The names Vigvanatha
and Viévesvara are prominent, thus supporting the late date of
the Purana. The mothers established [liigas in each of the four
directions and one of them, Marudvati, gives birth to Markandeya.
They then die in Kasi and receive the taraka manira in their ears.
The following chapter contains the famous story of Markandeya’s
bout with the God of Death. The boy takes refuge in the liiga
which becomes known as Mrtyufijaya—<‘Conqueror of Death™.

Padma Purana VI (Uttara Khapda). 278 tells the story recoun-
ted in the Bhagavata and Vispu Purapas of King Paundraka and his
ally the King of Kasi and their fatal encounter with Krsna.

Vamana Purapa 3.26ff. The extant version of this Purana is
from the eighth to eleventh centuries.??* The Purana is concerned
primarily with the tirtha of Kuruksetra and its mahatmya. 1t con-
tains only a few verses of interest to the study of Varanasi, The
section under consideration begins with an accounting of the name
Varanasi : the Varana River flowed long ago from the right foot
of the primeval purusa and the Asi flowed from the left. Between
them stretched Varanasi. -

The subsequent verses bear much in common with the
imagery and the double-entendre of the opening verses of the Kuttani-

22. Hazra, p. 80. See A.S. Gupta, “Introduction’ to The
Vamana Purana, critical edition, Varanasi: All-India Kashi
Raj Trust, especially p. xxiv, fl. fora discussion of the
textual issues relating to the extant Vamana text.
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matam in which Varanasi is described.?® Since the Kuttanimatam
helongs to the eighth century, we may presume that this mahatmya
is from after that time. (It is possible, kut not likely, that the
author of the Kuttanimatam borrowed his ideas from the Purana).

Elsewhere, the Purana mentions some of the major sites of
Viranasi. They are, like those of the Matsya : Dasasvamedho,
Iola Ravi (Lolarka), Kesava, and Avimukta, These are definitely
among the first great sanctuaries of the city. The mention of
Avimuktesvara qualifies this section of the Purana for an early
date, perhaps in the eighth or ninth century.

Linga Purana 92. From a very early time there seems to have
been a mahatmya of Varanasi associated with the Lizga Purana.
Over the centuries, however, both the Liiga Purana and the nature
of its Varanasi mahatmya have changed. In the case of this Purana
the change did not amount to alteration or minor recastiﬂg,
rather the Purana seems to have changed almost totally. The
Liiga Purana quoted by Laksmidhara in the twelfth century
T irthavivecana Kanda bears little resemblance to the present Liziga
Purapa. The Varanasi mahatmya quoted by Laksmidhara contains
a multitude of specific names and a few brief mahatmyas of all the
major liigas in Kasi. The version of the Lisiga used by Laksmi-
dhara was also quoted by later nibhandakaras, such as Vacaspati
Miéra. Aslate as the sixteenth century it seems to have been
used, but today it is lost to us except as we know itin the
nibandhas.

The Lisiga Purana we have today is not of a very recent date,
however. Hazra estimates that this, too, must have a certain
antiquity. It probably began to emerge in the seventh century
and was nezrly complete by the eleventh,?%

The Varanasi mahatmya constitutes chapter ninety-two of this
extant Purana. It praises Avimuktesvara as the greatest liiga of
Varanasi. The fact that Visvesvara is not mentioned seems to
substantiate an early date for the Purana. The trio to be visited by

93. Vamana 3.30-39. Compare, for example, Vamana 3.38 with
Kuttanimatam 11. The opening verses (3-19) of the
Kuttanimatam contain the elaborate description of Varanasi
to which we refer. .

94, Hazra, p. 95.
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the pilgrim, according to this Purana, is Avimuktesvara, Trivistapa
(Trilocana), and Kala Bhairava. Many other tirthas and liigas are
explicitly mentioned: Gopreska, Kapilahrada, Svarlnesvara,
Madhyamesvara, Kedara, to note but a few. Others tirthas are said
to come to Avimukta on pilgrimage, including Kuruksetra, Naimisa,
Puskara, Prayaga, and the sixty-eight great ligas of India.

The initial description of Avimukta as a paradisaic forest
grove closely parallels the opening of the Matsya Purana mahatmya
and many of the subsequent verses of mahaimya are identical with
Matsya verses.

The emphasis of the Lisige Purana as a whole is on the spiritual
and mystical significance of the [iiga, focusing repeatedly on the
mythology and imagery of the liiga as a pillar of light. This parti-
cularly Saiva conception of the significance of the liiga as the
symbol of Sada Siva or Brahman has had a great impact on the most
transcendent visioning of Kasi as an immense liriga of light.

Narada Purapa, Uttarabhaga 48-51. These chapters of the
Narada Purapa contain a mahatmya of Kasi told by the sage to Queen
Mohini. The topics treated are common to Kasi mazhatmyas in the
Puranas : the measurement of the kseira; the great reward of dying
in Kasi; the various liigas (with special attention to Krttivasesvara,
Avimuktesvara, and Omkaresvara); the various kundas and nadis in
the city; the various devis and capdikas; the greatness of the River
Ganga; and, especially, the greatness of Paficanada t7rtha alcng the
Ganga, with its famous Vaispava temple, Bindu Madhava. The
mahatmya, like the Purana as a whole, hasa somewhat Vaisnava
cast. The city is called, for example, muktidam vaispavim purim
(IT 48.11). In addition, the mahatmya is distinctive for its reference
to Manikarnika as a Sfmafana (11. 48, 67), which is the only such
direct reference in the Puranas. Elsewhere, Manikarnika is called
a tirtha and a kupda, but is not said to be a fmafana,

The Narada Purana, according to Hazra, is to be dated from
the late ninth to the late tenth centuries, with a somewhat later
date ascribed to the Uttarabhaga, chapters 38-82, in which the
section under consideration is contained.?5 From the Kasi mahatmya
one can affirm that chapters 48-51 are post-twelfth century. It is

25. Hazra, p. 131.
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clear from a close study of these chapters that the author of this
portion of the Purina had the twelfth century nibandha of Laksmi-
dhara at his disposal. For example, the Narada Purapa (11. 49. 47-
55) tells the story from the old Lisiga Purana, cited by Laksmidhara,
in which the raksasas, carrying the linga through the night sky, drop
it over Avimukta when they hear the cocks crow, signaling the
morning (T #rthavivecana Kapda pp. 108-109). Were the story told
on its own, we would have no way of knowing that the author of
the Purana did not repeat it from its original source. However,
following the story, the Narada continues to follow the text of the
T irthavivecana Kanda, picking up lines from the next two entries in
the digest, a selection from the Vispu Purapa and one from the
Skanda Purana ! Even the untrained eye would see it as a clear case
of plagiarism, in which the Nirada author has, in effect, strung
together in his own work three consecutive entries from an earlier
anthology. This is apparently typical of the entire Purana, which
Hazra says is “more a compilation than an original work.”?8

Siva Purapa, Kotirudra Sanhila 99-23. The Siva Puraga is not
included in all the major Puranic listings of the Mahapuranas,
although today it is generally .accepted as a Mahapurana. It isof
2 more recent date than the Liiga to be sure. O’Flaherty dates it
between 1000 and 1200.27

The first of these two chapters of the Kotirudra Sarmbhita
contains a beautiful mythological statement of creation, beginning
with the one supreme Siva who split into Siva and Sakti, or Purusa
and Prakrti. Although there was the original pair, no place
yet existed. Kasi was therefore created as the place for Purusa’s
tapas and from that eternal place the rest of creation proceeded.

The second chapter is a mahatmya of the liiga of light, Kasi=
Visvesvara. The gradual replacement of Avimuktesvara as the
great linga of Kagi is visible in this chapter. The prominence of
Viévesvara indicates a late date in perhaps the twelfth century for
this mahatmya.

Bhagavata Purapa X. 66; Vispu Puraga V. 34. These two Puranas
contain a common account of King Paundraka, who accused Krsna
of falsely claiming to be an avatara and who claimed tobe an agvat&'m

26. Hazra, p. 133.
27. O’Flaherty, p. 806.
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of Vasudeva himself. Krsna took up the challenge of Paundraka
and met him in battle. The King of Kasi came to Paundraka’s
aid, and both of them were beheaded by Krsna in the battle that
ensued. Krsna hurled the King Kasi’s head into 'the city of
Varanasi. When the King’s son sought revenge against Kréga,
Krsna burned down the city of Varanasi.

These accounts clearly reflect a tradition of ancient rivalry
between the clan of Krsna’s followers and the Saiva kingdoms
further east. According to the tradition, that was back before the
Mahabharata war. According to what we know of Hindu religious
history, it was probably in the several centuries before the time of
Christ when Krsnaite and Saivite movements began to gain force.
The Vispu Purana, one of the carlier Puranas, preserves this tradi-
tion, and its account was probably used in the Bhagavala Purana
some centuries later.

Markapdeya Purana VII-VIII. 1In these chapters of the Aar-
kandeya Purapa the story of the righteous king Hariscandra is told.
The story is well known : The king gave away all he owned to the
brahmapa Visvamitra as a ritual gift. When pressed by Visvamitra
to pay him rajasitya daksina for his own coronation, Hariscandra had
no further resources to draw upon. He went to Varanasi with his
wife and son, sold the two of them into slavery and sold himself
into bondage to work in the cremation grounds in order to pay the
daksipa. When his own son died of snake-bite, the righteous king
was still so truthful and so scrupulously honest that he insisted he
ask his candala master for permission to cremate himself along with
his dead son.

This ancient tale which explicitly associates Kasi with one of
India’s most revered kings is not told in the Kaf7 Khapda, but
popular legend in Banaras today associates dozens of sites with
Hariscandra—from the cremation grounds to the place where his
son was bitten by the snake. ,

Agni Puraga CXI11. This short chapter in the Agni Purana
speaks of Banaras as the abode of the goddess Gauri, never-forsaken
by Siva. It mentions the measurement of the sacred ksetra, which
extends from the Asi to the Varana Rivers and lists several of the
city’s most important tirthas, including Hariscandra, Amrtakesvara,
Japyesvara (Jiiana Vapi), Mahilaya, Candresvara, Kedara, and
Bhairava, :
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The Nibandhas

The nibandhas are digests of Puranic verses compiled by various
medieval scholars on the diverse topics of the Dharmasastra. It is
easy to understand why such digests were desirable, fo.r the Puranas
are voluminous and materials on any one subject might be found
in dozens of places. The nibandhas provided topical indices to the
traditions of the Puranas. Often the nibandhakaras, the “makers of
nibandhas,” explained and commented upon the texts as well, Many
of these nibandhas concerned tirthas and pilgrimages.

Tirthavivecana Kanda. This is one of the fourteen part of the
great Kriya Kalpataru, “The Wishing Tree of Duties,”” described by
its editor K. V. Rangaswami Aiyangar as ‘‘the most important as
well as the most complete digest (nibandha) of Dharmasastra that
has come down to us.”>28 Indeeed, the Kriya Kalpataru has fourteen
parts, only one of which is concerned with tirthas. The others deal
with all aspects of dharma from dana (ritual giving) to fraddha (death
rites) to rajadharma (the duties of kings). The enormous work is
organized after the pattern of Manu’s Dharmasastra, treating the
same topics in virtually the same order, reflecting a progression
through the stages of life (aframas). The fact that pilgrimage,
tirtha-yatra, has a major place in the Kriya Kalpataru shows a great
leap in the significance ascribed to pilgrimage from the time of
Manu, when it had almost no place at all within the discussion of
dharma.

The author and compiler of this great digest was Laksmidhara
a very influential figure in the history of Varanasi. Laksmidhara
was the judge and scholar who became chief minister to the great
Gahadavala king Govindacandra in the early twelth century. The
king is said to have ruled from 1104-1154, and the A'riya Kalpataru
was undertaken at the explicil command of the king during that
time. Aiyangar estimates that it probably began to come out
about 1110. What little we know of Laksmidhara indicates that
this scholar and ethicist was the most powerful man in the king-
dom. Not only was he the most formidable authority of the age
on dharma, he also seems to have been an example of what he knew.
He was generous in public works, such as building rest houses for

28. K.V, Rangas@ami Aiyangar, Preface to Bhatta Laksmi-
dhara, Krtya Kalpataru, Vol. 1, Brahmacari Kapda, Baroda:
Oriental Institute, 1948, p. I, ;
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~ pilgrims, and, although the king was generous in donations, he
himsef as a scrupulous brahmana accepted no gifts ( pratigraha).

Laksmidhara’s pioneering work was held in great reverence by
the later compilers of digests and scholars of smrii.  As Aiyangar
remarks, “Almost every writer of nibandhas after his day used
Laksmidhara’s work as a quarry from which to extract the materials
for building his own edifice of Dharmasastra.’’*? Elsewhere he
says that the great scholar was so thorough, concise, and reliable,
so spare in interjecting his own opinions, that later authors took
Laksmidhara’s silence on a rule or omission of a passage as a rejec-
tion of its authenticity.3°

‘L he Tirthavinecana Kapda is an indispensable tool for the study
of tirthas and pilgrimages in India. It gathers up the Purapic
traditions of the twelfth century and gives us at least one dividing
line for dating the various trtha mahatmyas. The work begins with
a discussion of t7rtha-yatra vidhi “pilgrimage traditions.” Here he
quotes the Mahabharata on the nature of pilgrimage : ils significance
as a substitute for sacrifice, its accessibility even to the poor, its
interior as well exterior nature. He quotes the long passage on the
importance of making an interior pilgrimage to the “4irthas of the
heart.”” (Mhbh, 13.111.2-21) By beginning his exploration of
sacred places with a discussion of the inner preparation and faith of
the pilgrim, Laksmidhara sets a lofty ideal for pilgrimage : pilgri-
mage ought to include both the earthly tirthas and the lirthas of the
heart. Laksmidhara’s example in this respect is followed by both
Vacaspati Misra and Mitra Misra in their respective digests. ‘

After this brief introductory section, Laksmidhara takes up
the various places of pilgrimage, beginning with Varanasi, which
receives the most extensive attention, taking almost half of the
digest. It is followed by a substantial section on Prayaga, and by
briefer sections on the Ganga, Gaya, Kuruksetra, Puskara, Mathura,
Ujjain, Narmada, Badarikasrama, and other tirthas. Like later
nibandhakaras, Laksmidhara does not attempt to deal equally with
all tirthas, but rather concertrates on a few. The work ends with a
short chapter on the Mahapatha Yatri—the final walk-unto-death

T

£9. tbid.
30. op. cit. Editor’s Introduction, p. xiv.
13
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into the Himalayas based upon the final pilgrimage of the Pandavas
in the Mahabharata.3*

In his section on Varanasi, Laksmidhara quotes the various

Puranas available to him in his day. He quotes at greatest length
from the Liiga Purapa, although not the extant Liiga Purana, and
Matsya Purapa. He also cites the Skanda and ‘th.e Brahma Pur@as.
What he cites from the Skanda, however, is brief, and there is no
indication that the author knew of the Kaf7 Khazda. We have spe-
culated above that the Kafi Khapda was probably in the making
during his day. The combined sources cited by Laksm.dhara name
about 350 ¢irthas in Varanasi alone, most of them enumerated in

the Liiga Purapa which he quotes.

Tirihacintamani. ‘This is part of a large nibandha of Vacaspati
Miéra, a scholar of Mithila who lived in the fifteenth century (1450-
1480) and compiled the Smyriz Cintamapi, ““1he Magical Wishing
Jewel of the Tradition.”

The opening of this work closely follows that of the 7 #rtha-
vivecana Kanda, with quotations from the Mahabharata, the Vayu
Purana, and the Brahma Puraga on the nature of pilgrimage and the
manner in which it should be performed. The five places which he
then treats most extensively are Gaya, Purusottama (Pur:), Prayaga,
Kas:, and the Ganga. Other t#rthas are mentioned more briefly. The
regional bias of this work is Eastern, therefore it is not surprising
that about two-fifths of it is devoted to the exaltation of Purusot-
tama, the great (7rtha at Puri in Orissa.

Vacaspati Miéra’s treatment of Varanasi is concise and con-
tains no surprises. He does, however, quote from the Kasi Khayda
twice, and he is the first nibandhakara to do so.

T 7rtha Prakasa. The author of this work is the great seven-
teenth century nibandhakara Mitra Misra, whose compendium of
Dharmasastra, the Viramitrodaya, is the only nibandha which exceeds

31. This is a suicide pilgrimage. The subject of ritual suicide
at Kasi and Prayaga is discussed at length in the digests.
For the most part itis not condemned, although it is
disapproved of for those with dependent families. See
Kane’s discussion of this, History of Dharmasasira, Vol.
IV, pp. 604-614. See alo 7 irthavivecana Kanda pp. 258-
42’?%,5 Tirthacintamayni, pp. 47-52, ard T risthalisetu, pp.
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Laksmidhara’s in sheer bulk. Alyangar writes, however, that it is
sometimes diffuse and indiscriminate in the authorities selected for
quotation.3? Mitra Misra was from a Gwalior family and wrote this
digest under the patronage of the court at Bundelkhand.

The Tirtha Prakafa is but one section of the Viramitrodaya.
Following Laksmidhara, he begins with general discussion of pil-
grimage and the inner disposition and faith of the pilgrim. His in-
troductory discussion of samanyatirthadharma,...“general  tirtha
dharma’...continues at some length. He takes up the rituals of pilgri-
mage in greater detail than does Laksmidhara, discusses the times
for pilgrimage, the fruits of pilgrimage, and then proceeds to the
discussion of particular ¢7rthas. He begins with Kasi and then dis-
cusses the various ¢7rthas in much the same order as did Laksmi-
dhara. In his Kasi section, however, he quotes the Jabala and
Ramatapaniya Upanisads at the outset and includes quotations
from the Ka7 Khanda, as well as the Kirma, Matsya, Brahma, Linga,
and Brahmavaivarta Purapas. He also quotes the Krtya Kalpataru.

T risthalisetu. Narayana Bhatta, the author of this digest, was
another of Kasi’s famous scholar-statesmen in the line of Laksmi-
dhara. Living in the sixteenth century, he was active in the reli-
gious life of Kasi during the last years of the Delhi Sultanate pre-
sided over by the Lodis. At the beginning of the century many of
the city’s temples must have been destroyed, for during most of
Narayana Bhatta’s own lifetime the Visvesvara temple lay in ruins,
In his nibandha he advised pilgrims to do reverence to the place
where its [li7ga had leen, even though the /lisiga had been hauled
away and destroyed.33 It was Narayana Bhatta who finally over-
saw the rebuilding of the temple in 1585. One can well imagine
that this man, so faithful and determined even amidst the ruins of
the sacred city, was a great inspiration to all Banaras in his day,

Despite adversity the intellectual tradition of Banaras flouri-
shed with new vigor in the sixteenth century, and among Banaras
scholars of the day Nirayana Bhatta was surely a leader.34 In addi-
tion to the T risthalisetu, he wrote several other works on Dharma-
éastra inclading two works on death rites, the Aniyesti Paddhati and
the Jivatsraddha Prayoga.

32. Aiyangar, op. cit., Editor’s Introduction, p. 4.

33. Narayana Bhatta, 7risthalisetu, Anandasrama Sanskrit
Series, No. 78 Poona, 1915, p. 208. ,

34. Sri Gopinath Kaviraj, Kafs ki Sarasvata Sadhana, Patna :
Bihar Rastrabhasa Parisad, 1965, pp. 14-42,
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The Tristhalisetu, “The Bridge of the Three Sacred Sites,” is
not part of a larger nibandha, but stands on its own and carries the
principle of selectivity in discussing (irthas to an extreme. He deals
with only three : Kasi, Prayaga, and Gaya. They are the three great
tirthas of central North India. Although he begins with Prayaga,
his treatment of Kasi is much more extensive, taking at least two-
thirds of the book. He quotes nearly all the Puranas on Kagi,
beginning with a general mahatmya of the city. He surveys a great
variety of topics including conduct of a person who lives in Kasi,
the question of sin and atonement for sin in Kasi, the vow never to
leave Kasi (ksetrasannyasa), the rites to be performed in Kasi, and
the city’s auspicious times, Then he surveys and comments upon
the literature on the various tirthas within Kasi—Manikarnika, Jiana
Vapi, Viévesvara, Omkaresvara, and so forth. This is followed by
a survey of the various special times, organized according to the
progression of the days of the fortnight, then the days of the week.
Finally he discusses atonement for sin in Kasi and the question of
death in Kasi (pp.290-316). This final discussion of death and libe-
ration in Kasi is one of the longest parts of the Tristhalisetu and
one into which Narayana Bhatta frequently interjects himself as
commentator and interpreter.

\

Other Sankrit Works

Katimptimoksa VicarafRasi Moksa Nirpaya. This work is attri-
buted to Suresvaracarya, the Advaitin pupil and follower of Sankara.
This “Discussion of Moksa in Kasi” contains fifteen verses with
commentary and supporting quotations by the author. Taking a
philosophical perspective on the great faith-claim ‘“Death in Kasi is
Liberation,” the author attempts to answer questions and objections
put by philosophical inquirers. The work has been translated into
Hindi with explanatory noter by Pt. Ambika Datta Upadhyaya.

Jabala Upanisad. The first two sections of this upanisad, identify
the eternal soul (atma) with that which is sought out and served
in Avimukta. When pressed about the location of Avimukta, the
teacher reveals that it is between the Varana and the Nasi in the
place where the nose and eyebrows meet, where heaven touches
earth. This mystical interpretation of Avimukta is quoted and dis-
cussed by the author of the Kaf7 Moksa Nirpaya and is referred to
by éahkarﬁcarya in his commentary on the Brahma S#lras.

Ganga Lahari. “The Ganga’s Waves” is a hymn to the River
Ganga written by the seventeenth century poet Jagannatha, who
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was patronized by the Mughal emperor Shah Jahan and his son,
Prince Dara Shikoh. His involvement with the court and his love
affair with a Muslim woman resulted in his rejection by caste
brahmagas. According to legend, when Jagannatha was snubbed by
the brahmapas in Banaras, he called upon the Ganga to accept and
sanctify him. He is said to have composed the Gaiga Lahari as he
sat atop the steps of the Paficaganga Ghat with his beloved. At each
of the fifty-two verses, the Ganga rose one step until she touched
the very feet of the lovers and they, purified, disappeared into her
embrace.

Kaf: Tattva Bhaskara; Kafi Yatra Prakasa. These two works
are representative of a genre of books, both in Hindi and Sanskrit,
which serve as guidebooks for the religiously observant pilgrim to
or resident of Kagi. The first work begins with a mahaimya of Kasi,
consisting of both Sanskrit verses and Hindi exposition. This is
followed by a description of the daily, weekly, and yearly rites,
pilgrimages, and festival days. The yearly observances are listed,
month by month, beginning with Caitra. The particular temples
and lidgas which are exalted, each in turn, throughout the year
are listed and praised, The second work, the Kai Yatra Prakala,
is organized by pilgrimage cycles rather than by times. The
pilgrimages around the Antargrha, to the nine Gauris, to the 56
Ganesas, to the twelve adilyas, to the twelve [liigas of lights, etc.,
are described. _

Here we have surveyed some of the sources for the study of
Varanasi in Sanskrit literature and indicated very bgieﬂy their
contents. The sources are many, and together they preéeﬁt one
with thousands of lines of mythical, ritual, geographical, theologi-
cal, hymnic, and historical material. The study of these sources
will require a variety of hermeneutical tools. Some of this material
is carefully detailed and essentially descriptive, such as the geogra-
phical sections of the Kaf7 Khanda, and must be studied accordingly.
Some of it is mythological, but some is a mixture of myth and
history requiring extensive consideration in the context of wider
Puranic histories and genealogies. Some of it is a literature of
praise, necessitating consideration in the light of a sophisticated
understanding of the nature of mahatmya. Finally, some of it is
close to whaf, in a Western context, would be considered theology,
articulating an understanding, not of a deity, but of a' luminous
place which has been significant as a “place of crossing,” a tirtha.




Notes and Comments

A NOTE ON KATYAYANI

Katyayani is a famous name of goddess Durga which is often
cited in Puranas, and Sakta literature. However it is not well
known in those literatures how this name was attributed to the
goddess. The name owes its origin to Katyayana. Katyayana
was descendant of Kata.!

In the Puranas and the epic though the name is very popular
yet its meaning is not given. Only in the Vamana Purina we get
an episode in connection with the birth of the goddess which ex-
plains the meaning of the name as well as its relation with Katyayana.
According to the Vamana Purana (Ch. 19), defeated by demon
Mabhisa, the gods, headed by Brahma, approached to Lord Visnu who
was sitting with Lord Sarmkara. They informed the two great gods
about their defeat and miseries caused by demon Mahisa. Hearing
this the two great gods were very much enraged. Brahma and
other gods also became very angry. From the enraged faces of the
gods issued lustres of high potency and the effulgence issued from
each god separately became united in the shape of a peak of the
mountain. This episode happened in the vicinity of the hermitage
of sage Katyayana who also created his own lustre and augmented
the heap of lustre by his own effulgence. This lustre-heap was
changed in the form of a holy woman :

qANSTRAHELGEAET
i e faqrageT |
qdq FHIRY 90
wgfg ai aaig fafgay e
q=AHAT 99 TREITH
SITTH QS: ST 9 |
FrargTeafanes a7
wgioor {9 SutEd w07
1. It should be mentioned that =g}t was also the wife of
Sage grgesg. See Brhadaranyaka-Up. II,

AFAHITA § A AT | AR wrearadt 7 | quify A
Faratfedt aua et 7 afg seagay |
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qATSgeT T qorar g
ST agageay |
TEATET ATAT ST :
FRATAT  AETEIET 18

It is further said that the Te¢jas created by Sage Katyayana
was most excellent and the goddess became famous by the name of
Katyayani.

qatgIsTHTaH 7gT-

e gfreraaacafagy |
FTATIAT A T aA! AT

qTEAT A add Serfagr 119. 13

The goddess appeared in the Asrama of the Sage Katyayana
and the lustre issued from him was prominent in the goddess.

Here it should also be noted the story of the appearance of

the goddess from the lustres of the gods is given in the Dewi-
bhagavata (V. Ch. 8) and Saptasati (Chs. 2-4) of the Markandeya
Purana in detail but the mention of Katyayana is not found there.

—®Ganga Sagar Rai



ACTIVITIES OF THE ALL-INDIA KASHIRA] TRUST
(July-December, 1979)

Varaha Purdapa Work

While the adhyaya-s with their critical apparatus are given to
the press for printing and their proofs are being corrected, the
Appendices are also actively prepared. <The work proceed contem-
poraneously on different appendices which are distributed among
the pandits. At present the following work has been done :

1. . Critical Notes on the most interesting or difficult points
of the text of the Varaha Purana. They have been written
for the adhyayas 1 to 50.

9. The Sloka-Index cards have been prepared fully, arranged
in alphabetical order and numbered.

8. 'Ihe Subject-Concordance of the Varaha Purana with the
other Purdanas and the Mahabharata has also been written
for the adhyayas 1 to 100.

Puriila Patha and Pravacana

The Visnu Purana was recited in the Sri Padmanabha Temple
of Ramnagar by Sri Kamadeva Jha from 28 October to 4 November,
1979. Discourses were given by the well-known and much venerated
Svami Karpatriji. His Highness Dr. Vibhati Narain Singh also
attended to the discourses.

Veda Parayapa

The text of the Sukla Yajurveda, Kanva Sikha, 1. e, its Sam-
hita, pada, krama, jata, ghana, pratisakhya parts were recited from
memory by Sri Laksmikanta Puranic, while the Srota was Sri
Balakrisna (Balaji). The recitation was held from 25 June to 8
August, 1979 in the Prabhu Narayanesvara Temple of the Sivala
Palace in Varanasi. This recitation enters in the project of the
All-India Kashiraj Trust, which as one of its objects has the promo-
tion of the Indian Culture. At the completion of the scheduled
Parayana the usual Daksina was given to the Parayana karta and
the Srota.
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Purina Gosthi

Under the auspices of the All-India Kashiraj Trust a Seminar
on Puranas /Purana Gosthi) was organized at Shivala Palace of the
Trust on 8th July 1979. His Highness Maharaja Dr. Vibhiiti Narain
Singh presided over the Seminar. In the beginning the Vedic
Vasanta Pija was performed. The Vedic Brahmins recited the
Vedas according to different modes of the vedic recitation. Scholars
took interest in the vedic recitation and asked the vedic reciters to
recite again the different modes. Maharaja Kumar Sri Anant
Narain Singh distributed Daksina to the vedic Pandits. After the
yedic Vasanta Paja the Purana Seminar started with Mangala-
carana and Vyasa Vandana. The annual report of the Purina
Deptt. was placed before the audience by the editor and discussion
started, Scholars present were Prof. Lallanji-Gopal, Prof. Rewa
Prasad Dwivedi and Prof. Vishwanath Bhattacharya of Benares
Hindu University, Dr. Vagish Shastri, Research Director of
Sarhptrpanand Sanskrit University, Prof. Amar Nath Pandey and
Prof, Raghunath Giri of Kashi Vidyapith and many distinguished
scholars of the city such as Prof. Baladeva Upadhyaya, Major S. L.
Dar and Pandit Vishwanath Shastri Datar. The Vyasa Purnima
number of the Purdana Bulletin was presented to His Highness by the
editor. On this occasion a new book entitled ‘Narada Purana—A
Study’ was released by the Maharaja, Dr. Vibhiti Narain Singh. At
the conclusion Maharaja Dr Vibhiti Narain Singh thanked the
scholars for their attendance. At the end Prasada was distributed.

Scholars and Distinguished Persons who Visited the
Purana Department

1. Dr. A K. Narain, Professor of History and South Asian
Studies University of Wisconsin, U. S. A. (Formerly,
Principal, College of Indology, Dean, Faculty of Arts,
B. H. U., Varanasi)—on 6.7.1979.

2. Allen W. Thrasher Deptt. of Asian Language and Litera-
ture, University of Washington, U. S. A.—on 27:7.1979,

3. Renald Kogloff, Montreal, Canada—on 4.8.1979.
Barron and Rima Holland of Monterey, California, U S.A.
They wrote on the visitors’ book : ‘We are very happy
to visit your excellent institution. You are doing a great
service in preserving the great texts of popular Hinduism,
—on 13.8.1979.
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5. Roberto Donatoni, University of Milan, Italy. ‘I am
glad to have the opportunity to behold the magnificent
and impressive work done by this institution. I think
it will be of outstanding importance and usefulness for
future generations of scholars,’—on 13.8.1979.

6. Sri Gaurinath Shastri of the Pauranic and Vedic Research
Institute of Naimisharanya—on 15.9.1979.

7. About 50 eminent epigraphists who attended the conference
organised by the American Institute of Indian Studies
were received by His Highness Maharaja Dr. Vibhati
Narain Singh at tea. The Scholars saw the publications
of the trust and spoke highly of it—on 20.12.79.

Rasa Lila

As usual for the last several years, the Rasa Lila was perform-
ed under the auspices of the All-India Kashiraj Trust, in the
Prasiddha Garden of Ramnagar from 27 July to 7 August, 1979.
Many devotees and enthusiastic people attended to the religious
performance for the whole period. The actors of the Rasa Lila,
who had come from Mathura-Vrindavana as usual, contributed a
lot with their skill and fervour to keep alive the enthusiasm of the
audience. His Highness Dr. Vibhiti Narain Singh also attended
to the performance daily.

Rama Lila

This year the Rama Lila, which is celebrated under the
auspices of the All-India Kashiraj Trust with the financial help
of the Government of India, was duly performed during the month
of Aévina, i.e. from Ananta Caturdasi (5 Sept., 1979) to Asvina
Parnima (5 October, 1979). The Maharaja of Benares, Dr. Vibhati
Narain Singh attended to the performance daily. 'Thousands of
people attended also to the re-enacting of the deeds of Rama done
by the skillful amateur actors of Ramnagar and Kas who transmit
their art ‘from generation to generation in their own families.
Hundreds of sadhus from all over India flock to Ramnagar in
this period to attend the Lilas of Rama. To them a free ration
(bandara) of food is given daily for the whole month, during which
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also some members of the staff of the Purana Deptt. help in such
distribution. The presence of the sadhus to the Ramalila and
their enthusiasm contribute to give a colourful and devotional
atmosphere to the performance. The open air representation is
performed in a large area in different spots changing with the
places of Rama’s deeds. At the end of the Ramalila the actors
were received by H. H. the Maharaja of Benares, who gave them
due respect and food along with the Daksina

Kumari Anuradha Kapoor, a research student of Leeds Uni-
v‘ersity, U. K., came to study the Ramalila for the whole month
and stayed at the Palace Guest House with her mother. She is doing
her doctorate on Ramalila.

For the first time this year the Maharaja Kumar participated
at the lilas on the elephant for the last few performances.

The Chairman receives their Majesties the King and
Queen of Nepal

On 23rd September, 1979 His Highness Maharaja Dr. Vibhati
Narain Singh, Chairman of the Trust threw a lunceon party in
honour of His Majesty the King Maharaja Vir Virendra Vikrama
Dev of Nepal and Her Majesty the Queen of Nepal, On this
occasion many dignitaries were present, The Maharaja presented
the Purana publications of the Trust to the King. The King
accepted this present with keen interest and reverence.

Chairman Elected as President of Vishwa Sanskrit
Pratisthan

Due to decaying conditions of Sanskrit language and litera-
ture Scholars all over the world were pondering to adopt the
methods for the restoration and uplift of this ancient and valuable
language. In the centenary year of the Mother of Pondicherry this
attempt got a new momentum when by the centenary organizing
committee a Sanskrit sub-committee under the Chairmanship of
His Highness Maharaja Dr. Karan Singh of Jammu and Kashmir
was formed. This sub-committee held about hundred seminars
all over the world. Finally in the Coonference held at Allahabad on
25th January, 1979 on the occasion of Magha fair it was decided
that a Vishwa Sanskri_t Pratisthan be established with headquarters
at Vedapuri, Pondicherry. This organization will work as an apex
to different Sanskrit organizations



H. H. Maharaja Dr. Vibhuti Narain Singh presenting the Purana publications to
His Majesty King Virendra of Nepal
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Now the Vishwa Sanskrit Pratisthan has started working and
the Chairman of the Trust His Highness Maharaja Dr. Vibhati
Narain Singh has been selected its first President. The first meeting
of its executive was held at Nadesar on Oct. 13-14, 1979 where
many resolutions for the uplift and promotion of Sanskrit were
adopted. His Highness has issued a statement for the all side help
for the propagation, membership and financial assistance to the
Pratisthan.

Sri Devadatta is organising Secretary of the Pratisthan.

ACTIVITIES OF THE SISTER TRUSTS
Mahiriaja Prabhu Narain Singh Physical Cultural Trust

On the occasion of the birth day of the Maharaja Kumar
Sri Anant Narain Singh, sports of the boys of the local schools were
.o'rgarnri;e'd. The usual competitions took place on 28 November,
1979 and then, because of the rain on the next days, they were
completed on 6 December, 13979. The local junior and primary
schools took part in the sports with great enthusiasm and competi-
tive spirit. The students of the Vidyamandir Pathasala and the
Maharaja Kumar himself took part in all the sports. judges were Sri
Asok Kumar Singh, Virendra Kumér Sharma, Principal of Balvant
Singh Degree College, Gangapur and Mr. Sricgndra Datta on
98 November and also the P. 5. Commander of police in addition
of the first previous two on 6 December, 1979. On 28 November
the sports took place inside the palace while on 6 December they
were organized in the grounds adjacent to the Fort. The prizes
were distributed by the Maharaja Kashiraj. The Trust popularizes
cricket by holding cricket matches on sundays on P. A. C. ground.

MAHARA JA BANARAS VIDYAMANDIR TRUST
Vedic Balaka Vasant Paji

On Wednesday 29 November, 1979 in the morning a vedic
Balaka Vasant Pija was performed by sixteen Vedic students under
15 years of age from Varanasi. They recited by heart the vedic
mantras in the Devi Mandir with due ceremonial rites. Daksina
was given to them after the Paja and the children were fed.

) Painting Competition

1. On 3 December 1979 a painting on spot competition was

organized among the students of the local schools for art-

painting. Three hundred children took part in the com -
petition. Prizes were distributed among the children,
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2. A painting competition was held among the local potter
artists on 3 December, 1979. Eleven artists competed for
the wall paintings of the external walls of the Museum
in the Fort, Ramnagar, The subject of the pictures was
almost always a religious one, dealing mainly with
Rama, Krsna and Siva. Rs. 101/~ were given as first
prize, Rs. 75/~ as second, Rs. 65/— as third. Consolation
prizes of Rs. 50/- each were also distributed to all the
other artists,

8. On the same date a competition of wall-painting was
organized also for the students of the Fine Art Deptt. of
the Banaras Hindu University. The paintings were done
on the walls of the Vidyamandir courtyard in the inner
part of the palace. Some of them were depicted in
modern style. Rs. 51/- were given as first prize, Rs.
45/— as second and Rs. 20/- to all the other artists.

The Hend of Deptt. of fine Arts B. H. U. judged the paintings.

Bala-sastrartha

Under the auspices of Maharaja Banaras Vidyamandir Trust
an intellectual competition among students (Bala-sastrartha) on
Nyaya was organized on 7 December, 1979, in which the students
of the Vidyamandir and Udyana Pathasalas took part. The Maha-
raja Kumar Sri Anant Narain Singh also participated in the com-
petition. Some of the most important pandits of the town were
present, among them Sri Jayaram Shastri Shukla of the Vidya-
mandir Pathasala was the Niyamaka (Supervisor), while Swami
Krishna Swami, Dr. Ramchandra Shastri Hoshmane of the Sanga-
veda Vidyalaya and Pt. Visvanath Shastri Datar of the Sarhptrna-
nanda Sanskrit Visvavidyalaya were the judges.

Reception at Palace

A group of about 50 Epigraphists from all over the world
were received by the Chairman of the Trust, Dr. Vibhati Narain
Singh on 20 December, 1979 in the Vidyamandir ground. They
were offered sweets and tea. The Scholars were in Ramnagar for
an international Seminar on ‘Indian Epigraphy : Its bearing on
Art History’, organized by the American Institute of Indian Studies
(AISS) in Ramnagar. | he Director General of Archeology, Govt.
of India, Delhi, Prof. D. C. Sircar, Prof. K. G. Krishnan, Chicf
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Epigraphist, Archaelogical Survey of India and various Directors
of Archaelogical Deptts of States attended the Seminar. During
the reception the Purana Deptt of the All-India Kashiraj Trust
put a stall with all the publications of the Department. Several
Scholars showed keen interest in the publications of the critical
edition of the Puranas, of the Bulletin and of the other studies
published by the All-India Kashiraj Trust. All the pardits of the
Purana Deptt. attended the reception.
MAHARAJA KASHINARESH DHARMAKARYA NIDHI

The Trust gives donations to several religious and cultural
institutions such as the Visva Hindu Sammelan, Girvanavagvar-
dhanisabha of Varanasi, The Trust gives medals and prizes in the
Benares Hindu University, Samptrnananda Sanskrit Visvavidya-
laya, Kashinaresh Degree College (Jfianpur) and varicus other

Colleges. The Trust is also running the following educational -
institutions,

1. Maharani Ramratna Kurnvari Sanskyrta Pathasala
Ramnagar
The school imparts Sanskrit education since 1923 A. D. when
it was established by the then Maharani. The teachings at present
go upto the Uttara Madhyama (High Secondary) examination of
Sathptrnanda Sanskrit Visvavidyalaya, Varanasi. The School is
being re-organized by Pt. Damodara Jha.

2. Mahariaja Balvant Singh Degree College—Gangapur

This college was established in September, 1972 at Gangapur
(Dt. Varanasi), the birth-place of late Maharaja Balvant Singh,
founder of the Kashirajya at Ramnagar. The college has eleven
class-rooms and a hall and imparts education in Arts upto the
Degree examinations of the university of Gorakhpur in Sanskrit,
Hindi, Urdu, English, Economics, Political Sciences, History,
Psychology, Sociology, Education, Geography and Indian Culture.

In 1979-80 session 79 students are admitted in B. A. Part I.
The College has also a large library and play grounds. Special

care is given to poor and destituted students. Famous professors
from other places are also invited to deliver lectures to the students,

3. Raja Manasaram Law College, Rajatilab
This college was established in November, 1973 at Rajatalab
which is at a distance of about 15 Km. from Varanasiz It is affilia-
ted to the Gorakhpur University. In 1979-80 session 121 students
are admitted in LL. B. Part I. The members of the staff are five,
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True, Vivien de Saint-Martin on his map of Magadha®® puts
a Dharmarapya to the north of Gaya; but he does not give any
reason. It is certain in any case that he does not rely on Si-yu-ki
for doing that, because Hiuan-tsang does not mention a Dharma-
ragya.

The problem of Dharmaprstha or Dharmaprastha is much
move difficult. The first difficulty comes from the fact that even
the text of Mahabharata is not clear in this context. Two and a
half §loka-s are missing in a great number of the MSS that V. S.
Suktankar has used to prepare his edition and specially in all the
southern manuscripts. They are also missing in the Padma-purana,
which generally reproduces the northern manuscripts®®, and in the
Krtyakalpataru.*©©  Under these conditions it can be asked if these
§loka-s are not due to a later interpolation. If we suppose that they
are really part of the original Mahabharata then the following is
stated : one should first go into the Dharmaprstha, fetch water up
in a well situated there and do a farpana, one should enter the
Mataiiga asrama, then one should touch (or Sprink]e)‘ a statue of
Dharma—this reading is not available in all the manuscripts--
lasily one should resort to the firtha of Brahman, before going
towards Rajagrha If we now take the Gaya-mikitmya,'®' we
realize in fact that towards the Dharmarapya there is the Matan-
gavapi, a temple of Matangesa, a tirtha of Brahman and a well.
But this firtha and this well are mentioned only in some manus-
cripts of the Gaya-mahatmya and they are not mentioned in the
editions of the Vayu-mahatmya, whose text was possibly fixed before
that of the isolated Gaya-mahatmya. Then, jagain following the
Gay1-mah tmya one should leave the Dharmaranya and should go
to greet Dharma, then the Mahabodhi tree. Inthe whole passage,
the Gaya-mahatmya lacks completely transitions but according to
what we can see today, it is quite clear that the Dharmarapya
and Bodh-Gaya cannot be confused as being one place, as Barua
improperly thinks. The Dharmarapya, the Mataiigavapi and the
Matangela temple are situated in the peninsula formed by the
confluence of Mahanadi ‘and Lilajan, called Nairafijana by Bud-
dhists. Bodh-Gaya is situated at about three kilometres from there

98. Memoire analytique sur la carte de I’ Asie centrale et de I'Inde...
par Vivien de Saint-Martin, Paris, 1858.
99. See further, pp. 38 L.
100. See furtber, pp 43 (L.
10l VL. 29-33:
l
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and on the other bank of the Lilajan. In fact, what led Barua
into error is that he is convinced that Dharma is here the same as
the Buddha. Nothing allows us to affirm it. God Dharma is
sufficiently attested in this area of Gaya so that there is no need
for this supposition. Onu the other hand, I have not found in any
dictionary the term dharma as designating the Buddha. Lastly, it
is not known if the Hindus used to go in pilgrimage to Bodh-Gaya
in early times. Barua'©? writes : In connection with Dharma-
prastha, however, the Epics extol the merit of touching Dharma
(dharmam abhisamspysya}, which would be meaningless if not inter-
preted as signifying an image of the Buddha. Why then is there
no statue of God Dharma ? This god iz celebrated throughout the
Mahabharata without any attempt of any sort anywhere to assi-
milate him to the Buddha. One cannot then take seriously Barua’s
hope of dating this text bearing in mind that there is no represen-
tation of the Buddha before the Gandhara art epoch.

It is possible, therefore, to censider Dharmaragya and
Dharmaprstha as one place, provided that we do not put it at
Bodh-Gaya. This hypothesis could also be corroborated by the
fact that a Dharmaprstha near the Matangavapi is mentioned in
the Smrticandrika.t©® But there isstill another hypothesis regarding
this Dharmprstha and in my opinion more probable. The several
readings of the Mahabharata and Gayi-mahatmya suggest that there
could have been a mixing up of indications in the two texts. The
Dharmaprstha of the Muahabharata was possibly identified later
with the actual Dharmaranya and then sloka-s were introduced in
the Mahnbharata where Matanga enters into the picture. On the
other hand, this Brahman #irtha which is never mentioned as being
in the proximity of Dharmaragya could be added into Gapa-matka-
tmya. But where should then the Dharmaranya be placed ? Re-
reading the Mahabharata, we find that the pilgrims come frem
Benares and go immediately to Rajagrha Coming from Benares,
they have passed in front of Aksaya-vata, then they bathe in the
Mahanadi or Phalgu.'®* After having completed a part of their

pilgrimage, they go to Yonidvara, which can be identified doubt-

102. op. cit., pp. 80-81.
103. See further, pp. 47-48
104. See above, p. 10,
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lessly with the actual Brahmayoni'®% then they once more o to the
Phalgu before leaving Gaya. As they go then to Rajagrha it is
much easier to think that they make for the north. Had they gone
to the actual Dharmranya, their way would have taken them
compulsorily to Gaya, and it is at that moment that one would
expect the last bath in. the Phalgu. But we have seen©® that
Hiuan-tsang has pointed out a ¢irtha at 30 li to the north of Gaya.
I have supposed that could be the brakmanas tirtham of the Maha-
bharata, the actual Brahmakugpda. This one is situated at the foot
of a hill nowadays called Pretafila, whose sides—~I am told—are
populated with Dharma-Yama archers. Let us now note here
that the priests of this hill are called Dhamin, without any doubt
“those of Dharma’197. It is then perhaps not too audacious to
suppose that this hill was called Dharmaprstha. :

I have then to note some blanks in this chapter 83, of
Mahabharata, particularly that of Vispupada, which is the most
sacred and renowned of modern Gaya. P. V. Kane'©® reproaches
Barua for concluding from the fact that in this chapter there is no
mention of the Vispupada that this temple did not exist at the time
when this part of the Mahabharata was written., P.V. Kane thinks
that the argumentum a silentio has no value, and he tries to show
that the here given description of Gaya is not necessarily complete
and that the list of firtha-s is not exhaustive. Particularly, he
points out that at the time of the pilgrimage by Angiras the three
tirtha-s whiclk are there mentioned for Gaya are present only in
this chapter. There is in fact the following sloka :

aSmaprsthe gayayarm ca niravinde ca parvate |

trtiyarh krauficapadyar ca brahmahatyar viSudhyate//109

Let us note first of all that the commentary of Nilakagtha
cannot be utilized. He identifies a§maprstha with Pretaila, he

105. ]éxiahméy‘oni is the name of the hill, probably formerly
called Gayatiras. It is also the name of an anfractuosity
in a rock situated at the top of this hill.

106. See above, p. 25.

107. Renou has kindly informed us that dhamin derives in fact
from dhaman), “abode™. This remark deprives our thesis
of an argument. Our thesis, however, does not seem to
be less tenable.

108. P. V. Kane, History of Dharmasastra, vol. 1V, Poona,
1953, pp. 648-650.

109.  Mahabharata, Anusasanaparvan (X111), edited by R. Kinja-
wadekar, Poona, 1933, ch. 25, §l. 42.
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glosses mount Niravinda with ‘sukhagandhahina’ and for him the
Krauiicapadi is the place where there are Vizgu and the other
gods’ foot-prints.

The Kytyakalpataru quotes this very §loka under the following
formato

mundaprstham Gayam caiva nairrtam devaparvatam/

trtiyamn  krauficapadirn ca brahmahatya vimucyate/[

and it i again found in the Garuda-purapa®*' under this form:

Gayayarm mugdapr;thafi ca aravindaili ca parvatam/
tytiyam krauficapadafi ca drstva papaih pramucyate//

Probably in these conditions the difficulty of the verse comes from
its being very corrupt. Nilakaptha is tempted to explain an
incorrect $loka according to what he could know about Gaya.

This having said, we should also note at the same time that
the tirtha-s are enumerated in this chapter in considerable disorder
and that at least another firtha of Gaya is displaced. The Brahma-
saras, which is mentioned in $loka 58, is described in the same
terms as in chapter 82 of the Vanaparvan (tatha brahmasaro gatod
dharmaranyopasobhitam). 1In fact, ene cannot rely on this chapter,
where the interpolations are surely numerous, and where too many
great centres of pilgrimage are missing, as Kuruksetra. We know
that not all the firtha-s of Gaya are necessarily gathered in the list
given by the Vanaparvan in chapter 82. The name of Gayasiras,
which was very important, is particularly missing (but not the
Brahmayoni, which is at its top). It is anyway quoted elsewhere.
The silence on the Vispupada at Gaya instead is absolute. More-
over, in the texts having a date, that is in the Middle-Ages compi-
lations, it will be found neither in the Krlyakalpatary nor in the
Smyticandrika, and it will be necessary to wait for the Tirthacinta-
mani to find it described. We shall see later why we have to
think that the Vigspupada, mentioned in the Nirukta, should not be
confused with that of Gayall?. Itis childish to try to find it by
all means and therefore to discover it under the savitram padam, as

110.  Kytyakalpataru, Tirthavivecanakandam, G.O. S. no. XCVIII
o s

Wl LG 4%
112. See further.
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J. C. Ghose does in his article on ‘Antiquity of Gaya''2. Why
should have the name of this foot-print been concealed under a
false name ? Under these circumstances, the argumentum a silentio
rejected by P. V. Kane retains all its strength. One could hardly
explain otherwise what kind of silent conspiracy prevented Gaya’s
most sacred point to be ever mentioned for more than a millennium.
It is easy to find evidence from what is quoted in the Purana-s—it
is still not found in the Garuda-purana whose Gaya-mahatmya is very
important—because they can hardly be dated. It seems that for
this we should adopt R. C. Hazra’s''* prudent method and rely
on the Middle-Ages compilations, which are much surer from the
date point of view. We can then almost affirm that the Vispupada
did not exist at Gay4 at the time when this passage of the Maha-
bharala was composed.

The Ramayana

The Ramayana makes only a very short reference to Gaya in
Ayodhyakanda, ch. 107.21°

{ruyate dhimata fata $rutir gita yadasvina /

gayena yajamanena gayesveva pitrn prati [[11
punnimne narakad yasmat pitararh trayate sutah /
tasmat putra iti proktah pilrn yah pati sarvafah /{12

estavya bahavah pufra gugpavanto bahusrutah /
tesarh vai samavetanam api kalcid gayar vrajet /[13
evarh rajarsayah sarve pratita raghunandana /
tasmat trahi naradrestha pitaram narakat prabho /[14

The king Gaya is here associated with the town Gaya and, on the
other hand, the town is clearly in relation with the cult of the
dead. But we can note that the §ioka-s ascribed to king Gaya, the
$loka-s 12 and 13, are very common in the whole literature concer-
ning Gaya. The first one is found, with some variants, in the
Mahabharata (1. 68.38 and 220.14) and in Manu (IX, 138) particu-
larly. The second one, in slightly different form, but still recog-

113. Journal of the Bihar and Orissa Research Society, vol.
XXI1V, part III, sept. 1958.

114 Studies in the Puranic Records on Hindu Rites and Customs,
Calcutta, 1949. »

115. We have used the Ramiyanae of Valmiki, with three com-
mentaries called Tilak, Shiromani, and Bhooshana...
edited by S. S. K. Nudholkare, Bombay, n. d.
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nizable, is available also in the Mahabharata (ITI. 82.85) and in
several purana-s. On the other hand, it is difficult not to realize
the accidental character of this reference to Gaya. These four
$loka-s are badly linked with what precedes and what follows. In
fact, Rdma explains why he cannot sit on the throne, and recalls
the promise formerly made by Dalaratha to his bride. These four
verses seem to be led by “pitaram trahi dharmajiia’ of $loka 10, where
‘trahi’ is to be understood as ‘free our father (by being faithful to
his word)’ and not ‘free our father (from hell}’, as what follows can
let us think. Moreover, Rama continues by asking of Bharata to
go to Ayodhya, forgetting completely Gaya, A §loka of the Gaya-
mahatmya (V. 27) tells us meanwhile that Bharata had come to
Gaya while Rama was in the forest. It is perhaps an answer to
these fours verses. Be that as it may, these sloka-s seem really to
be a late interpolation; they have, therefore, for what concerns
us, a very limited interest.

But the fact that there is practically no mention of Gaya in the
Ramayana is to be remembered, since Rama is several times men-
tioned in the Gaya-mahatmya, particularly in chapter IV (5. 16-20),
where he gives origin to a tirtha by bathing in the Maha-nadi
with Sita; and in chapter VII (s/ 74-79), where we are told that
he performed a §raddha on Rudra’s foot-print. On the other hand,
two hills preserve his souvenir at present time, Ramagila hill and
Rama-Gaya hiil. All these souvenirs are more recent that the
Ramayana; they date no doubt from relatively recent times, when
the cult of Rama was widespread in India.

GAYA AND THE PURANA-S

The purapa-s deal abundantly with Gaya, the sacred town;
none of them passes over it completely in silence. But it would be
too long and tedious to examine all the quotations which can be
found in these texts, We shall content ourselves with examining
the most noteworthy passages.

Padma-purana— The Padma-puripa devotes 20 §loka-s to Gayall®
These $loka-s reproduce those found in the Mahabharata (111
82). M. V. Vaidya has shown''7? that the Padma-purana has

116.  Padma-purapa, Anandasrama, Series, no. 131, Poona, 1893,
I 38505008 -

117, Tirtha-Yatra in the Aranyakaparvan and the Padma-
purana, in 4 Volume of studies in Indologyp, presented to
Prof. P. V. Kane, Poona, 1941, pp. 530 fI.
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taken this passage from the Mahabharata. - His contention is quite
convincing, so there is .no need of any further comment. The
readings of the purapa are, usually, the same as those available in
the Bengali manuscripts. The most interesting variant is perhaps
the one which gives brahmarapyopavesitam (£1. 5), in place of dharma-.
ranyopasobhitam which is found most frequently in the Mahabharata.
This variant confirms us in the opinion that the Dharmaranya
spoken of in the epic is not a very important place as its name is
easily modified. It has, moreover, nothing to do with the one
which can be seen at present. The omission of two §lokg-s and a
half!18 can also suggest that these {loka-s were added later,
owing to an interference with the Gayamahatmya text. :

Brhan-naradiya-purapa—The Narada-purapa devotes 246 floka-s
distributed in 4 adhyava-s to its Gayamahaimya. Unluckily for our
purpose, this important passage concerns only the literary history.
In fact, it isa borrowing and, what is more, from a text of late
period, the T irthacintamapi. In order te compose its Gapamahatmya,
the purapic author reproduces in the same order the floka-s of
the chapter of the Tirthacintamapi dealing with Gaya. He has
left out naturally all the glosses not written in verses, which leads
sometimes to incoherence. On the other hand, the comparison
between the two texts proves that it is the Narade-purapa, that is
the borrower, and not vice versa.

Varaha-purapa—The Varaha puraya has no Gayamahatmya, pro-
perly speaking. But thereis a chapter, the 7th, which tells us a
legend referring to the pilgrimage to Gaya. Varaha narrates here
to Dharani that Raibhya went to Gaya to pay honour to his ances-
tors. While he was applying himself to a tapas, Sanatkumara
appeared to him and narrated the story of king Visila which is
available in the Gayamahatmya of the Vayu-purana, ch. VIII, §loka-s
8-16'1¢, but in different words, which excludes direct borrowing,
and in a little more circumstantial way. Then, after saying that
Gaya derived its fame from the presence of Gadadhara, Sanatkumara
disappeared. Raibhya then hails Gadadhara with a stotra different
from that of Gayamahatmya, vv. 258, It is not at all necessary
to think that this legend has some connection with the cult of

118. cf. above, p. 32-33.

119. It is also available in the Garuda-purapa and the Agni-
purana.
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Gadadhara. Indeed, the few floka-s said by Sanatkumdra in praise
of this god are very loosely linked with the preceding legend.
This legend, therefore, can be much older than the context in
which it is inserted. On the other hand, it must have been rela-
tively popular, because it is narrated in several different works
and it is given here in such terms that exclude any reciprocal
borrowing.

Skanda-purana—The Skanda-purapa, although l-te, is very inte-
resting for our study on Gaya. B. M. Barua gives first of all the
quotation from the Nagara-khanda, which he must have read very
quickly, as the facts are not exactly as he reports. There are first
of all the following floka-s which are an answer to some 7si-s who
were asking for a description of the trtha-s of Camatkarapura,
alias Anandapura, capital of Hatakesvaraksetra :

paficakrosapramanena ksetram brahmanasattamah /

ayamavyasatas caiva camatkarapurottamam |/

pracyath tasya gayasirsam paécimena hareh padam |/

daksinottarayos  caiva  gokarnesvarasamjfiitau /120

We see, first, that this is not exactiy a replica of Gaya : there is
certainly a Gayasirsa and a Harel pada, but they are orientated in
a completely different way. Moreover the two Gokarnesvara-s
are not available -at Gaya. Further, in chapter 2§, there is a
mahaimya of the Visnupada corresponding to Hareh pada. Its
origin, however, is linked back, as Barua says, to the legend of the
asura Bali and of Vamana. That is enough to show that this
Visnupada has no relation with that of Gaya. The Visnupadi
coming forth from the Visnupada is elsewhere rightly called
Visnupadi-Ganga, but that flows far from Gaya. Itis, besides,
noteworthy that the name itself of Gaya is never met with in the
mahatmya of the Visnupadi-Ganga,

On the other hand, itis just Gaya thatis dealt with in the
legend of the origin of the Gayasirsa or Gayasiras. In this legend
one learns that king Vidaratha, being asked by three preta-s to free
them, went on the Gayasiras at Gaya and there he had fraddha-s
performed. But two preta-s only were liberated in this way as the
third one, Krtaghna, had perpetrated too big a crime to be par-
doned so easily. The king, not knowing what to do, asked of

120. Négara-khal}aja, 17. 3 and 4.
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Krtaghna the means for liberating him and he answered :

camatkarapure bhiipa ériksetre hatakesvare |
aste pathsubhir acchannar kaler bhitarh gayasirah [/121

This Gayasiras, therefore, appears in history after the Gayagsiras of
Gaya, as it had been concealed under dust owing to its too great
efficiency. This shows in any case that Camatkarapura tries to
compete with Gaya not by making the eulogy of its Visnupada,
but by trying to show the superiority of its Gayasiras. Perhaps the
explanation is that at the time when this mahatmya was written, the
Visnupada at Gaya had not yet reached that celebrity it has nowa-
days. The only famous place which one could try to find for com-
peting with it was the Gayasiras. If we accept that, it might be
possible then, as suggested by B. M. Barua, that this later Gaya-
siras was created to avoid too long a journey for the pilgrims. But
it is even more likely that this replica of the Gayasiras was not
made for a humanitarian aim. Those who have tried to launch it,
without much success it seems, had rather seen in it a source of
profit. This is not on the other hand the only example.

There is, in fact, in the Skanda-purapa a Gayamahatmya
of which B. M. Barua does not speak, which is, nevertheless, not
negligible. It conslitutes the chapters 57, 58 and 59 of the /Ivant_)»a-
khanda. We wonder at first, along with Vyasa (57. 3 and 4), to
discover Gaya at Avanti, but a floka informs us :

evam Vyasa gayatirtham puravantyarm pratisthitam/
pascat tu kaikate jatam yatra sarhnihito’surah [/ 122

So then in Avanti would have existed a Gaya, whose presence is

pointed cut only by the Skanda-purapa, to our knowledge. More-

over, this Gaya would be a kind of prototype of which the Gaya of

the Kikata-s would be only a copy. This Gaya would be, or it would

have been near Mahakalavana, that is Ujjaini®?3. In fact, the

description given of this {Zrtha enlightens us in a singular manner :
yatra gaya mahapunya phalgus caiva mahanadi |

purusottamagirisrestho yatra buddhagaya smrta//!24

121  Nagara-khanda, 19. 25,

122. Avatya-khanda, 59. 10.

123. Avantya-khanda, 57. 25.

124. This half-floka has 17 syllables.
i
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tathaivadyagaya khyiti'trisu lokesu visruta/

visnoh sodasapaditirthar gadadharavinirmitam//!*4
sarvapapahara punya yatra praci sarasvati/
mahasuranadi prokta yatra tisthati punyada/
nyagrodhas caksayo nityah pura prokto maharsina/
tatraiva sa éila prokta pretamoksakari subha//!28

First of all, we have to note the absence of Gayasiras which is
named only once in these chapters in the well-known half-floka
‘paficakrosam gayaksetramh krosam ekar gayasirah’. Nothing
shows that Gayasiras existed in the Gaya of Avanti. We have then
a quite modern description of Gaya, where the Gayasiras has lost
“all its importance. And it is not difficult to see which one has tried
to copy the other, when we are told that Buddha-Gaya is on
Purusottamagiri near Ujjain ! This mention of Buddha-Gaya,
moreover, as well as the mention of sodasapaditirtha makes it
certain that this text is completely recent, as it is the only place,
besides the travellers-reports of the last century where we find them
mentioned under this name. As for Buddha-Gaya, it seems that
there is here one of the rare evidences of this word in Sanskrit
literature. In fact, the dictionaries of Bohtlingk-Roth quote this
word only for referring to different works on Buddhism written by
Europeans, so that it is difficult to say at which moment this term
appeared. It seems, however, that this happened at a very late
period.

The sodasapaditirtha is not mentioned in the Gayamahaimya;
but this ¢7rtha gathers all the pada-s quoted in the Gayamahatmya,
chapter VII, f{oku—s 92 to 63. It is not certain, however, that all
these pada-s where once all gathered in only one place, as they are
today. On the contrary, certain hints lead us to think that they,
or at least some among them, were scattered all over the territory

of Gaya.

One can realize the importance of the Skanda-purana. We have
seen that the two passages we have studied cannot be placed in the
same epoch, the first one being incontestably older than the second.
Unluckily we cannot be more specific. We think, however, that in
two quite different moments of history, the fame of Gaya was great

125. ibid. 57.29 to 33; cf. also 58, 4 and 5,
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enough to make people think of creating a replica of it in Indian"
regions quite distant from Bihar.

Garuda-purana—The Garuda-purana also has been passed over
in silence by B. M. Barua. We shall see, however, that the chapters
62, 83, 84, 85 and 86 of this purana are important, not only for
their length, but also for the new elements they supply.

Chapter 82 relates a legend of the asura Gaya considerably
different from the Vayu-purana’s. The asura Gaya performs a tapas
which disturbs the gods. They take shelter in Visnu, who tells them
that everything will be in order when the asura lies down. One
day, Gaya went to pluck lotusés on the Ocean of Milk to do a piija
to Siva and he lay down there in the country of the Kikata-s. When
Visnu killed him with his club, a certain number of gods gathered
around his body. Visnu then declared that the territory delimited
by the body of the asura Gaya will be holy. Brahman, therefore,
came there to perform a sacrifice and gave rich fees to the sacrifi-
cers. Aslateron the brahmana-s showed too much avidity in the
sacrifices to Dharma, Brahman took back what he had given them,
but he established them as priests of Gaya.

One can see the differences with the legend narrated in chap-
ter 2 of Gayamahatmya of the Vayu-purapa. We should say, how-
ever, that there are considerable differences between the edition we
have used'?® and the translation of M. N. Dutt. On the other
hand, Brahman, who tells the story, informs us at the beginning
that he will tell it briefly. ‘

In spite of that our aswra is here saivite, the asura does not
shake and the legends of Gaya and of Brahman’s sacrifice are clearly
separate. This last difference seems to show indeed that the Gaya-
mahatmya of the Garuda-purapa is antecedent to the Vayu-purapa’s.
Other indications will corroborate this hypothesis.

Chapter 83 gives the list of a certain number of holy spots at
Gaya. Chapter 84 shows how to do the Gaya pilgrimage in 5 days.
It presents several analogies with chapter 7 of Gayamahiaimya of the
Vayu-purapa. Chapter 85 gives us the mantra-s to be recited on
Pretasila: they are same as the ones we have in chapter 6 of the
Gayamahatmya. Finally, chapter 86 gives us some topographical

126, Jibananda Vidyasagara, Calcutta, 1890.
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details and a list of deities present at Gaya. A detailed survey of
these chapters will show again that this mahatmya is earlier that the
Vayu-purana’s. 'There we can also notice the absence of the Visnu-
pada. We are told only that one has to perform a Sraddha on the
Gayasirsa ‘devarudrapadadisu’; it is then Rudra’s foot which is
made to stand out. Adi includes perhaps Visnu’s foot-prints, as
the ‘padatraye’ of the next floka. But it is not specified and conse-
quently one can deduce at least that the Visnupada had no great
importance at the time when this mzhaimya was written.

Agni-purana—I1f the Gayamahatmya of the Garuda-purapa has
very clear indications of being older than the Vayu-purana, that of
the Agni-purapa, on the contrary, can be easily declared more recent.
The Agni-purapa devotes 3 chapters to extoll Gaya: chapters
114, 115 and 116. The first one tells us the legends of Gaya. They
are in actual fact the same as those of the Vayu-purapa but summa-
rized. The difference, which, in our opinion, is very important, is
that these legends are now perfectly in order. Consequently, the
legend of Dharmavrata and Marici is given from $loka 10, where
%ila devamayi’ is introduced, In the same way, the legend of
Visnu’s club is inserted in the story, at floka-s 26 and 27. The next
chapter sketches out the five-day-pilgrimage. Chapter 116 gives the
rites to be performed at a certain number of other spots. It could
be considered in this case also as an excerpt, better ordained, of the
Gayamahatmya of the Vayu-purana.

Vayu-purapa—Besides the last eight chapters we have already
seen, the Vayu-purana speaks of Gaya several times'27; these few
passages can be compared with the Gayamahatmya of the same
puraga. Never asura Gaya, but rajarsi Gaya comes into the picture.
There is a reference to a Visnupada, but it is a mountain, and in
spite of what V. R. R. Dikshitar says in his Puraza Index, this Visnu-
pada is surely not that of Gaya. There is also a long passage on
Gaya, but it is given only in H, N. Apte’s edition®?8. Besides
the fact, then, that this passage is present only rarely, it seems to be
also corrupted. Quotatioris of the Gayamahatmya are available,
but they are often mutilated and badly linked with one another.
This passage then cannot be much utilized. We see that there are

some things only referring to Gaya in the Vayu-purana, if we except

127. ex.g. 77. 96-110; 80. 45; 85, 19.
128, 83. 12-44,
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the Gayamahaimpa at the end. The latter is, in the opinion of
everybody, a piece which was attributed later to what is, without
any doubt, the oldest puraza.

GAYA AND THE MEDIEVAL COMPILATIONS

With the medieval compilations at last we arrive at texts
which are dated or which can be, at least, approximately dated.
The pieces of information given by this kind of texts will be, then,
extremely precious for our history of this holy place.

Kriyakalpataru—The Krtyakalpataru of Laksmidhara is the
oldest of these large medieval compilations. Its influence on the
authors of following centuries was surely very great. In the later
works, indeed, the Kalpataru is quoted like the purapa-s or the Maha-
bharata, for instance. Laksmidhara wrote his work Letween 1100
and 1150 A. D., probably during the second quarter of the 12th
century, says Kane'*?, Laksmidhara was minister of Govinda-
candra, king of Kanauj. We believe C. K. V. Rangaswami
Aiyangar, who writes'3%:  <It is improbable that Laksmidhara
lacked personal knowledge of Gaya and its local traditions and
customs or of its treatment in the Puranas, which were then in
repute. When he omits to mention rules now in vogue, it is not
unsafe to presume that either they came into effect after his time,
or that he rejected their validity and declined to notice them in a
work of authority.” We realize then that we can consult him with
confidence. In part 8 of his work, called Tzrthavivecanakandam, he
devotes a long chapter to Gaya. After a short quotation from
Matsya-purapa, he gives a great part of chapter 7 of the
Varaha-purapa, with the story of Visala. At the end of this legend
there are even the last §loka-s where the Gadadhara is men-
tioned, but it is possible that they have been added subsequen-
tly'81,  After a floka from the Brahma-purapa, comes the legend of
preta-raja and the merchant according to the Vamana-purapas?,
This legend is available also in the Gayamahatmya-s of the Garuda,

129. Hist. of Dharmasastra, 1., p. 317.

130. Krtyakalpataru of Bhatta Laksmidhara, edited by K. V. R.
Aiyangar, GOS, vol. 98, Baroda, 1942—Introduction,
p. Ixxxvi.

131. cf. below, p. 49.

132. Vamana-purapa, 79. §1. 64, 65, 67 and 69b to 73.
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Vayu and Agni purapa-s. There are then two short quotations from
the Vayu-purapa and the Brhaspatismrti and again a long quotation
from the Vayu-purana'®. Evidence of some foot-prints is also
available, specially those of Matanga in Bharatasrama and those
of Mahadeva on Mundaprstha; and that confirms our hypothesis!84
that originally these foot-prints were scattered all over the terri-
tory of Gaya. They must have come very likely from Bodh-
Gaya. We note the absence of the Vispupada in this passage as in
the whole chapter of the Kalpataru devoted to Gaya. The Munda-
prstha seems to have the importance it has in the Gayamahaimya of
the Vayu-purapa, i. e. it seems to be in fact the central point of the
Gayaksetra'8%,  The ohject of cult on this hill, then, would have
not been the Vispupada, but the Mahadeva-pada. On the other hand
we find the names of the ponds Kanakhala and Uttara-manasa,
probably also of Daksinamanasa, which is called simply Manasa,
a term glossed in Tirthacintamapi with Daksinamanasa. The infor-
mation ‘udicyamh mundaprsthasya’ which is used to assicn Kana-
khala its place is rather vague, but it is taken by the Gayamahatmya
of the Vayu-puraga in 7.7. We would put this Kanakhala in the
same place where it is nowadays, i. e. at the centre of Daksinama-
nasa pond,

After this important quotation from the Vayu-purana come
those of the Mahabharata, and first of all the excerpts of the three
tirtha-yatra-s already examined above. About the Pulastya-tirtha-
Jatra the same remarks can be made as the ones we made about
the similar passage in the Padma-puripa*®®. The third one is
very much curtailed : in fact, in the Kalpataru only $loka-s 9 to 14
are available; in short, Laksmidhara has suppressed the whole
story of the great sacrifice of king Gaya. It is not because he con-
siders that legends present no interest as, previously, he has given
two legends. Why then has he done this suppression ? We can
suppose that at the beginning of the 12th century, the Gayasura

- 133, Vayu-puraya, 77. §1. 96b to 100, 101 to 104, 105, 106, half
$loka not found, 1082 and 109. Small mistake i in Hdzra
Purapic Records, p. 272, in connection with the T#rthacinia-
mayi, which reproduces the Kalpataru.

'D134. cfl. supra.

135. cf. Gayamahatmya, 1. 22; V. 42, 43, 51; VII., 28, 83; VIII.
24 where this seems partlcularly clear

136. cf. supra.
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legend was getting established. It was not so solid as to be
narrated but at the same time it had enough substance to make
people forget a little this great sacrifice. Thisis only a supposi-
tion, but no other reason can be found that could have induced
Laksmidhara to make such a suppression, it being granted that it
is not likely he could ignore the legend. Moreover, he quotes
again the AMahabharata and gives exactly the one §loka and a half
which alludes to this sacrifice’3”. But it is only to explain the
presence of Sarasvati at Gaya. Letusnote, by the way, that
Laksmidhara’s quotation is defective; he had to put a note to make
it intelligible. At last, the Kalpataru gives one more §loka from the
Mahabharata, which we have studied at pag. 35 and to which then
we shall not revert again.

The Kalpataru ends its chapter on Gaya with a certain number
of short quotations. The Vamana-purapa®3® informs us that the
asura Prahlada had come to Gaya to see Gopati, bathe in Brahman’s
pond and do his duty towards his ancestors. The Matsya-purapa8®
tells us that Gauri calls upon Gaya Mangala. The Narasiiha-
purana and the Yajiavalkya, Vispu, ¥Yama and Vasistha smrti-s are
also quoted. These short excerpts do not call for any particulér
remark.

Smrticandrika'?®—Instead of selecting a certain number
of references on Gaya from different places of Sanskrit literature,
as Laksmidhara had done, Devanabhatta, author of the Smrtican-
drika quotes in the first part only a long passage of an Adi-purapa
that Hazra'4! has shown to be different from the one available
nowadays. According to P. V. Kane'4? the book should be
dated around 1200 A. D. and not after 1225 A.D. The Smrii-
candrika then is almost one century younger then the Kriyakalpataru.
We are a little astonished to see that Devanabhatta speaks of
Gaya in his Afaucakayda rather than in the $raddhak€ug(‘ia where

137. AMBh, 1X, 38.20 and 21.
138. Vamana-puraya, 83. §1. 4 and 5.
139. Matsya-purapa, 13. 35.

140, cf. Smrticandrika, Afauca FKapda, edited by R. Sharma

Sastry, Oriental Library Publfcations, Skr. Seri

Mysore, 1921. SREN
141.  Studies in the Upapurayas, Calcutta, 1958, pp. 301 and 350,
142. Hist. of Dharmasastra, 1. 346,
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we could expect it. It does not seem to be different from the
Kalpataru, but its author perhaps was no well acquainted with
contemporary Gaya. Possibly he relied on an ancient text. The
tirtha-s, however, have multiplied in number in the sacred place.
We see also appear the five-day yaira, which will be found in

- all the later descriptions. On the first day, rites at Uttara-Manasa

are performed; on the next Dharmaprstha is reached and a dip
is taken in the Matahga-vapi; on the third day, one goes to Brah-
man’s pond; on the fourth to the Gayasiras and on the fifth one
goes towards the Aksayavata. This is only a scheme, but it has
been preserved till our days.'4® Later only new material will
be filled in by creating again new tirtha-s. We note, by the way,
that there the Dharmaprstha is associated with Matanga-vapi,
which shows confusion between Dharmaprstha and Dharma-
ranyal4¢, We note also that the mention of k#pa and yipa clearly
indicates the remembrance of a sacrifice of Dharma.

The rest of this long chapter is apparently in disorder. There
are some floka-s found in the Gayamahatmya of the Vayu-purana,
chapter 1, thereis a great part of the portion consecrated to Gaya
in the chapter 82 of the Arazyakaparvan of the Mahabharata, again
there are some f§loka-s traceable here and there, and finally a
certain number of verses which seem to be original. Still no trace
of the Visnupada is found, but the verse saying that the pada of
Mahadeva is on the Mundaprstha. Among the new tirtha-s we
point out the mango trees mentioned in a verse found word for
word in Gayamahaimya VII. 40 and 42 145; the Vaitarani with
a rite for giving a cow, which is mentioned in the same work, VIIL
26; a Masapada, signalled also by Garuda-purapa, 38.51; the
Puskarini and the Susumna, riveis or ponds, mentioned after-
wards, but without much importance. The second part is built
up of short sentences of which no source is given and which
.say who has the right to perform §raddha-s at Gaya.

143. This is even the more curious since already the MBh ex-
tolled the two-fortnight stay at Gaya,

144. cf. above p. 32 L.

145. A line, p. 199, begins with gopracara and ends with brah-
makalpitah, and the editor was not able to read the inter-
vening words. It can be easily recognized as the floka
40 of adhyaya V1I in Gayamahatmya.
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Tirtha-cintamapi—With the work of Vacaspati Miéra, we reach
the second half of the 15th century!4®., The Tirthacintamani
devotes to Gaya one prakasa out of five'47. Vacaspati Misra,
like Laksmidhara, whom he employs, was from Mithila. He also
must have had a deep knowledge of Gaya. Any omission in his work
will look remarkable.

The Tirthacintamayi begins its account reproducing the Kriya-
kalpataru without any change. The second quotation, however, is
new; it gives chapter 82 of the Garuda-puraga narrating the legend
of the asura Gaya. We note that it is the first time the asura appears
in a dated text. After Garuda-purana, it quotes the Varaha-purapa
according to the Krlyakalpataru as it says. However, it does not
reproduce the first §/loka which, indeed, did not have great interest,
nor the last ones, which gave the name of Gadadhara; they were,
on the contrary, extremely interesting, Why does Vacaspati not have
these $loka-s ? He knew perfectly well that Vismu was honoured in
the form of Gadadhara at Gaya, because he had just quoted the
Garuda-purapa which gave an account of it. The solution to this
problem is perhaps that these {loka-s have been added to the
Kalpataru later. We hav: to be cautious about the presence of
Gadadhara at Gaya since the 12th century. The rest copies in
.full the Kripakalpataru; the variants are very minor.

The second part of the chapter of the T #rthacintamari devoted
to Gaya is equally very important as it gives the complete rites of
the pilgrim at Gaya. To describe them the author depends almost
exclusively on the Vayu-puraza, by quoting abundantly the Gaya-
mahatmya of this purana, The divisions it introduces, as well as
some of its commentaries, coniribute to clarify and specify a text
which needs it very often. We should remark that the Gayamahatmya
of the Agni-purapa does not yet enter into the picture, whereas the
other puripa-s we have studied previously are all quoted. (The
Skanda-puraga  describing other ‘Gaya-s’ than the one of Bihar
has to be left out). This tends to confirm what we have said

regarding the recent character of this mahatmya.

146.  Kane, Hist. of Dharm. (1, 399-405), agrees with another
author to give 1450 to 1480 A. D. as date of his literary
activity.

147.  Tirthacintamapi of Vacaspati Misra, edited by Kamala
Krishna Smrititirtha, Bibliotheca Indica, Calcutta, 1919,
pp: 268 to 338.

3
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We have seen that the pilgrimage of Gaya is done in five
days, following the Smrticandrika, which quotes an Adi-purapa.
Those five days are here preserved, but the number of wvedi-s to visit
is much increased. Besides, two more days are added at the begin-
ning of the pilgrimage, during which are performed rites at tirtha-s
nowadays controlled by the Dhamin priests, despised rivals of the
Gayavals. At that time these tirtha-s must have already been
distinguished clearly. Vacaspati Misra indeed explains first the
rites of these two days and then he begins again from the first day,
as if these days were not reckoned. The first day rites are perform-
od at Pretasila, which is the actual Ramasila—its position near the
Mahanadi does not leave any doubt about it—and at Kakabali,
which is near this hill. The next day one resorts to Pretaparvata,
which is the present Pretasila and to Brahmakunda. We shall see
that nowadys one starts with Pretasila; and this is simply due to
the change in the name of the hills.

We cannot enter very minutely into the rites of the Gaya
pilgrimage in this introduction; we shall be content with making
some remarks. The second day (in fact, the fourth one) one resorts
to Dharmaranya and ends this day near the Mahabodhi tree. But
here we do not find the mantra which is available in the Vayu-
puraga. While the rites at the other vedi-s are described with many
details, here no explanation is given. Itis surely not an exaggera-
tion, therefore, to say that in this period the rites at Bodh-Gaya
were substantially reduced. On the fourth day the rites are per-
formed at the pada-s on the Gayasiras. We find that here the
T irthacintamaypi quotes the Vayu-purapa, which puts the Vispupada
first, but it comments saying that the Garuda-purapa gives the
Rudrapada in first place and therefore the first §r@ddha is to be offered
first on the Rudrapada, then on the Visnupada, etc. This shows, it
seems, that the primacy of the Visnupada was not yet’fully establi-
shed and that at the time of Vacaspati Misra, we are at a great
turning point in the history of Gaya. We can note again that on
the Gayasiras a good number of pada-s are lacking, namely, the ones
quoted in the sloka-s 59,60 and 61 of chapter 7 of the Gayamahalmya
and ‘all the others’ hinted together at 61b without naming them.

After the fifth day Vacaspati speaks of all the other (7rtha-s of
Gaya. He quotes without any interruption great part of chapter
VIII and chapter IV of the Gapamahatmya. 'This can indicate that
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these two chapters were only one at the beginning and have been
divided later on. This Chapter IV gives the text we have publish-
ed, not the one we have putin the appendix. We see that the
geography of Gaya, which is explained by following the limbs of
the §ila, is already well established, but no legend comes as yet to
explain this division of the holy place into §ila’s feet and hands. If
the legend existed, it was surely completely independent {rom the
asura Gaya’s, otherwise Vacaspati would have alluded to it, but he
does not. Or at that time, as for Visnupada, the legend of the Vayu-
puraga was not yet sufficiently established as to be given as tradi
tional. We see then the great importance of the TZrthacintamani.
It is the first dated work giving the Gapamahatmpa of the Vayu-
purana, which probably was not yet very ancient, as one could
venture to correct it with another puraza on a point which at present
is so important, namely the primacy of the Visnupada. Itis also
the first work which presents an almost modern Gaya; the changes
intervening later will be only about details.

T 7rthasara of the Nrsimthaprasada—Some years after the 7irtha-
cintamayi, a certain Dalapati Raja (name or title ?) wrote the
Nrsinhaprasada, comprehensive encyclopedia on Dharmasastra; a
part of it is devoted, as is normal, to t7rtha-s : the Tirthasarai48, As
the book was written in the Deccan, it deals with ¢Zrtha-s both of the
south and of the north, and that is its great peculiar characteristic.
Gaya is described rather at length. One realizes, however, that the
author had no personal knowledge of the places,but only a knowledge
acquired from books. He introduces, however, some innovations
in the quotations. Unfortunately, the manuscript edited by Stirya
Narayana Sukla must have been not very correcl, as a mistake,
particularly, is noted which cannot easily be ascribed to the author.
Two passages are quoted, one as belonging to Siva-purana4?,
the other one to the Brhaspatismrii. On examination they appear
to be chapter 7 of the Varaha-purapa but very badly mutilated. It is
unthinkable that this mistake comes from the author; it must come
from an inversion of pages in a manuscript. Several works are
quoted for the first time : particularly the Kalikapurapa, the Saura-

148. cf. P. V. Kane, Hist. of Dharm., I, pp. 406-410; the Tirtha-
sara was published at Benares in the Saraswati Bhavan
Texts, No. 62, in 1936.

149. The manuscript has, in fact, ‘mavaraze’ which the editor
interprets as fwapurape.
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purapa and the Kirma-purana, as well as the Vahni-purapa. As for
the last one, Hazra has shown'59 that it was a work completely
different from the Agni-purapa whose Gayamahatmyo, however, has
not yet appeared in the texts. At the end of the chapter dealing
with Gaya, the 7 Zrthasara quotes two passages from the Mahabharata
which could not be traced. They have an astonishingly modern
character and possibly they do not belong to the great epic.

As far as Gaya is concerned, therefore, the 7 7Zrthasara shows,
through the length devoted to this holy place, that its reputation
was great; it nevertheless brings us nothing new, except a certain
number of false quotations.

Tristhalisetu 51 —Narayana Bhatta, author of the Tristhalisetu
among other works, belonged to a very famous family of Benares; he
wrote his works between 1540 and 157015%, The fact that he wrote
a book on the three great pilgrimages usually associated together,
namely Banaras, Prayaga and Gaya, along with the fact that he
was living in one of these places and in the region of the other
two, vouch for the cotrectness of what he describes. In his book is
found one of the longest descriptions of Gaya and its pilgrimage.
He adds some quotations to those of his predecessors, but he also
comments more extensively. Although he quotes, as the others,
the chapter of the Garuda-purapa giving the legend of the asura
Gaya, he narrates also the legend of the same asura “according to

the Vayu and Agni-purana-s by making short quotations and summa-
rizing the rest. It is the first time that this legend appears ina

dated text; it is also the first time that we come across the Gaya-
mahatmya of the Agni-puraga. As for the way itself of the pilgrimage,
there are some modifications. It is specified for instance, that
one should perform a {raddha at the Mahabodhi tree, relying for
this upon the authority “of the Agni-purapa. In the text itself of
the Vayu-purapa appears the mantra to be recited on that very
spot The Visnupada is put first as in the Tirthacintamapi, but
the Garuda-purapa is quoted to this effect that one has to start
from the Rudra-pada. The evolution, however, follows its own
course; so this half {loka of the Agni-purana is again added :

kramato’kramato vapi gayayatra mahaphala

T 150. Puranic records ... , pp. 139-140.
151. Edited by G. S. Gokhale, ASS., No. 78, Poona, 1915.

152. cf Kane, Hist. of Dharm. I, pp. 419-421.
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This leaves, therefore, the pilgrim completely free. We are not
very far now from Visnupada being granted absolute supremacy.
We also see that the pada-s have multiplied; Narayana Bhatta, in
fact, not satisfied with giving the list of the Vayu-purana, adds
that of the Agni-purana.

T he T irtha-prakasa and the later compilations :—

The Tirtha-prakasa*®3, a part of Mitra Misra’s Viramitrodaya,
is the last among the big compilations dealing with Gaya. This
work dates back to the beginning of the XVIII century and repeats,
but without copying it, what the previous authors have said. The
innovation is expected; it is the final consecration of the Visnupada.
After repeating what his predecessors have said, Mitra Misra adds :

vastuto vayupuranaritya karane garudakramo na grahyah!54

The pilgrimage of Gaya starts here also with what was the Preta-
¢ila which is now the Ramasila and the surrounding vedi-s whereas
nowadays it starts with the Pretaparvata: the rites at Ramasila are
performed only on the next day.

The last works in Sanskrit we could consult are Bhattoji
Diksita’s Tristhalisetu and Nagesa Bhatta’s T7rthendusekhara55
They are short and late treatises—respectively ¢irca 1625 and circa
1700—which do not add anything new to our study, first because
of their conciseness and also because the pilgrimage of Gaya as it
is described by the Tirthaprakasa has an almost modern aspect.

So we see the first-rate interest offered by these medieval
compilations which are too often neglected. Thanks to them we
can follow the evolution of the pilgrimage of Gaya, whose aspect
at the beginning of the 12th century was completely similar to
what the Mahabharata says, and which has changed little by little
until it assumed its present form. They have helped us alsoin
dating approximately a certain number of chapters of the purapa-s.
We do not obviously claim to have given an exhaustive list of
all the references of these texts to Gaya: this would have been
impossible and most probably it would have not offered great
interest.

153. Edited by Pandit Visnu Prasad, Chowkhamba - Sanskrit
Series, Nos. 239 to 242, 247 and 248, Benares, 1917, .

154. p. 419.

155. Published together in one volume in Saraswati Bhavana
T exts, Nos, 65-67, Benares, 1936. -




54 GAYA MAHATMYA
GAYA AN THE SAMHITA-S

‘Barual®®  quotes a good number of excerpts from the
samhiti-s where Gaya is often mentioned. The Visnupada is quoted
only once, but it is in the part in prose of the Vispu-samhita, which
is considered one of the most ancient. The quotation of Barua is
as following :*57  ‘atha Puskaresvaksayasriddham, evam eva
Gayadsirse, Aksayavate, Visnupade, Phalgutirthe.’

In fact if we refer fo the text, the situation is sensibly diffe-
rent’5®, Barua has forgotten to put the points of suspension
where he should have put them. In the edition we. use, we
see that Gapasirse and Aksayavate are in lines 5 and 6, Phalgutirthe
in line 9 and Vispupade only in line 16 ! In this chapter we have
then a list of ¢irtha-s among which Barua has chosen what he
wanted. Moreover, it is not apparent why he has not put in his
list prabhase (line 10), agastyasrame (line 14), uttaramanase (line 15),
matangavapyam (line 16), which are ¢irtha-s also available at Gaya
as well as those given by him. In this way it is clear that we can
by no means rely upon this passage of the Vispu-sazzhita for any
proof whatsoever regarding Gaya and the Visnupada. The only
thing which can be deducedis that a Visnupada existed in India,
in the time when this text was written; nothing shows that it was
situated at Gaya. i

VEDA AND NIRUKTA

Now that things have been a little clarified chronologically
we would like to study two small but particularly troublesome
problems. They concern some references to a Gaya available in
the Veda-s and a reference, which seems to be correct, to our centre
of pilgrimage.

The name of Gaya in factis not unknown to the Rg-veda :

/Gaya, Plati’s son, is indeed the author of two hymns!'5Y, His

name is also found in the Atharva-veda (1.14.4), where is introduced

156. op. cit., pp. 65 to 69.
157. p. 65, note I.
158. We have used the Dharmasastrasanigraha, edited by
Jivananda Vidyasagara Bhattacarya, Calcutta, 1876.
~ The passage that interests here is at p. 160.
159, R.V.X.63.17 and X. 64. 17.
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an ‘incantation’ (Brahman)'®© of Asita, Kasyapa and Gaya. Itis
perhaps going quite far to deduce, as Kane does, that Gaya was
a ‘wonder-worker or a sorcerer’. In any case we cannot follow him
when he says : ‘It is not difficult to imagine how a sorcerer, Gaya,
could have been transformed into Gayasura later on'®l. We
have seen that the asura Gaya appeared very late in time and that
he does not derive from king Gaya, who besides is Amurtarajas’s
son, not Plati’s. Gaya was a current name. It it possible that
the existence of a 7si Gaya could have some influence in the work-
ing out of legends connected with the town of Gaya, but it has not
been at all proved. That does not imply in any case that Gaya
existed at the time when the mentioned rs5i is supposed to have
lived, Let us then take note of the existence of this rsi, but let us
not draw any conclusion referring to the history of the pilgrimage
of Gaya. No doubt the most ancient reference to what could be
the holy place is available in Yaska’s Nirukta (12.19). Commen-
ting on the famous verse of Rg-Veda 1.22.17 :

idarm Visnur vicakrame tredha nidadhe padam.

Yaska writes:‘...tridha nidhatie padam/prthivyam antarikse
diviti séakapunih/ samarohane visnupade gayagirasity aurnavabhah//

In the last words one recognizes two of the most famous vedi-s
of the present Gaya: the Visuupada and the Gayasiras. Samarohana
is glossed generally as udayagiri*®? ; now at Gaya exists indeed an
udyantaparvata; we can suppose then, that itis here a question of an
allusion to the holy place. However, a certain number of conside-

rations make us think that it is a question of a purely accidental
coincidence,

Let us note first of all that none of the numerous commenta-
tors and, more recently, the publishers of Nirukta, has thought of
the town of Gaya. All follow Durgacarya’s commentary-, who
glosses the three words in the following way:

Samarohane—udayagirav udyan padam ekarh nidhatte/ visnu-
pade madhyamdine’ntarikse; ‘viyad visnupadarh va tu purnsyaka-

160. Atharvaveda santhita, trans,...by W.D. Whitney, T. L., p. 16.
161. Hist. of Dharm., IV. p. 645.

162. There are some difficulties in understanding samarohana as
a name of place. Renou has made us notice that it is
completely unusual that a name of action with such a
clear suffix is used as a name of place.
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savihayasi’ ity amarah/ Gayasirasy astagirau ity aurnavabha acaryo
manyatel®3. Sc we see that these Visnu’s steps have been under-
stood as the course of the sun through the sky. This is not the
place to discuss whether it is right to consider Visnu as a solar
form: we take note that this does not pose any problem to the
commentators. But we are of course obliged to see that it is an
interpretation and not a translation and that this interpretation
serves only to conceal the commentator’s embarrassment. We can
surely think that samarohapa translates the rising of the sun and
visnupada, understood as abode of Visnu, indicates the position of the
sun at zenith, but how can we understand gayafiras as ‘the
mountain of the West’ ? It is, however, in this way that L. Sarup
translates in his edition of the Nirukia.

On the other hand, the historians of Gaya draw this com-
mentary on their line and see in it a first description of the pil-
grimage place. But samarohzpa cannot be the name of a place.
Moreover, as far as the dated texts are concerned, as we have seen,
there is no mention of Vispupada at Gaya before the Tirthacinta-
mani by Vacaspati Misra, i. e. in the second half of the 15th century
A. D. Neither the Tirthavivecanakanda of the Kriyakalpataru nor the
Sm_rticandr-ikﬁ make the slightest allusion to it exactly like the
Mahabharata*®%. Under these conditions, we are really compell-
ed to think that, if here a real place is referred to—which is not
certain—this place was not in the territory of Gaya. As for Gaya-
firas, it is in fact known since the Mahabharala, but is it reasonable
to consider it as the mountatin of the setting sun—as by the fact
that Gaya is in question we are not prevented from thinking that
it.can refer to solar Visnu—this hill which is in eastern India and
which is hardly distinghishable from so many similar hills surro-
unding it ?

It remains true, however, that the union of these three terms
in the same sentence is extremely disturbing. Barua'®® admits

163.- Yaska Muni, The Nirukia,.. with the Niruktaviorts
commentary and exhaustive notes of Muhund Jha Bakshi.
Critically ed. by M. J. B Bombay, 1930, p. 506.

164. See above the answer to P. V. Kane,
165, op. cit., pp. 40 and 41,
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that the Vispupada must be the zenith. But, regarding Gayasiras,
he writes : ‘Consistently with vedic mythology, one can say that
Gayas‘ra, the ‘Gaya’s head’ is the same term as Gayasurasira,
the head of the demon Gaya’. It is here, then, in the Vedic legend
of the demon Gaya and in the Vedic allegory of Visnu’s three
strides and Aurnavabha’s interpretation thereof that we can
happily trace the nucleus of the magnified legend of the Gayasura
in the Vayu and the Agni purapas’. A little before, Barua had con-
fused the demons Namuci and Vrtra with Gaya; but Gaya, in
vedic literature, is a rsi, and he is never considered a demon.
Finally, the three strides of Visnu are never mentioned in the

Gayamahatmya.

J. C. Ghose'®8, in an article on the antiquities of Gaya,
partly depends upon this passage of Nirukta. First of all he thinks
he can identify the Savitra pada of the Mahabharata (111.82.81)
with the Vispupada, considering Savitr and Vispu as the Sun.
In a previous article’®” he had shown that the Vispupada was
situated at the borders of Gurdaspur and Kangra districts, ona
hill at the foot of which flowed the Vipasa.. Moreover, not
seeing in Gayasira other than gaya, he interpretes it as the equiva-
lent of grha ‘abode’ and thinks that the Gayasiras was the Sun’s
abode, from which it went out in the morning to make its course
and into which it entered in the evening once it had accomplished
its work. And as he discovers another Vispupada on mount Nisadha,
thanks to two references of the Vayu and the Maisya purapa-s, he
concludes immediately that the Gayaéiras of Gaya is the Sun’s
point of departure (samarohana), that the Visnupada is on the
hill we have seen, and that the Gayasiras isa mountain of the
Hindukush. It is useless to point out that chronology does not
enter in the least Ghose’s interests : cleverness is good for
everything.

What we can deduce in any case from these different views
is that in India there were numerous Vispupada-s. We have seen
above that the simplest way of interpreting the name gayasiras was
to follow what Buddhaghosa says and to translate it as the
‘Elephant’s head’. Consequently nothing compels us to link this
vague Nirukta’s passage with the history of Gaya. The antiquity of

166. Antiquity of Gaya, in J. B.O.R.S., vol. XXIV, part 3,

Sept. 1938.
167.  Vispupadagiri, in Indian Culture, vol. I, No. 3, Jan. 1935.
<
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Gaya is largely proved by the hints given by the pali canon. It is
not necessary, therefore, to venture into the Nirukia from which
nothing can be concluded under the circumstance: without a good
deal of imagination. '

OTHER INDICATIONS

We have put under this heading certain number of references

that we could find both in literature and in inscriptions. Such
pieces of information are partly sure and dated.

'Anandagiri, author of the .fa;ékara-vija)’a“’s, describes the
passage through Gaya of Sankara in the following words : Gayayam
isanadidarsanam krtva. ....

Much more interesting are the references of the Rzjatarangini
by Kalhana. Gaya is mentioned twice, during the reigns respec-
tively of Abhimanyu (A. D. 958-972) and Harsa (A. D. 1089-1101) :

Kasmirikanam yah sraddhasulkocchetta gayantare |

so’py eramantakah  étrah  parihasapurasrayah //

baddhva mahasilam kanthe vitastimbhasi patitah [

svadurnayaphalath devyah prakopenanubhavitah [/
VAL 25455059

Hatva gayayam samantam ekam anyarh nivesya ca [

kasmirikanam cakre sa sraddhasulkanivaranam // VII. 1008
In both cases then itis a question of somebody who has relieved
the Kasmiris from the taxes they had to pay for going on a pilgri-
mage to Gaya. Under the circumstances it is not a question of
the fees to the Gayavals, but of a tax levied on the pilgrims by
the local government. Such a tax was still in existence during
the 19th century and has to be paid even nowadays in some centres
of pilgrimage, like Tirupati. We are sure that our Gaya is men-
tioned here, since in the second quotation, the hero, Kandarpa,
according to the previous floka was at Varapasi and he had
returned there according to the floka 1010. We have then here
the certainty that in the middle of the 10th century, the pilgri-
mage was very important, as it could attract pilgrims from as far
as Kashmir and in numbers sufficient to justify an order which (x-
empted them from the tax.

Very important is also the visit to Gaya by Caitanya. It is
known that it is in this place of pilgrimage that he met with his

168. Saikara-vijapa  of Ananda Giri, Bibliotheka Indico,
Calcutta, 1868 P28,
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guru and was converted. We can remark that it is from this period
that the Visnupada cult began to have real importance as the
compilations we have studied above seem to prove. It is very
probable that a relation of cause and effect exists between the
journey, the importance of Caitanya and Visnupada’s ascent to
its apogee.

We note at last this passage from the Ayin-i-Akbaril6®
about Gaya; ‘Geya, the place of Hindoo worship, is the sircar (of
Behar); they call it Birhm Geya, being consecrated to Brahma..’

Buchanam-Hamilton had already pointed out numerous ins-
criptions at Gaya and he got translated a certain number of them.
He had also said that the inscriptions were not generally in their
original place, as stones of ancient monuments had been used for
building new monuments. A certain number of the discovered
inscriptions are Buddhist; they hardly interest us here. Moreover,
very few among those which remain give reference to exact spots of.
Gaya. We see then that the epigraphic sources are meagre, even if
they are not worthless.

In an article on Bodh Gaya'”¢, Th. Block has published
an inscription available on a stone at present at the Indian Museum
of Calcutta. On this stone are carved the three gods Strya, Siva
and Visnu. Itis interesting to note that the central figure, siva,
has a stick; it is therefore a Pasupati. The inscription has 9 lines;
it reminds us that in the 26th year of the reign of Dharmapila, a
linga calurmukha was erected in the pleasant residence of the Lord of
Dharma for the benefit of the descendants of snataka-s who lived at
Mahabodhi At the same time a very deep pond was excavated,
similar to the Visnupadi at the cost of 3000 drammas. This inscrip-
tion gives us a certain number of interesting pieces of information.
Let us first note that the date given by Th. Block, A. D. 850 to A.D.
950, has to be slightly shifted back. In fact, the chronology pro-
posed by Cunningham in 4. §. I., vol. III, p. 34, is roughly follow-
ed at present; this would give approximately 815 as a date for this

169. Ayeen Akbery, or Akbar’s regulations ... transl. from the
Qriginal Persian .- by F. Gladwin, Calcutta, 1897,
p. 398.

170. Th. Bloch, Notes on Bodh-Gaya, 111, Brahmanical worship at
Bodh-Gaya, in A.S. L, Annual Report, 1908-1909, pp.
148 ff.
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inscription. We have to notice on the other hand a great mistake.
He translates ‘puskaripi . vispupadisama as ‘a .., tank ,..., similar
to the impression of Visnu’s foot (at Gaya; Vispupadisama, 1.5).
Visnupadi is one of the synonyms of Ganga; it is evidently a pond
equivalent to the Ganga. This fact then docs not avouch in any
way for the existence of the Visnupada at Gaya in the 9th century.
But it is interesting to know that in 815 there were snataka-s at
Mahabodhi (i. e. Bodh-Gaya), who seem to have lived happily
together with the Buddhists, and that these snataka-s were Pasupata-s.
Dharme$a represents probably the Buddha; this stele was perhaps in
one of his temples, We have not to wonder, however, over this
good reciprocal understanding ; Hiuan-tsang had already mentioned
1t.

Another interesting inscription has been published by Kiel-
horn in Indian Antiquary*™™ It is not dated, but Kielhorn makes
us note that the writing is a kind of devanagari which seems to have
been current in the 12th century A.D. In fact this inscription
is of Yaksapila who seems to have reigned about 1070-1080172.
We note by the way that Kanel?8 makes a slip while attributing
this inscription to Nayapala’s reign (circa 1040), after reading too
quickly Barua’s bhook. The momentous passage of the inscription
is the following:

maunadityasahasralingakamalardhanginanarayanadvi (sto)-
mesvaraphalgunathavijayadityahavayanar krti/ sa prasadam
acikarad divisadarm kedaradevasya ca khyatasyottaramanasasya
khananat sattrarh ta(tha) caksaye// 12

The exact translation of this verse, as well as its interpretation,
seems to be just that of Kane, who corrects those of Barua and of
Kiclhorn. However, he also translates satira as ‘hall of charity’.
But in this case we have trouble in translating aksaya which can
apply only to sailram. It is much simpler to translate sattram as
‘ritual session’, which could surely have taken place on the plat-
form of the Aksayavata. The Krtyakalpataru quoting the Vayu-purana
already speaks of the Uttaramanasa. Had it come into existence

171. Indian Antiquary, T. XVI, p. 63 fI.
172. cf. Bihar through the Ages, p. 320.
178. Hist. of Dharm., IV, 650-651.

-
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in 1070, this would have been hardly possible. We have, as well,
to adopt Kane’s idea that the pond already existed and that Yaksa-
pala had it only dug once more and rearranged. The names of the
deities to whom a temple should be dedicated show the great
variety of gods available at Gaya

Equally interesting is the inscription of which Cunningham
gives the translation and copy in A. S. 1. 174, Itis dated Samvat
1516, i. e. 1459 A. D. First of all are mentioned the footprints of
Krsua, Siva, Adigadadhara, Phalgvisvara and of Candika, as well
as of Vradhna (which is probably a wrong reading for Brahman),
of Indra and Vahni, who live on the Dharmasila. In verse 16 we
are informed that a certain Chaudhari Saryadasa has done a pil-
grimage with his family to Prayaga, Kasi and Gaya and that near
Gadadhara he had given 1000 cows to the brahmana-s and ‘made
Gaya fiee for three years’. Cunningham makes us note that this
expression is rather obscure. According to him it must allude to
the taxes which the pilgrims had to pay, and about which we have
already hcard in the Rajatarangini*"5.

We note also an inscription, among many others, found at
Jabalpur!?®. Its verse 33 says:

prabhasagokarnagayaditirthesv anrnyam apadya suradivarye/

gaivarh vratar kirtisivad babhara samagram ugrad upamany-

uvad yah [/

At last we point out as a reminder the great inscription found
at Bodh-Gaya and published in Asialic Researches'™™. 'The in-
formation it gives would be perhaps interesting if it had the least
chance of authenticity, but it has been for long recognized that it
was a forgery. It carries the mark of the period which produced
it. We read in fact: ‘Once upon a tme the illustrious Amara,
renowned amongst men, coming here, discovered the place of the
supteme Being, Bood-dha, in the great forest.” In Vikramaditya
1005, i. e. 949, Bodh-Gaya had not to be discovered as place of the

174. A. S. I vol, I11, p. 129; plate XXXVII,
175. See above.
176. C. I. L., vol. IV, part 1, pp. 331-340.

177. Asiatic Researches, vol. I, 1806 (Isted., 1798), p. 284 f.
Translation of a Sanskrit inscription copied from a stone
at Boodha Gaya by Wilmot, 1785, translated by Charles
Wilkins, Esq.
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Buddha, because Buddhism was still flourishing. It was not the
same in 1785; Bodh-Gaya then was only a ruin and the name of
Buddha was there almost completely forgotten.

On the whole, we see that we cannot get out much from
epigraphic sources. The future perhaps will make us discover
other inscriptions. A good deal of luck will be needed so that these
inscriptions may be interesting for our history of the pilgrimage.

Before examining European reports on the Gaya pilgrimage,
itis as well to summarize what we could see till now about the
history of the holy place. We could not discover any thing referring
to Gaya before the Buddha but its evidence as an important pil-
grimage in his time warrants that it existed already before. At the
moment we see it for the first time in history, it is essentially a
tirtha, i. e. a bathing place. Besides, there were perhaps certain
sacred points, but we cannot affirm it. The Mahabharata shows us
the pilgrimage centre quite widened and gives us a list of already
important holy spots. The origins of Gaya remain, however,
unknown. The sacrifices are performed there on a particularly
pure ground. It is just for this reason probably that the territory
of Gaya has been chosen by the king Gaya for his great sacrifice.
During the 4th century A. D. Gaya disappeared from the map of
pilgrimages; Fa-hien sees enly ruins. The city, however, rises again
from its own ashes. The pilgrimage seems to be quite alive when
Hiuan-tsang passes near the town in the middle of the 7th century.
Its importance becomes again great, as the Rajataarigin? warrants
that it was resorted to from regions as distant as Kashmir in the
10th and 11th centuries. Nevertheless, the pilgrimage remained as
it was at the time when the AMahabharata was written, as Laksmi-
dhara uses the epic to describe its spots. Only pools consecrated
to Stirya seem to have been dug in addition. The Smrticandrika
explains how to do the pilgrimage in five days and shows the pre-
sence of new sacred spots.

What was the great god of Gaya at this time? It is very
difficult to say, but it is proved in any case that Visnu is completely
absent, if we considered that the mention of Gadadhara in the
Kriyakalpataru'"® has been added later. Yama-Dharma was
honoured in sacred spots which were, as it scems, on the outskirts
of Gaya and in Gaya itself. Brahman had also a great importance

178. op. cit., p. 166; cf. above, p. 45 fI.
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but he must have been already ousted partly by Siva. 1In fac t, the
references to Pitaimaha are not very clear; even today it is never
sure whether Brahman or Siva enters into the picture. What is
certain is that Pitamaha as well as Prapitamaha is represented
under the form of liiga. The cult of Siva surely became the most
important very early; it is possible that this god was adored under
the form of Pasupati. We have already pointed out!”? the stele
described by Th. Block recalling the establishment of a liiga catur-
mukha at Bodh-Gaya. On the other hand, the list of the Brahmana-s
who had helped Brahman in his great sacrifice on the body of the
asura Gaya as it is found in the Vayu-purana'®® reminds us quite
closely of the incarnations of Siva as they are described, for instance,
by the Visuddhamuni in his Atmasamarpapa. Many of these names
are found also in the description of the avatara-s of Siva available in
the Vayu-purapa. At last, we wonder to see the Gayamahaimya having
such an outright vaisnavite character attached to the Vayu-purapa,
which gives the theories of the Pasupata school. None of these
arguments is final, we know it, but at the same time they can corro-

borate a hypothesis probably never verifiable,

In the 12th century, the legend of the asura already existed,
no doubt, but it had not yet been accepted by the priests. Let’s
note that at Pithapuram, a small town of Andhra Pradesh, the feet
of the asura Gaya are honoured, and the legend tells us that Gaya
was killed by Siva'$!. This legend may go back to a period
when Gaya was a {aivite centre. If our hypothesis is correct, it
might have been for an indirect influence of the Pasupati, holder of
a staff, that Visgu as Gadadhara was introduced, when Gaya, or
better, its priest, became vaisnavite,

Between the Smrticandrika and the Tirthacintamanpi, Gaya be-~
came vaisnavite; this isa fact, but we do not know in what manner
this took place. One thing, however, should be kept in mind : the
Gayaval-s, the most important and powerful caste of brahmana
purohita-s ol Gaya, refer themselves to Madhva and claim to have

179. cf. above, p. 59.

180. cf. p. 21 of our edition, where the list of the avatira-s of
Siva is given.

181. cf. Madras district Gagzelteers, Statistical appendix with a

supplement lo the disirict gazetieer (1907) for Godavari district,
by K. N, Krishnaswami Ayyar, Madras, 1935, p. 389,
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come from the south!®2, An anthropological study would tell
us perhaps something about their origin. But it is interesting to
think that it is after a Madhva reform that Gaya became what it
actually is. In fact, in the Gayamahatmya there are certain things
which are in compliance with Madhvacarya’s thought. Such is for
instance the following explanation of the host of temples of Maha-
deva at Gaya :

kalau maheévara loka yena tasmad gadadharah

lingartipo’ bhavat tath ca vande sriprapitamaham?83
The liiga representing Prapitamaha, then, can be adored because
everything is Visnu; the form of liiga is only a concession to the
Mahesvara-s of the kali age. The brakmaloka as a supreme reward,
so frequently found in the Gayamahatmya, can also be considered as
a result of the Madhva influence.

Following the Tirthacintamani, itis in this light that we have
to see Gaya. The legends refer to Visnu, supreme God, but the
sacred spots remain what they were previously, i. e. under the
names of different gods and very rarely of Vispu. The Vispupada
makes a timid appearance, There is a five-day tZrtha-yatra to which
two days are added at the beginning during which are performed
rites at the Pretasila, the Pretaparvata and the Brahmakunda.
These names appear there for the first time; we remember that we
could recognize in the Brahmakunda the fountain signalled by
Hiuan-tsang at 30 /i north of Gaya. It is possible that these places
were inserted into the Gaya pilgrimage only very late. Still at
present they are the property of the Dhamins, who form a special
caste much despised by the Gayaval-s and moreover much poorer,
Their role, however, is not negligible; their rites have the purpose
of transforming into piir-s all the ancestors who can still be preta-s.
Only after that, the $raddha-s later on performed at Gaya are fully
efficacious. This is so true that if a pilgrim comes two or several
times to Gayd, he is advised to go the first time to the Pretaparvata
and to the places which belong to the Dhamin-s, but he is excused
from this part of the pilgrimage when he returns to Gaya afterwards.
The last important date for Gaya was undoubtedly the coming of
Caitanya. It is in fact from this time, it seems, that the Visnupada
was considered as the most sacred place of the pilgrimage centre,

182. cf. L. S.S. ©O’Malley, Gaya Craddha and Gayawals, in
JiAe S B 1003,

183.  Gayamahatmya, VII. 96,
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along with the t#rtha of the Phalgu, The T 7riha-prakasa is the last
work in Sanskrit presenting a complete description of the holy city;
it simply comments and specifies what can be read in the Gaya
mahatmya of the Vayu-purana. The later modifications the pilgrimage
underwent will be noted while following the Europeans’ reports,

Before examining these reports, we would like to quote this
$loka which enters so often into the picture when it is a question of
Gaya’s antiquity :

Ayodhya mathura maya kasi kafici avantika/
puri dvaravati caiva saptaita moksidayikah//

This £loka, which is generally dated 8th century A. D. has been used
to prove that the importance of Gaya has been for a long time
strictly local'®*, Whatever we have seen till now serves to in-
validate this thesis. It is certain that the argumentum a silentio can-
not be wvalidly maintained here. In effect, as D, C. Sircar!85
says : ‘It is certainly impossible to believe that Prabhasa, Puskara
and Prayaga, which are not mentioned in the verse, attained all-
India importance after the seventh century.” On the other hand,
it is good to remember that one never does only the Gaya pilgri-
mage, but the pilgrimage to Kasi, Prayaga and Gaya. We have
scen above'8% two works devoted to these towns desigmated with
the name 7 risthali. We can think that when one town is men-
tioned, the other two are by this very fact also implied. It is possi-
ble, however, that during the 8th century Gaya had not yet reco-
vered its importance of yesteryear, But it cannot be concluded
from all this that Gaya had never had importance in the previous
centuries.

THE EVOLUTION OF GAYA FROM XVIII CENTURY TO
PRESENT TIMES
The first European document on Gaya is the report Buchanan-
Hamilton made on behalf of the East Indian Company in 1811-13
It is a document of the greatest importance, too little used, which

184. This is Hara Prasad Sastri’s opinion, given in Bengal Dis-
trict Gazetteer, Gaya, by L. S. S. O’Malley, Calcutta, 1906,
reproduced very often. This hypothesis is adversed in
the article Gaya in Studies in the Geography of Ancient and
Medieval India by D, C, Sircar, Delhi, 1960, which we
shall partly follow. _

185. op. cit., p. 225.

186, Tristhalisetu of Narayana Bhatta, p. 41 and Tristhalisetu of
. Bhattoji Diksita, p. 42.
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has been only recently published by the Bihar and Orissa Research
Society87, ' Sixty years later Monier-Williams went to the holy
city and published an article in Indian Antiquary*®®, which adds
little to what Buchanan-Hamilton had said. Then we have the
District Gazetteer of Gaya published in 1906, which has been recen-
tly continued by the Government of Bihar?®°. We shall add
finally some remarks we could do on the spots at the time of a visit
to Gaya in 1959.

Before studying these documents, we shall point out that
Father Dubois devoted a chapter of one of his works to tell the
story of the Asura Gaya as he found it in an old manuscript written
in Kannara language!®®, It is a completely aberrant legend,
where the ‘giant’ Gaya frightens all the gods, including ‘Krishna’,
who tells him: ‘I come, mister giant, to ask the favour of your
powerful protection.” He indeed was afraid of the asura and he
did not feel safe in Vaikuntha. He imposes his conditions on Visnu
by saying that he wants Gaya to become a pilgrimage place where
people come for releasing their ancestors from the torments
of Naraka. The asura then says: “Visnu, you have come here holding
in your hand you arm #chacara, you will bear for ever the name of
Goda-dary, or bestower of the goods’. Godadary is here evidently
a corruption of Gadadhara. Visnu, moreover, is so called because
he hold not the cakra but the gada, or club. There are very few
conclusions to be drawn from Father Dubois’s legend, which he puts
at the top of his article and which shows what people thought
at the beginning of the 18th century in the area of Mysore: ‘The
temple of Gaya, situated in the province of Behar, on the banks
of the river Maha-Nady, is doubtlessly the most famous of all
the rivers of India. 1Itis resorted to by a huge crowd from every
province.’

187, An Account of the districts of Bihar and Patna in 1811-1812
* « by Francis Buchanan, n. d.; Montgomery Martin had
largely utilized Buchanan’s manuscripts to write his book,

The hustory, antiquities, topography and statistics of Eastern
India, London, 1838.

188. Srﬁ_ddha ceremonies at Gaya, I. 4., Tome V, 1876, pp.
200 ff.. j

189. Bihar District Gazetteers, Gaya by P. C. Roy Choudhury,
Patna, 1957, X

190.  J. A. Dubois, Expose de quelques uns des principaux articles
de la theogonie des Brahmes ..., Paris, 1825, pp. 106 ff.
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Buchanan’s report has the advantage over the Sanskrit texts
of presenting us a much more vivid picture of the pilgrimage
centre. He first narrates very accurately the legend of Gaya with
many details. The list of the brahmana-s created by Brahman
for help in his sacrifice’®! is consistent with the one we give
in our edition and not with the one given in Gayamahatmya of
the Vayu-purapa. This number of 14 ancestors is rather recent
and can be explained with this information given by Buchanan?®2:
<Old Gaya has been often attacked and sometimes plundered.
The sarctity of the place would have been no security against
Mahratta rapacity; and when these invaded the district, the priests
boldly formed themselves into 14 companies, to each of which was
intrusted the defence of an entrance into the town. Except at
these entrances the houses and a few walls formed a continued
barrier, and the projecting angles, and small windows of the
houses formed a strong defence, so that the Mahrattas were on all
occasions repulsed. Many zemindar Brahmans and other war-like
persons retiring to the town with their families and effects, gave
a great addition to the power of the priests’. These big houses
and the doors of the old town are still visible ina southern ram-
part of the town?98. There is no doubt, we think, there we have
the origin of these 14 Brahmana-s ancestors of 14 families of
Gayaval-s.

Another interesting piece of information of our author is the
one relating to the taxes to be paid by pilgrims in order to be
allowed to do their pilgrimage. Before Law, who was the tax-
collector at Gaya when Buchanan went, the pilgrims arriving at
Gaya were extorted by several small officers or by certain land-
owners, who had established by their own accord a sort of toll.
Law put order in all that and established a tax which varied
according to the importance of the places visited by the pilgrims?94,
Thus four classes of pilgrimages were fixed : the first two
allowed to the pilgrims only the visit of the Phalgutirtha for the
first class and of the Phalgutirtha and the temple of Visnupada
for the second. The fourth class allowed to resort to 45 holy

191. op. cit., p. 98.
192, wp. cit., p- 96.
193. cf. plate XVII, Nos. 1 and 2.

194. This tax has been abolished, we have been assured, some
time before Indipendence.
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places, i. e. to do the complete pilgrimage!”?. As for the third
class, it allowed the visit of 38 holy places If compared with the
fourth one, in the third are missing the places belonging to the
Dhamin-s (Preta-¢ila and Rama-sila) and the Vispupada as well as
other less important places. It is extremely surprising to see that
even at the beginning of the -O0th century, certain pilgrims could
omit the Visnupada, It is possible that there were still, at that
time, certain purohita-s who followed the Gaya-mahaimya of the
Garuda-purapa and who, therefore, did not recognize the Visnupada.
This isin any case the only explanation we could find for the
suppression of the spot which had already been considered for long
time as the most holy place of Gaya.

Monier-Williams gives a list of 50 vedi-s, to which he adds
again other sacred spots. But this list can be perhaps easily
divided into two parts : the first including 45 vedi-s and ending at
the Aksayavata. This first part is slightly different from the longer
list given by Buchanan. It seems that here the informant of Monier-
Williams follows the Gayamahatmya very closely!'?®. He gives
in particular five places for the Dhamins—namely the Ramasila, the
Ramakunda, the Kakabali, the Brahmakunda and the Pretaparvata,
instead of only the two given by Buchanan. The reports of these
two authors will help us to specify certain things. In effect we see
that the Ramakunda, which is at the foot of the Ramasila, even if
it existed at the time of Buchanan, seems not to have had any
sacred character, On the contrary, Monier-Williams signals it as
a ved7, and such it is till nowadays. This Ramakunda then should
not be mistaken for the Ramahrada spoken of by the Gayamahaimya.
It seems, indeed, that the legendary spot of Rama’s feats is not this
‘hill of Ramasila, on which Buchanan and Monier-Williams agree
to tell us it was called in a recent past Pretasila; but it is the hill of
Rama-Gaya, which is on Phalgu’s right bank, facing the temple of
Visnupada. The Ramahrada spoken of by the Gayamahaimya is
therefore what nowadays is, and already since Buchanan’s time was,

_called Sitakunda, which is a part of Phalgu’s river-bed during the

195. We have described a- pilgrimage to 48 vedi-s, as it is
done nowadys. Cf. Appendix III.

196. The same informant gave him a completely ‘aberrant
account of the legends, though he pretended to narrate
the story of the Gayamahatimya. 3
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rainy season. The praise of Rama on the hill of Ramasila is there-
fore recent. The evolution continues, as, we could see at the top
of the hill a footprint of Rama recently made on cement. In fact,
it is not mentioned by Buchanan, who describes this hill very
accurately, nor by the Gazetteers*®”’. On the other hand, the
Pretasila, big prominent rock 3 metres high approximately, which
was the principal object of veneration at the time of Buchanan has
been almost completely neglected in favour of marks made suppo- -
sedly by Brahman on the rocky soil of the hill some metres from
there. It seems that the dhamin-s claimed their fees from the
pilgrims near this rock, following a rite similar to the one followed
for the Gayaval-s; the pilgrim washes the feet of the priest, then
this one ties the thumbs of his client with a ¢mall garland and
he will untie them only after they have agreed on the amount of
the fees. This does not seem to be practised at present by the
dhamin-s. '

The other places at Gaya have sometimes been modernized
but they have not been greatly changed. Buchanan’s report can be
an excellent guide to the town and to the Gaya pilgrimage.

As we have come to the end of this introduction, can we now
try to solve an often discussed problen, namely the problem of the
date of the Gayamahatmya ? We can in fact give the date of its first
appearance in a dated compilation, that of the Tirthacintamani
around 1450. But the Gayamahatmya was not yet fixed at this time,
Nothing seems to have been added or modified since the Tirtha-
prukasa, rather the interpretation of certain passages would have
changed. On the whole, the problem of the date of this text does not
have much interest. We could follow 1oughly the evolution of the
Gaya pilgrimage since very remote times. Gaya has preserved a
little bit of each period through which it has passed. At present

197. The Gazetteer of 1957 could have hinted at it naturally;
but it has normally reproduced the pieces of information -
of the Gazetteer published in 1906; rarely it has improv-
ed it. The description it gives of the Pretaparvata repro-
duces, for instance, the one appeared in the Gazetteer of
1906, which is completely aberrant.



70 GAYA MAHATMYA

there are some adaptations in Hindi of this Mahatmya, the last

‘aspect of this work which never stopped changing along the
«centuries; From this point of view we can say that Gaya is a little

image of India which is said to be always unchangeable and really
referring to the most ancient traditions, but which one sees chang-
ing every day and which, like all the other countries, never stopped

evolving.
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