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That who is a form of Brahma, who is the immortal Light,
who is the presiding Deity of all the sciences, obeisance to that
Vani.—(1)

Without whom the whole world is dead even if living, who is
the presiding Deity of knowledge, obeisance to that Sarasvati.—(2)

Without whom the whole world will remain always dumb and
mad-like, who is the presiding Deity of speech, obeisasce to that
Sarasvati in form of speech.—(3)

Whose form is white like snow, sandle, kunda-flower, moon,
kumuda and lotus flowers, obeisance to that immortal Deity who is
the presiding Deity of the letters.—(4)

Who is the substratum of Visarga, Bindu and Matra-s, the
learned good people sing thy praise thus, obeisance to you, O
Bharati.—(5)

Without whom a counter is not able to count, who is the form
of time and numbers, obeisance to that Goddess.—(6)

The Goddess who is the form of comments and so who is the
presiding Deity of all comments, who is the form of bhrama (delusion)
and siddhanta (settled principles), obeisance to that Goddess.—(7)

" Who is the power of all memory, of all knowledge, of all the
mental powers of understanding, and who is the power of
imagination and genius, obeisance to that Goddess.—(8)

Thou hast been praised and worshipped by great sages, Manu,
men, daitya-s, gods and by Brahma, Visnu, Siva and others.—(9)

The thousand-mouthed Sesa, five-mouthed Siva and four-
mouthed Brahma become dumb and unable to praise, then how can
I, with one mouth, praise you ?—(10)%

o &

. i

—A. S. Gupt2

y o

* For Notes and Gomments please see the stut: published in
last year’s Vasant-pancham1 issue of the Purzza Bulletin,
XXII.1 (Jan., 1980).



KING BHAGIRATHA AND THE RIVER GANGA
By
P. L. BHARGAVA

[srftawediaarsad anfiRear TgEn  Sarend
foean aford adq | q7 queas sfqesiqasmEr RG]
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dAT JAY AAT: g9 G I TFEQT Usafeqre
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AT Ao sraq |

afeny wag JeaFa RfagEqurEr ode faam
sfqarfzd a8 wiizaq qf  seavgaaiaEi qa@i amEd
qfEMIaTARS s 1]

The Puranic authors have not only denigrated the character
of ancient heroes by their myths but have also sometimes obscured
their great achievements by mythologizing them. In this category
falls the renowned Iksvaku king Bhagiratha after whom the river
Ganga is known as Bhagirathi,

The Iksvakus and the Paurava-Bharatas were the two most
illustrious royal dynasties of India in the Vedic period of her
history. Many early kings of the Iksvaku dynasty are celebrated in
both the Vedic literature and the Purazas. The most noted of these
were Mandhatr, Purukutsa, Trasadasyu, Hariscandra and Bhagi-
ratha. The last of these, whose achievements we propose to discuss,
is not only mentioned as a famot"kisg i, the Iksvaku genealogy
found in the Puranas but also in the Jaimjgiya U panisad Brahmana.

The fame of Bhagiratha rests on the fatt that the river Ganga
is called Bhagirathi after him. According to popular belief, which
is based on a myth found in Mahabharata and the Bhagavata Purana®
the river received the name Bhagirathi because Bhagiratha brought
it from heaven. The myth begins weith an account of the deeds of

1. Mahabharata, 111, 1079 ; Bhigavata, IX, 8-9,
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Bhagiratha’s great-great-grandfather Sagara, whose horse suddenly
disappeared when he was performing a horse-sacrifice. Sixty
thousand of Sagara’s soldiers, who are called his sons, went out
in search of the horse and found it in the hermitage of a sage
named Kapila, but were burnt to ashes when they accused the
sage of stealing it. Sagara then sent his grandson Arsumat to
pacify the sage who told him that the dead persons would obtain
salvation only when the celestial river Ganga flowed over their
ashes. Améumat therefore performed austerities to bring down the
Ganga from heaven but died without achieving success. So did his
son Dilipa. The austerities of Dilipa’s son Bhagiratha at, long last
pleased the Ganga and she condescended to come down to the earth,
She, however, advised Bhagiratha to pray to Siva to hold her on
his head before she descended on the earth, since her terrible
velocity would be unbearable if she fell on the earth directly.
Bhagiratha therefore prayed to Siva who agreed to hold her on his
head from where she flowed on the earth.

From myth to history is a far cry. Had this myth been
common to all the Purazas we could not have helped declaring the
connection between Bhagiratha and the river Ganga as unhistorical.
A study of the Purapas, however, makes it absolutely clear that the
myth grew out of very simple facts. Let us examine the matter in
some detail.

Besides the AMahabharata and the Bhagavata Purana ten other
Purapas and the Harivamfa explain how the Ganga came to be
called Bhagirathi. The oldest Purapa viz., the Vayu merely says
that Bhagiratha brought the Ganga (to light) by his efforts.?. The
Brahmanda follows it but, misunderstanding the word ‘brought’ and
altering two of the corrupt words occurring in the Vayu, suggests
that the Ganga was brought to the earth,® and the Garuda explicitly
says so.4 The Hariwansa end theSrahma and Agni Purapas go a step
further and say that Bhagjxatha caused the Ganga to descend.®
The Matsya, Padma, I£nifa, and K#irma Purapas introduce another
innovation by substituting the word tapas, austerities, for the earlier

2. Vayu, 88, 197-9.

3. Brahmanda, 111, 63, 167-9.

4. Garuda, 1, 138. ;2

5. Harivarsa, 1, 11, 15-16; Brahma, 8, 75-77; Agni, 273, 30.
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karma, effort.® The Vispu Purapa brings these changes to their
logical conclusion by making Kapila say that the salvation of
Sagara’s sons depended on the Ganga flowing over their ashes and
by attributing to Bhagiratha the feat of bringing the Ganga from
the heaven to the earth.” This Purgpa thus prepares the ground
for the myth found in the Bhagavata Puraza and the Mahabharata.

It is thus clear that a simple statement of fact by the Vﬁ_yu‘
Purapa devefoped into a fanciful story in the course of some
centuries. In order to fully comprehend the achievement of king
Bhagiratha it is necessary to cite and explain the complete relevant
text of the Vayu Purapa which is as follows :—

Dilipat tu mahateja viro jato Bhagirathah

Yena Ganga saricchrestha vimanair upasobhita.
Ijanena samudrad vai duhitrtvena kalpita

Atrapy udaharantimam §lokam pauranika janah.
Bhagirathas tu tar Gangamanayamasa karmabhih
Tasmad Bhagirathi Ganga kathyate vamsavittamaih,

Unforfunately the two words ‘Zjanena samudrat’in the beginning
of the third line of this passage are corrupt and do not yield any
coherent meaning. The Brahmanda has therefore not only substituted
new words but has also without any justification changed the case
of the first word. The ablative of the second word clearly suggests
that the original words indicated the movement of Bhagiratha from
some place. If so the first word must have been ‘@yaiena’, having
come, and not ‘Zjanena’, having sacrificed. The second word
‘samudrat’, from the sea, has been absurdly changed to ‘“Surefat’,
from the king of gods, by the Brahmapda. There can be no doubt
that the original word was not far removed in sound from the
present corrupt word. The only word resembling the present word
but yielding a better sense is ‘sudiirat’ meaning ‘from afar’. The first
two words of the third line were T in %11 probability originally
‘Gyatena sudiral’ and were corruptedh ‘Zjanena samudrat’. This
emendation is, as we shall see later, supportedly by the evidence of
the Rgveda as well as the older Purazas and certain ancient passages
of the Mahabharata. LY

6. Matsya, 12, 44; Padma, V, 8, 149-50; Liiga, 66, 19-20;
Kurma, 1, 21. -
1, Visnu, IV, 4, 35.
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With this slight emendation the whole passage reads as follows
in its English translation :—

“From Dilipa was born the mighty hero Bhagiratha by
whom, coming from afar, the excellent river Ganga was
adorned with chariots and made into a daughter (i. e. given a
name derived from his own). On this subject the Puranists cite
the following verse : ‘Bhagiratha brought the Ganga (to light)
by his efforts. Hence the Ganga is called Bhagifathi by the
experts of dynastic history’ *’.

Any one can see how far removed the account of Bhagiratha’s
achievement given in this passage of the Vayu Purana is from the
later myth found in the Bhagavata Purapa and the Mahabharata.
There is no mention here of the austerities of Bhagiratha for causing
the Ganga to descend from the heaven, of his prayers to Siva for
holding it on his head, of Siva’s gracious complaisance, of the river’s
descent on Siva’s head, and finally of its flowing on the earth from
there. Even if we ignore the two corrupt words which we have
emended, the main drift of the passage still remains that Bhagiratha
brought the Ganga to light, adorned it with chariots and gave it
his name. Does it not mean that the Ganga had never before been
seen by him, that he came on its bank with numerous chariots
carrying his subjects and soldiers and that being the first king of
his dynasty to set his foot on its bank he gave it his name ? Further
if he was the first king of his dynasty to set his foot on the bank of
the Ganga, does it not mean that his ancestors ruled in a region
which lay far from the river? Let us see if this conclusion is suppor-
ted by any independent evidence.

Three of the Purajas, viz. Vayu, Brahmapda and Brahma, as
well as the Harivaziia and the Mahabharata® tell us that the Tksvaku
king Mandhatr had a long war with a king of the Druhyu dynasty
ruling in Gandhara and °ultiesat@ly killed him and conquered his
territory. If Mandhatr h een ruling in the Gangetic kingdom
of Kosala he could not fiave proceeded to Gandhara without con-
quering the lands of the Gangetic valley that lay to the west of
Kosala. There is, howgver, no mention either in the Puranas or
the great epic of Mandhatr’s conflict with the rulers of these lands.

8. Vayu, 88, 7-8; Brahmajda, 111, 74, 7-8; Brahma, 13, 149-50;
Harivanifa, 1, 32. 124-25; Manabharata, 111, 126.
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The Mahabharata does mention a number of kings who were con-
quered by Mandhatr, but all those who can be identified belonged
to the Panjab.® The long period of fourteen months which the
war between Mandhatr and the king of Gandhara is said to have
taken, further indicates that the former ruled somewhere in the
neighbourhood of Gandhara., What is implied in the Puranas and
the AMahabharata is expressly stated in the Rgveda. A hymn of it,
attributed togSobhari Kanva, praises the gifts which Trasadasyu, a
near descendant of Mandhatr, conferred on the rs5i on the bank of
the river Suvastu, the modern Swat.l© Itis thus clear that the
Iksvakus originally lived in a region to the west of the Indus. There
is another interesting piece of evidence in support of this. [t is
very well known that the chief rivers of the later Iksvaku kingdom
of Kosala were the Gomati and the Sarayi. The Rgveda also
mentions rivers bearing the names Gomati and Saraya but it is cer-
tain that they were different from the rivers of Kosala. Gomati has
been identified with a western tributary of the Indus named Gomal.,
An affluent of the river Gomal is known by the name of Siritoi, It
is quite likely that this river is identical with the Rgvedic Saray.
As new places are often given the old names of those very places
with which the new comers had been associated, it is highly proba-
ble that the rivers Gomal and Siritoi flowed in the original home of
the Tksvakus and the two rivers of Kosala were named after them.
The ancient kingdom of the Iksvaikus on the basis of this evidence
must have stretched from the river Swat in the north to the rivers
Gomal and Siritoi in the south, when at its zenith.

Itis thus abundantly clear that Bhagiratha did come from
afar to the bank of the river Ganga and adorned it with chariots
carrying his numerous followers. An ancient heroic laud of the
Mahabharata? further informs us that he celebrated his arrival on
the bank of the holy river by a sa@ﬁ‘c':;e in which he covered it with
heaps of gold conferred as gifts on deserving persons. He was,
however, not the first Aryan king to sei én the Gangetic re gion,
That honour goes to Jahnu after whom the Ganga was called
Jahnavi. Bhagiratha was, nevertheless, undoubtedly the first Iksvaku
A
9. See my book ‘India in the Vedic Age’, 2nd Edn., p. 153.

10. Rguveda, VIII, 19, 16-17. =
11.  Mahab harata, VII, 69, 1 & 8.
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king to arrive on the bank of the Ganga and therefore felt justified
in giving the river his name. He must also have been the founder
of the kingdom of Kosala, for according to the Jaiminiya Ubpanisad
Brahmapa'* he was a neighbour of, and on friendly terms with, the
Kuru-Paficalas. Being the founder of a kingdom which was destin-
ed to be ruled by a galaxy of illustrious kings and above all by
Rama, Bhagiratha became unforgettable as the discoverer of the
chief river of the region where he established the rule ef his glorious
dynasty,

12, IV, 6 19, .



THE CIRCUMSTANCES OF THE BIRTH OF THE
RAMAYANA—A STUDY
By
S. SANKARANARAYANAN
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The Puragas give very scanty description of the circumstances
that led to the birth of Valmiki’s Ramayaza. For example, the
Matsyapurapa® simply says that the sage Valmiki composed the
Ramayapa as he heard from Narada who got from Brahma the
same consisting of one hundred crores of verses. However these
circumstances are detailed in the first two cantos of the Ramayana.
The contents of these cantos may be summarised as follows :

The first earthly poet, the great sage Valmiki put the follow-
ing question to the beavenly sage Narada: “Now in this earth is
there any man living, who is an embodiment of all virtues, 2 man
of valour, a2 man of righteousness etc.?”’ The sage enumerated the
virtues he had in view.,

Narada, thus questioned, infosgngd V@lmiki : “In this world
there is no such person excepting Rama ko is a son of Dasaratha
of the Solar race. He alone is endowed Witheall the qualities you
have enumerated.”” ‘Having stated this, Narada briefly narrated
Rama’s beautiful story to Valmiki and went bgck ‘to heaven.

1. Cf s quandit sigsareeafaga: | and
gERarEnifgsd  quarEgaed )
(Bﬁlakﬁm_ja, ii,8 and 6 and commentaries thereon.)
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After having heard the story, sage Valmiki left his hermitage
for a bath in the river. His pupil Bharadvaja accompanied him.
The sage reached the banks of the nearby Tamasa river which was
about to enter into the Jahnavi-Ganga in the neighbourhood. The
water of the Tamasa was as crystal-clear as the mind of a righteous
man. The heart of the sage was very much attracted by such a
water. He started taking bath there itself. The verses in this con-
text seem to indicate this : While he set out from ®he hermitage,
the sage had planned to have bath in the Ganga, near the con-
fluence of the Tamasa; but on the way being much influenced by
the beautiful water of the Tamasa, he decided to have bath in the
latter river itself.

The sage put on his bathing dress and was getting ready for
bath. At that juncture he witnessed the following distressing scene
that occurred in the forest on the bank of the river: A pair of
lovely male and female krausicas (curlews) was on the branch of
a tree, The two innocent creatures were making love and were
singing in beautiful voice, soaked in love. When the sage was
observing them, there came all on a sudden a hunter, took his
arrow, put it on the bow, drew the string and shot down the male
kraujica. The fatally wounded bird fell down on the ground and
died. The female bird, the wife, saw her lover so fatally wounded
and struggling for life, She started crying pathetically. Thus the
scene of love turned to be a scene of pathos. By this scene the mind
of the sage was very much tossed from one extreme to the other
—Ilove and pathos. And he was naturally very much perturbed. At
that time from his month came this verse on its own accord :

a1 frars wfast auag: sradr: gan |
Iq FFafAgARETaH: STaEEay ||

SR St X

Now the sage was wonderstruck by his own words. Why ?
Indeed he had felt ex mely pained because of his witnessing such
a pathetic sight. But, what he had uttered was a full fledged verse,
containing all its necessary qualities. Thus it was in proper metre;
it had its syllgbleo proportionately distributed; and above all it
could be sung well in accompaniment of the stringed musical
instruments. In the meantwhile Valmiki’s intelligent pupil Bharad-

- vaja had learnt the verse by heart,
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Then the sage took his bath, and came back to his abode
pondering over the incident. He continued to feel very much
pained. There came Lord Brahma, the creator of the Universe,
to the sage. The latter made his obeisance to Brahma and narrated
to Him what had happened to him on the banks of the Tamasa.
On hearing the entire story, the Lord laughed and consoled him:
“What you have uttered is a metrical composition on the Lord’s
glory indeed;.on my own order, Goddess-of-Speech (Vagderi)
herself came out of your mouth, By similar verses compose Rama’s
story in detail following the outline given to you by Narada. All
actions, all thoughts, all secrets of all characters connected with
Rama’s story shall be vividly known to you through my grace,
Rama’s story you compose shall also shine supreme for ever in the
world.”” Brahma thus encouraged and graced Valmiki and went to
the heaven. Thanks to His grace, Valmiki too composed the
glorious epic, Ramayapa with verses having lovely meters, words,
and sublime ideas.

This story is found in the now available Ramayaia as a sort
of introduction to that epic and it is quite popular. Itis not clear
from the text why Valmiki should feel very unhappy after he

“composed the verse Ma nisada etc.. But, by way of elucidating this
point, the commentators tell us this : The said verse, composed
for the first time by him had turned to be a curse to the hunter
(nisada), the bird-killer, This thought arose in the sage’s mind and
made him unhappy, However, further thoughts revealed to him
that his verse should be a song of glory of the Lord (Visnu) Himself.
Yet, the original idea of curse continued to haunt his mind like a
goblin. Hence Brahma had to console him by saying that his verse
was a song on Lord’s glory, and blessed him with the capability of
composing the divine epic Ramayaza.

“The portion containing t}&a’bove story of the birth of
Ramayana is probably a composition gof one of the pupils of
Valmiki; however, because it has been a&i ot0 the Ramayana as a
sort of introduction to that work this portion too came to be known
as the work of Valmiki himself”’. This is the verdict pronounced
by Rama, the author of the famous 77ilak® commentary® on the

Ramayapa. Whether other commentators also take the same stand,
. ;

1. See under Balakapda,sii, 16.
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I do not know. But, while carefully studying this Ramayana-
prologue the following questions crop up in one’s mind.

1. First question: What could have been the motive of Valmiki
in putting his question to Narada : ‘‘Is there any individual living
now in this world who is endowed with the great qualities enume-
rated ?’ Even a fool won’t act without a purpose. Valmiki, a sage
of high order, would not have put such a question, without any
purpose, much more so to the heavenly sage Narada. Valmiki’s
question sounds more or less like the anxious inquiry made nowa-
days to a marriage-broker by a father-of-a-daughter who wants to
give his daughter in marriage to a suitable groom and who
is unable to find out such a match easily. We know that such a
question by such a father has its purpose. But what is the purpose of
Valmiki’s question ? The text does not appear to give clue to answer
this question directly.

2. Second question : When Rama, accompanied by Sita and
Laksmana set out on exile, for the forest in the south, he first
crossed the Ganga, paid his obeisance to the sage Bhara-
dvaja, received his blessings and then proceeded further south
towards the Citrakiita mountain. Similarly, while, after killing.
Ravana in the war, Rama started, after fourteen years, his
northward journey back to Ayodhya with his wife, brother, friends
and their armies, he visited again the same Bharadvaja, had his
blessings and then only he crossed the Ganga and reached Ayodhya.
On his second visit to Bharadvaja’s hermitage the sage told Rama,
we read, that on account of the supernatural power, acquired
through penance, that sage had already known whatever happened
to the hero with his wife and brother. We saw already that the
hermitage of Valmiki too was near the Ganga. Further we read in
the Uttarakapda® that Laksmana took Sita across Ganga, and for-
sook her near the hermitage of Valmiki as ordered by Rama. Hence
it is certain that Valmizi’s =%3de at that time was very near the
Ganga. So, instead of inﬁducing this easily available nearby sage
Bharadvaja, who knew Rama’s story well, why has the author of
the Ramayapa-prologue brought in Narada of the far off heaven
for giving Valmiki the gist of Rama’s story ? Is it wise to go to the
far off mountain to fetch honey, when it is readily available in one’s
own courtyard ?

X
wah Aoy fama fud qdd asm |

1. Cantos, 45 ff.
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3. Third question : As we have already pointed out, Valmiki
left his hermitage with a view to take bath—the commentators say
it was the midday-bath in the Ganga. Valmiki was a sage, a
sthitaprajia, a man of stable mind. So, why should he, like a fickle-
minded fellow, change his plan on his way and start to take bath in
the Tamasa itself ? No doubt, the author was in search of a suitable
background for the kraufica episode. Could not the forest on the
Ganga servg the purposc ? Why should he prefer the Tamasa grove
to the one on the Ganga ?

4. Fourth question: In the krauica episode, found in the
prologue to the Ramayapa, the rasas (sentiments) viz., the love and
pathos are depicted to occur in birds. But the birds and animals
are unintelligent creatures and are totally oblivious of the wibhavas
(basic causes of emotions and sentiments). So, will not a student of

- Indian traditional literary criticism easily smell in this story a sort
of bad scent of rasabhasa or pseudo rasa? Of course, it is possible to
argue : Only the actual occurrence of the vibhava etc., and not their
knowledge, is responsible for the birth of the rasa. That is why in
the K'avyaprakasa Mammata cites Pravarasena’s verse fg3 gaifg wq
a{ggad etc., and illustrates the vipralambha (separation) aspect of
love sentiment occuring in the bird cakravaka.® Hence there is no
question of raszbhasa in the kraufica episode. But, even accepting
this argument, one can raise the question in a different manner,

It is well known to the students of Indian literature, that
deers have been dearer to, and more popular in, the Indian hermi-
tages. Why has the author chosen a pair of krauficas instead of the
more popular and more readily available pair of deers to show the
occurrence of the sentiments of love and pathos ? Could he not
compose the second half of the verse as grgrgfRuitsgasy;
Franifgaq ?

Again one could argue : Mgy the episode more carefully.
Here Valmiki is depicted as getting refly for taking bath in crystal
clear water of the Tamasa, and as withessing ‘the krauiicas. Now,
how could the deers replace the krauiicas ? For, the mating deers

had to be necessarily on the floor of the forest on the bank and the

9

1. See Kayyaprakasa (The Poetic Light, Ed. R. C. Dwivedi,
Delhi, 1970) Ch. VIII, utder the verse No. 67 Upakurvant:

tam santam etc.
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sage was in the clear water—not flood water—, the level of which
must have been much lower than that of the bank with the forest
and therefore he could not easily perceive the animals. Even
accepting this argument as it is, one could  easily ask : why not a
pair of doves instead of a pair of krauiizas ? Could not the author
compose 7g emcﬁaz\{méw{ which is as charming as, if not more than,
aq %"rSaqu\q;méq;q ? In fact later in the Yuddhakanda we find, on the
eve of accepting Vibhisana as an ally, Rama narratinge the world
famous dove-episode in which we hear thata hunter killed one
among a pair of doves.!

5. Fifth question: Why should the author of the Fkrauica
episode describe that the hunter killed only male bird and female
bird cried pathetically ? If the female one was there still crying,
would the heartless hunter have spared it ? He would have certainly
finished that also. Indeed, thatis the hunter’s way. Further, why
does not the episode run in the other way i. e, the wife was killed
by the hunter while the husband was crying pathetically ? In the
above mentioned dove-episode we find that the hunter killed the
female dove only.

Moreover, Anandavardhana, whom we had occasion earlier
to speak of, refers to this krauica episode in his famous book
Dhyanyaloka under the verse :

HISTTATHT & QAT quT FATfFa: 7 |
BIFGEAAI: aNF: IBIRAANTA: 112

Anandavardhana writes an explanatory note (oriti) as :

ERRELER Ol (VG frgaagatEagRiseamaasta:

» In his gloss Locana on the_g‘bove, Abhinavagupta adds the
note :

ﬁr’gaﬁa‘ﬁi} geanT faura S |

Abhinavagupta’s commentator Uttungodaya too writes

? geadgaaay fam: |

1. See Yuddhakapda, Canto 18.
2. Dhvanyaloka, I, verse 5.

o
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All this clearly shows that the Kashmir school of literary
criticism, to which Anandavardhana, Abhinavagupta etc. belong,
found in the krauiica episode under question a text describing the
hunter as a killer of the female bird only.

The same is the case with Rajasekhara too, For he writes
in his famous Kavyamimamsa :

o FuEfEaagsds sEgarE swwgrRan fu #aa-
wEI= Al @RS A fAee’ genfy 1t

This makes it clear that the Central Indian school of literary
criticism too fell in line with the Kashmirian school in viewing the
female bird as being struck down by the hunter in the /frausica
episode,

Of course, with a view to fall in line with what we read now
in the kraufica episode in the Valmiki’s Ramayapa, Mahamaho-
padhyaya Kuppuswami Sastri had suggested corrections, in his
commentary Upalocana®, to the said passages of the Dhuvanyaloka,
Locana and Kavyamimamsa. But he has done so with much difficulty
and in an arbitrary manner too. But one should not ignore the
fact that these authors viz., Anandavardhana Rajasekhara,
Abhinavagupta etc. were famous authors, well known for their criti-
cal approach to their subject. Hence, had they had a Ramapapa
text describing the killing of the male bird, they would not have
ignored it. Hence it is certain that the Ramayapa text, they had
with them, must have given a description of the killing the female
bird only. The critical edition of the Balakanda of the Ramayapa,
published recently in Baroda, does note such readings. Now natu-
rally a question arises : Among these two different readings viz.,
the one that speaks of the killing of the female bird—a readmg
accepted by Anandavardhana and others—and the other that des-

cribes the killing of the m bird, which is more appropriate ?
How to decide the issue and on whatgbasis ?

6. Sixth question : In the forest fhere are not only hunters,
but also powerful birds like vultures, kites etc. to kill the weak
small birds such as kraudcas. So, why'sh%u]d the krauiica-story
teller introduce a hunter in preference to one among those strong

1. Kavyamimamsa (GOS 19'37),p 74
2, Madras Ed. (1944),p 163,
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cruel birds ? Could he not as well commence his verse either as :
ar 1erF 9faei @y or @ qrary gkt g ?

7. Seventh question : The hunters of the forests live by
mercilessly killing the animals and birds of the forest and by eating
them, This is the custom and also the law of the forest since time
immemorial This age-old practice must have been well known
also to the sage Valmiki who was living in the forest all his life,
So, what is wrong on the part of the hunter in killing the bird for
his food in accordance with the well known prevalent jungle law ?
Then why should Valmiki become angry with him and curse him ?
Is there any law that a bird or animal should not be killed when
it is absorbed in making love with its mate ? On the other hand,
we find Rama himself later, in the Kiskindhakanda justifying his own
act of killing Valin by saying ¢

TATEIATG AT A ATQOAAT Fag |
faeafea fagatzanfa 7 = Qosy frag 02

Nor could it be stated that to kill krauiicas on the bank of a river
was known to be free from all dangers. For, in the Arapyakinda
of the Ramayapa itself we find Kabandha attaining his original
heavenly body after his curse came to an end, and advising Rama
and Laksmana to kill and eat kraufica, kurara (osprey) and other
birds that had known no killer on the banks of the Pampa lake.?

8. Eighth question : Even accepting that to kill the krawiica
near a sage’s hermitage was deemed to be wrong on one accoiint or
the other by the sage, why did he not cry : “Halt! This krauica is
‘totally absorbed in making love; don’t kill it”’ and prevent the
hunter from the act of killing the bird ? Do we not observe in the
opening scene of the Abhijianasakuntala, the pupils of Kanva crying
“Don’t kill; Don’t kill;>* and successfully dissuading the king from
shooting down a deer ? * -t

9. Ninth question : Vz:}ﬁki was a great sage and had perfor-

med penance throughou?hisﬂlife-time. So had he any pityon the

- pathetically crying female bird why had he not pressed into service
his divine power acanired through penance and brought back to
life her husband killed by the hunter.? Thus it is strange indeed

1. Kiskindhakapda, xviii, 39.
2. Arapyakanda, lxxiii.
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that though he was a great sage, Valmiki neither took hunter’s act
of killing as a normal one, nor prevented him from killing the bird,
nor restored the dead bird to life; instead he behaved like an
ordinary ignorant person by getting himself drowned completely in
the ocean of distress,

10. Tenth question : Why should his verse commence #p Az

gfagi g ? Why did it not take the forms like gfagi anmee 3 fiara
FreaaY: gHi: | or something like that? In other words : Is there
any significance in the form of composition as we have at present ?

1. Eleventh question : Valmiki seems to have had many
pupils. Why should Bharadvaja alone among them accompany the
sage when the latter went for a bath ? In other words: Is there
any significance in naming the accompanying pupil as Bharadvaja ?

12. Twelfth question : During the years of his wandering in the
forest, Rama had occasion to meet many sages, and to receive their
blessings. He had also done the same earlier as well as subse-
quently too. Among those sages why did Valmiki alone have the
inclination, opportunity and capacity to compose the Ramayana ?
In other words : Is there any significance in naming the author of
the Ramayapa as Valmiki ?

These are twelve questions that require to be answered and
let us try to answer them as far as possible. Now one could offer
a counter argument : Many things and many events take place as
they are in the world and in everybody’s life and no one raises
questions as to why they happen and why they have not happened
in a different way. For, such an investigation serves no purpose.
For example no one raises a question like : Why are the sun and
the moon circular ? Why is thé sun hot and the moon is cool and
not vice versa ? Similarly no body will be interested to find an
answer to the hypothetical quest@ “¥Why is the hero of the
Ramayapa named Rama and the heroigSita ? Why should they
be described to have been born resp#divgly in Ayodhya and
Mithila and not vice versa ?”’ Because, these questions and their
answers—even if there are proper answers—serve no useful purpose
and they may not help us in appreciating the ®irit of the Rama-
Jana. So the present investigation may be as useless as an investi-
gation regarding the number of teet® in a crow’s mouth ; RIFET
wfa ar a=ar: ? ¥

%
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Against this, the following may be contended. It is certain
that all that happens, in this world, happens as the effect of its own
respective cause. For, nothing could take place without a cause.
By properly understanding the cause and effect relationship of
these things one could no doubt appreciate the different forces of
the Universe. The scientists could indeed tell us why the sun and
the moon appear round and why they are hot and cold respectively.
Similarly, if one tries it may not be impossibie to find the cause
why the hero and the heroine of the Ramayaza should be named
respectively as Rama and Sita and why they are described to have
been born respectively at Ayodhya and Mithila. An understanding
of these causes will certainly enable one to appreciate Ramayana
better. Therefore our present investigation is not purposeless and
it will certainly add to our knowledge and will help us in apprecia-
ting each and every part of the krauica episode that is considered
to be the immediate cause, or one of the immediate causes of the
birth of the Ramayana. Now let us turn to our answers.

1. Answer to the first question : Valmiki’s question put to
Narada is no doubt unusual. His question betrays this : Valmiki
was already desirous of composing a poem and had some capacity
to make such a composition even before he met Narada, and he
was very much preoccupied with his concern as to finding a most
suitable living hero for his poem. That is why the moment he met
Narada, who knew all happening in the entire Universe, Valmiki
bombarded him with an army of questions about such a hero
endowed with all high noble qualities, enumerated. In the
Kavyamimamsa Rajasekhara too tells that Valmiki did have capa-
city to make a poetical composition, even before the krauica
incident took place. Therefore one may have to accept that even
before his meeting with Narada, Valmiki had already a mind to
create some poetical composiie#” Accordingly he put his question
to Narada. He got the agf§ wer he desired most. That is to say,
he not only got a hero,”but also a good plot for his composition.

2. Answer to the second question : No doubt, the sage Bhara-
dvaja was not far femoved from Valmiki. However the author of the
prologue perhaps intended to show that Rama’s glory had already
reached all the corners of the heaven even before the Ramayapa was
composed here in this carth,
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Further, the author seems to have been bent upon to indicate
that though Rama belonged to this earth and though the course of
his life was entirely connected with this world, the plot of his story
should come to Valmiki, not from any earthly being like Bharadvaja
but only from some heavenly personality like Narada. In the Pura-
pas, Narada is well known to have taught the mantras (magic
formulas) of Visnu to Prahlada, Dhruva etc. Will it not be befitting
if the samie person teaches to Valmiki the plot of the story of Rama,
an incarnatiof! of Visnu ? Just like the capacity to compose the
epic came from the heaven i.e., form the Goddess-of-Speech and
Brahma, the plot of the epic and the first inducement to compose
the epic too should come from the heaven. Obviously the author
of the prologue thought in this line. Hence he has introduced one
Bharadvija as a receiver of the first dose of Valmiki’s composition
rather than introducing one Bharadvaja as a giver of the Ramayana
plot to Valmiki. The significance of this we shall see later.

Moreover, asthe sage Bharadvaja himself claimed, he did know
the story of Rama. But he knew only that much of Rama’s story
that took place during the period of fourteen years in between the
said two visits to his hermitage by Rama, and that too rather super-
ficially. Further, he did not know at all what happened earlier
and later. That is why, when he first met Bharata, he mistook him
to have had hand in Rama’s exile. Nor did the sage know
what conspired in secret among the other different characters of
Rama’s story and their different psychological upsets and mental
aberration in order to compose successfully the Ramayaza in all its
grandeur, That sort of extraordinary knowledge would be possible
only through the grace of god Brahma. The capacity and capability
to compose such an extrordinary epic of Ramayapa entirely depen-
ded on the grace of Goddess-of-Speech (Sarasvati). Thus the grace
of Brahma and his consort Sarasvati was to be earned necessarily by
Valmiki for successfully composing the epic. The grace could
be earned only through the blessing®gfNarsda who was the son of
Brahma and Sarasvati, as the Purapas t‘us. Probably thinking
in these lines the author of the Ramzyana ®prodogue must have intro-
duced Narada instead of anybody else. Valmiki got a hero and the
plot for his epic from Narada, the son; the capacity to compose the
epic in such an inimitable style from the G(gddas-of-Speech, the
mother; and the capability to know ins and outs of each of the
characters of the story from Brahma, tfle father. Thus there appe-
ars to be an appropriate order of events in the prologue,
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3. Answer to the third question: Indeed Valmiki left his
hermitage with a view to have bath in the Ganga. However, the
banks of the Tamasa seem to be better suited as a backdrop of the
krauica episode and as a place ol birth of the verse ma nisada etc.
Let us analyse this: The story of Rama with all its dramatic effects
and with different rasas was to be composed. All these qualities,
according to the Indian literary tradition,® are the effects of a
happy blend of the well known three Guzas (Strands) viz., the
Sattva (virtue), the Rajas (desire or passion) -and the Tamas
(ignorance). Therefore a situation had to be created in such a way
so that all the three strands could play their own parts in proper
manner. Now the sage was a man of Sativa i, e., perfection and
virtue; his intense desire to create a literary composition, constituted
the element of the Rajas in a suitable proportion. Now .the third
viz., the Tamas element is to be introduced to make the collection
of the required means (samagrz) complete. According to the age-old
tradition of Indian culture the river Ganga is predominantly Sattva
in nature. Hence the claim of the forest on the bank of the Ganga
river. For the latter’s name i. e., Tamasa itself indicates that it
essentially Tamas by nature. The mind of the sage, though Satt-
vika by nature, was attracted by the water of the Tamasa as
crystal clear as the mind of a man of Satva. This seems to have
been given by way of illustrating how even a man of Sattva, like
Valmiki, could be influenced by the pseudo appearance of the
Tamas. The story also illustrates the fact that even such an influ-
ence of the Tamas on an integrated man of Sattva, like sage
Valmiki, will result not in anything bad, but only in something
great viz., a great world classic, the Ramayapa.

8&9. Answers to the eighth and ninth questions : From what
we have seen so far an answer to the eighth and ninth questions
can also be deduced. Though be was a sage, Valmiki was over-
powered by the T amas el jent at that time and was possessed by
a deep sense of pity. He## he did not know what to do at that
juncture. There is nothing strange in it. For that is the greatness
and power of the Goddess-of-Tamas. Elsewhere it has been well
said : o 0

_—_—

1. Cf. Fquigaas é“r*a&a’_ ATAIE Tad
Kalidasa, Malavirkagnimitra, 1
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st Saife 24 wad f ar
THTEFT HIZA AgTATar sA=sfq 12

Even the gods like Visnu, Siva and Brahma are said to have
been under her influence and Brahma himself confesses to Her :

fersur: ardrTgorAgHET T 7 )
FIRATE FqVSTEAT *: Tl AFHATT AT 12
°

The other points connected with the question we shall see
later.

4,5, 6, 7 &10. Answers to the fourth, fifth, sixth, seventh and
tenth questions : No doubt, the sentiment of pity of the sage could
be aroused even by the sight of killing a deer. But between the
animal and the bird the former has bigger and stronger body and
if that is killed then more blood and fat etc., would be spilt and
that would give rise to the bibhatsa-rasa (sentiment of abhorrance)
too. That is not desirable in the context when there should be only
those causes that would give birth to a composition in which the
sentiment of pity alone (karupa-rasa) reigns supreme. Hence the deer
could not be a proper substitute for the krauiica. Another point
also must be taken into account. No doubt we have seen that the
sight of killing the krauiica was responsible for kindling the senti-
ments of pity in the sage :

qrfae fost ggr faoRe farfaag
FAAACATETTT  FE  GEE ||

But that sentiment just born was rather week and could not
lead to the expected result viz., the composition of the verse,
Hence, the above sentiment was to be augmented for that purpose.
We are also told that it was the pitiable agonising cry of the female
bird that strengthened the sentiment in the sage and made it
immediate cause for his composition :

frarear et ﬁ%“rﬁé\%ﬁ?ﬁaﬁq |

ur faura sfasi @&y etc.

Therefore the cry of the female bird was a must. It may be
seen now that if the male deer was struck amd §illed down by the
hunter, then its female counterpart would have fled far away in

. Durgasaptasati stotra, 1, verse 55.
2. Ibid, verse 84 *
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utter panic. Itis not generally known whether the female deer
would weep and make a pathetic cry on the death of her male
partner, even if they are intensely in love with one another.

The last point may also answer the question : Why a pair of
doves has not been introduced in the place of a krauiica pair ? For
in the case of the dove-pairs also it is not well known whether one
bird would weep and raise a pathetic note of cry when its partner
is killed. For, in the kapota episode cited by Rama whi2h has been
referred to earlier under the fourth question the bereaved bird did
not make any cry; instead it behaved like a sage with all its feelings
completely under control.

Of course, it is well known in Indian literary tradition that
the female and male partners of the cakravaka (ruddy goose)
pair are very much attached to one another and the female bird
among them, if separated from the male partner, used to be over-
whelmed by grief. That is why Kalidasa’s Yaksa describes his lady
love as

gdva Al ag=R awarfadargt

Here in the Ramayapa itself i. e., in the Sundarakapda, Sita,
immersed in grief of her separation from Rama, is described as :

AN FHATHT STAHGAT FGO ST FI7AAT |2

The famous verse fa5 #a1fT 19 gq%gaT etc, of Pravarasena,
which we had already referred to, describes the pathetic weeping
of the female cakravika separated from her lover. However, it
should not be forgotten that between the cakravika and krausica
the latter is smaller and feebler too. Its very name krausica itself
derived from the root kruic ‘to become small, shrink’, (kruica
alpibhave), signifies its smallness. Therefore if the desired result
could be effected by killing a feebler and smaller bird alone, why
should one think of killing stronger and larger birds like dove or
cakravaka ? Probably the 2u =5t the prologue thought in this
line. Indeed no intellige A person would pay ten coppers for a
commodity that could 1% bought for one copper.

quavd q fg gra: sonfy sxfy g )

This also supplies Ziswer to the question why the killing of only
one bird, and not two, is described in the story.

2]
1. Meghadnta, 22.
2. Sundarakanda xvi, 30.

"
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There is anothér secret also here. Valmiki had got the plot
of Rama’s story from Narada; he was going to be blessed by Brahma
with an extraordinary power to know all past movements—both
physical and mental—of all the characters connected with Rama’s
story. In between these two events, Valmiki was to win the grace
of the Goddess-of-Speech, so that he may get the capacity to com-
pose the epic in all its sublimity. Such a capacity is the first among
the most impprtant causes for composing the epic. So Valmiki had
to earn the grace of the Goddess. That could not be won except
by gratifying Her. A gratification of the Goddess is impossible
without a yajiia i. e., sacrifice; and a yajiia is nothing but an act of
offering a prescribed commodity aiming at a Goddess in question,
as the Vedic experts say.> 1fso, a question would naturally arise
as to what commodity should be sacrificed for the Goddess-of-
Speech. Now, because the question is concerned with yajia, one
may have to turn to the Veda for necessary guidance and suggest
that the krauiica bird must be offered to that Goddess, as enjoined
in the Veda. Probably thinking in terms of the Vedic injunction
only, the author of the Ramayapa-prologue has introduced the
killing of krausica instead of anything else. For, while prescribing
lists of different animals to different subordinate gods and goddesses
connected with the A¢vamedha sacrifice, the Veda prescribes
kraufica as a creature to be offered to the Goddess-of Speech :
1= =T 1°

This Vedic injunction gives a definite clue to decide the ques-
tion regarding the correctness or appropriateness of the above men-
tioned two different readings of the Ramayapa text viz., one read-
ing that speaks of killing the male bird; and the other that describes
the killing of the female one. For, in the said Vedic injunction
a19 #=9: the word kraufica which speaks the object of the injunc-
tion, is in masculine gender and in singular number. The experts
in the field of Mimamsa and the sacrificial lore (Srauta sitras) know
well that the gender and numbe™wsbich an object of injunction
is found occuring must be necessarily ta into account.

fadarafegaeaniqataady |
Thus according to the Vedic tradition, one should offer one male

kraudca alone to win the grace of the Goddes®f-Speech and it is
incumbent on the story teller to say so in his krauiica episode,
. L]

1. AT AT FFAIN AP |
2. Taittiriya Samhita, V, v, 12,
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Now again arises a‘question : ~ If the killing of the krauiica
is to be taken as a slaughter for offering to the Goddess-of-Speech,
-and if that killing is in accordance with a Vedic injunction, then
hiow is it that the sage mistook this righteous -act of killing for an
unrighteous one, and thought of cursing the hunter for that act ?
But, it should not be forgotten that the act of killing the krauica,
now under question, had been the basic cause for the birth of the
Ramayapa. Now, if that act was really an unrightecfas one, how
could it have been the cause of an epic entirely given to the cause
of righteousness ? For bad act begets bad result only. Therefore
it is to be deemed only as an act of righteousness. But, being under
the spell of the emotion of pity due to the influence of the T amas
and the Tamasa the sage mistook it for adharma. This has been

stated in the story itself.
qd: FevafeaeyAisamfs faa:

This indicates the spell of the emotion of pity alone was res-
ponsible for Valmiki’s conceiving the act of killing for an unrighte-
ous one. Arjuna too on the eve of the Kuruksetra war was possess-
ed by the emotion of pity and mistook the righteous war for an
unrighteous act. Thus the seventh as well as the eighth questions
have been answered.

It may be observed that in the context of prescribing the
different creatures to be offered to different gods and goddesses in
the Asvamedha sacrifice, which we had occasion to refer to, a female
white parrot, having male voice is enjoined to be offered to the
Goddess Sarasvati.

qLEaa =il AT grIAF |
Similarly in some other place a she-goat is prescribed to be
offered for Sarasvati. 5 st
SIS HIEEIEIGENE
Further, somewhere else the Goddess-of-Speech is identified
with Goddess Sarasvati,

Yra geead?

1. Taittiriya Samhita, 1T, i, 2.
2. Taittiriya Brakmapa, 1, iii, 5°

b
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The same identification is very well known in Puranic litera-
ture also. So a question will certainly crop up: Why not the
killing of a female white parrot or a she-goat is described instead of
a kraufica? However one fact in this connection should not be
lost sight of : The above Vedic passages are to be taken only to
indicate that Goddess-of-Speech and Sarasvati are but two aspects
of one and the same goddess, Yet it is the aspect of Goddess-of-
Speech and pot the aspect of Sarasvati that is to be worshipped
and propitiated by a poet when he is seriously engaged in compo-
sing an epic or poetical work. Consequently at that particular
context he has to offer only a krauiica to the Goddess-of-Speech and
not a female white parrot or a she-goat to the Goddess Sarasvat;,

There is another more important secret in the krauica episode.
With his mind soaked in grief Valmiki uttered the verse Mz nisadaetc.
Then after a pause he examined the verse and found it to be worthy
of singing in accompaniment of stringed musical instruments and
to have a particular time measure that may keep a pleasing union
of song, dance and instrument music a:aﬂ'aqqqf‘;aa:{. So, in Valmiki’s
view the verse Ma nisada etc. is a composition mainly intended to be
sung. Keeping this verse as a standard, the sage composed the entire
epic. That is why he describes his own composition of the epic as
“sweet to be recited and to be sung (71 g 9 q%:gq)”, as ‘having
the three-fold measure of time (gq]ﬁ‘rfaf‘q(ﬁqa:{)’l, as capable of

being sung in seven svaras or modes (Gﬂﬁ[ﬁf{': qqf‘miﬂ:,q) and so on.
Thatis why the epic was first taught to Kuéa and Lava who were
expert singers knowing all the intricacies of the science of music.

Thus it is certain that the Ramayapa according to Valmiki, is
essentially a musical composition. Such a composition naturally
requires an ddhara-Sruti (the base) and it must be intertwined with
Sapta Svaras such as Sa, Ri, Ga, Ma, Pa, Dha, Ni and S2. Now, what
should be the required adhara-srut who is to provide it ? It
seems that the preference was in favour dlthe Madhyama-svara viz.,
Ma. That the said svara had been pref®tted to any other ones is
perhaps indicated by Valmiki himself elsewhere. In the Kiskindha-
kapda, while appreciating the art of speech of Hanuman, the hero
Rama is shown to point out that the former® e®tire talk, whether

that came from the throat or from the chest, was in the Madhyama-
svara. Lo

L. i e., Druta, madhya and vilambita
4
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I FHUST A1 I Aeaw @

No other szara seems to have been spoken with such preference
in the Ramayapa. Now, who is to supply that Madhyama ? Naturally
the vote goes to the kraufica bird. For, the musicologists of ancient
India certify that bird’s voice to be in pure Madhyama-svara.

mFg:  Faulq HEAAY®

Thus the kraufica’s cry of ma (i. e., the Madhydina-svara) not
only provided the @dhara-fruti for Valmiki’s musical composition but
also supplied the first letter for his composition viz., the verse
At fagrg afasi a9 etc.® Thus no creature, other than krauiica could
be ‘thought of in this context by the author of the Ramayana
prologue.

But again a question arises: Why should the Madhyama alone
be favoured while there are actually seven svaras enumerated above ?
Before answering this question we have to understand certain facts:
The mais called Madhyama because it is exactly in the middle
position in the scheme of the seven svaras, we saw above. We know
that in the Trimarti (Trinity) scheme of the Puranic pantheon of
India viz., Brahma, Visnu and Rudra, the god Visnu occupies the
middle (madhyama) place; that He is believed to have descended
on this earth as Rama, to sing whose glory the Ramayapa was -
composed; and that this earth ‘too is placed again in the middle
(madhyama) in the Tri-loka (tripple-world) scheme of the svarga,
madhya and patala (the heaven, the earth and the nether world
respectively) as described in the Purapas. Further this Rama of the
Ramayapa figures in the middle (madhyama) among the tripple
Ramas known in the Purapas, viz., Rama, the son of Bhrgu, Rama,
the son of Dasaratha, and Rama, the son of Vasudeva, We know
that in order to sing the glory of this middle Rama, the sage
Valmiki was favoured by the Goddess-of-Speech in the madhyama
(i. e. the middle part oft M on the banks of the Tamasa, in

Kiskindhakaydd; i, 31.°

2. See the Ramasrami under the Amarakoéa, 1, vii, 1.

3. It issaid Sekkilar, a Tamil poet of the middle age, in
the pres@ace of Lord Nataraja of Chidambaram heard
the expression Ulagelam, took it for the Lord’s words,
and composed his €pic poem Periyapuranam that commen-
ces with the same expressi“on,
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the name of which also we notice ma occupying the middle portion
and that Goddess too figures in the middle of the trinity viz,
Narada, the Goddess-of-Speech and Brahma, who showered their
grace on Valmiki one by one. Thus we find the whole context, the
entire atmosphere seems to have been surcharged with varieties of
madhyamas ‘middles’. Hence, it is but natural that the madhyama
svara was prefered. A choice of any other svara would have perhaps
marred the cangeniality of the entire scene. -

There is one more technical question on this point: The Vedic
passage q19 1=: has _been quoted above in order to show that a
male kraufica bird alone should be offered for the Goddess-of-
Speech. Similarly the passage ®ig: saufa EEDEE of the ancient
Indian musicologists has also been quoted to prove that the krauica
alone is capable of supplying the Madhyama as adhara-Sruti for
Vilmiki’s musical composition. Now it must be observed that in
the said passage of the musicologists the word gigy: is found used,
as in the said Vedic injuction, in masculine gender. Does it not
show that the male krawica alone is capable of supplying the
adhara-Sruti of the madhyama ? But in the text of the krauiica episode
we find that the male bird was struck down and died. In the
story it is not stated to have made any crying. On the other hand

it is the female bird that made a pathetic cry.
wrat g fAgd gur & s freq (1, i, 11)
frgea et Wt qaauadq (1, i, 14)

So basing on =Yz: Fgufa wegay should we not conclude that
the note given by the female krauiica was not Madhyama-svara at
all ? Or, in order to honour the said declaration of the musicolo=
gists should we fall in line with Anandavardhana, Rajasekhara etc.,
and conclude that in the kraufica story it was only the female bird
that had been killed by the huntergwhile the bereaved male bird
made a pathetic note ? In that case‘wlld it not go against the
said Vedic injunction gr§ stg: ? Thus We figd ourselves placed in
a dilemma, between Scylla and Charybdis.

However, it should be pointed out thate the word #HI=+:
occuring in the Vedic injunction and the same found in the said
musicologists’ passage should not be streated alike though in both
the instances the words are in nfasculine gender in singular number.
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For, in the Vedic passage the stress is on the word ®i=4: that
supplies the vidheya i. e,, the main object of the predicate of in-
‘junction. Hence the gender and number of the word require to be
taken into account—‘single male krauiica’. On the other hand, in

#w1>9: gqufq A=aAY the stress is on the word madhyama supplying
the vidheya,! while ®Y=a: is only uddesya or the subject of the pre-
dicate of injunction. Hence the word siz9: cannot be given the
same treatment that is given to the same word o®curing in the
Vedic passage. For, the Mimamsakas would affirm that the gender
and the number of the word denoting the wddefya need not be
taken into account.? That is why when two krauiicas are singing
one is not expected to ask whether their chorus note is in madhyama
or not. Similarly just as in the sentences “Man is mortal”’
(waedr axogAf), “Man’s life lies outside” (afg: gt & aqe::),
the word ‘man’, though in masculine, does include woman also, so
also ®=9: Fqufa AsgAY the word krausica denotes krauici or female
kraujica also. The same principle may have to be applied also to

other sentences like ygs 771 agfa; fas: gafq a=aaq; ad a=r wafa
95997 etc., of the musicologists. Thus it is certain that the
author of the krauiica episode was a Vedist and hence he must have
in the present context thought of the slaughter of the male £krauiica

and the cry of the female bird in madhyama as supplying a proper
back ground for the verse mz nisada etc.

Following the same principle we have adopted to find out the
significance of ma in the beginning of the verse, we may also
establish the significance of the next word nisada. As we have
already seen, the order of the svaras that are famous in the Indian
musicology is Sa, Ri, Ga,Ma, Pa,Dha,Ni,Sa. Now the letters ma ni sain
thebeginning seem to suggest a particularraga, i. e.,musical formula,
consisting of the Madhyama, Nisada, Sadja Svaras. Just as ma had
been suggested to Valnﬁk}Me crying note of the bird krauica,
so also the two other svcyl“\} were suggested to him by the hunter
( nisada ) by his preS?sncé.I What is the name of this particular
raga we cannot now say. May be a research by an Indian musi-
cologist could re\galnthe name of the rzga. Provisionally let us

1. Technically speaking in Sanskrit : SIFTINTRI=TFI0TT -
qaTT qgE AT AEARGHIATATAETAT | ‘

2. L e., SeRATAfaRgurAfaa faa® |
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name it as krauiici-nisadi or Vagisvari or Valmikipriya or Ramayana-
vatara, or something else. This discussion certainly provides us .
with an answer to the sixth questson ‘Why the nisada ( hunter ) is
introduced ?* For, the presence of the nisada had been very essential
to suggest these svaras. Consequently, we get an answer to the
tenth question also. Indeed the conglomeration of the causes had
been such as to give an immedjate rise to the expression g1 fagrz
only. °

This question may be analysed from another angle also : The
text of ancient Indian musicology describes Ma (Madhyama svara )
as being presided over by the Goddess-of-Speech Herself and as
having the krauiica bird for its chariot :

HEIRAFAERA: T AT Fq
........................ ﬁ'}sa.\. qraquq @ l1

Thus it is but natural that the first syllable of Valmiki’s com-
position is Mgz presided over by the Goddess, to whom the krauiica
has been offered and thanks to whose grace Valmiki is to compose
the epic.

To complete the composition of such an epic requires not
only the capacity on the part of the poet to compose it, but also a
total absence of impediments ( vighnadhvamsa). For that purpose
a worship of god Ganesa is a must, according to the ancient Indian

tradition. The Indian musicology again tells us that Ni (Nisada
svara ) is presided over by god Ganesa himself.

Fﬂ'q’ﬁ} T[‘G]'a'qi;r: qu .................... :
T]'U?l'iﬁ' a’a‘a‘ ;ﬁ'gqﬁ- a’qu....z ............

Therefore Ganesa’s syllable Vi is to be naturally uttered next,
Now it may be observed that the svara Ni is described to reside in
a territorial division called Arauiica, the very name of the bird in
our episode. Here we have perhaps another clue why the krauica,
the bird, should be associated wi gl the hunter in our story.

The next letter sa is also significi#4t. For, we know that it
is the Sadja-svara. And it is this svara, that is being presided over,
according to the musicology, by Brahma :

agstY fas: qErEm:, FgRad ity
1. See the Bharatakofa (SVOI, Tirupati, 1951 ) s. v.
Madhyama. .

2. Ibid. s.v. Nisade
3. 1Ibid, s.v. JSadja
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This god Brahma was about to bless Valmiki as the story goes.
Thus there is a logical sequence in the letters according to the
Indian musicology also.

Now would arise the most fundamental technical objection :
If what we have seen so far were correct, then would it not estab-
lish that it was the hunter who slaughtered the male krawica and
offered it to the Goddess-of-Speech ? By that act of the hunter how
could Valmiki win its result viz., the grace of the Goddess and
the capacity to compose the epic ? Is it not against all the norms
of cause-and-effect-relationship ? Should not the cause and effect
.be in one and the same substratum ? Is it not undesirable to
conclude that X performed the sacrifice, and on account of that Y
went to heaven ? No doubt a rivig (i.e., a priest like adhvaryu )
performs the sacrifice and on that account the Yajamana ( i. e., the
institutor of the sacrifice who, to perform it, employs the priests )
wins the heaven. - But, how could that sort of the rtvig-and-yajamana
relationship be brought in here between the hunter and the
sage’? For, the text gives no indication to that effect. Further,
how could a cruel hunter act as a priest for the sage Valmiki,
especially in those days ?

Indeed the question is a strong one and is quite pertinent too.
However, a careful scrutiny of the text that is met with in the
context in the episode may help us in finding a suitable answer to
this question. Let us study the situation. Here we read this :

A. The sage, with his heart very much attracted by the clear
water of the Tamasa river made up his mind to take bath in that
water itself and took from the hands of his pupil, Bharadvaja nearby,
the bathing dress. But then he did not commence bathing. Instead
he, with all his sense-organs fully controlled, wandered in the vast
forest on the bank witnessing its different parts :

q %maaﬁam‘m fafsifeza: |
fa==m g A deg adaqt fage aag (Lii,18)

Instead of taking bath straight away, why should the sage
wander in the forest? How to account for this drunkard-like unbeco-
ming behaviour on the part of such a venerable sage ? Is it necessary
in this context i. e. at the time gf his fool-like wandering to describe
him ‘to have all his sense-organs well ugder his control’ ?
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B. Further, the sage witnessed this scene nearby : A pair of
krauficas were happily playing and making love with one another,
a hunter killed the male bird. On observing the bird fallen, the sage
was filled with grief; on hearing the pathetic crying of the female
bird, he further concluded that what had happened was an adharma
or unrighteous act; and he did nothing else. But he uttered the

verse AT faurz sfawiy etc.

(G Whil® the sage was thus wandering in the Tamasa forest, his
pupil Bharadvaja seems to have continued to be in the river-bed
itself and not to have followed the master to the forest on the bank.
But, he grasped the said verse when the sage uttered it. Should not
the pupil ordinarily have accompanied the master wandering in the
forest ? Besides, if the verse was uttered near the spot of the krausca
tragedy, how could the pupil in the river-bed grasp and learn it?

All this appears to be rather incoherent and incongruous. But,
this incoherency and incongruity may disappear, provide we arrange
things as follows :

Vilmiki put on his bathing cloth; remaining in the river-bed
of the Tamasa itself he controlled all his sense-organs i. e., concen-
trated on his own self; by means of some magical power or by
means of a supernatural power he had acquired through his long
penance, he assumed another body, viz., the body of a hunter,
wandered in the Tamasa forest and killed the krausica with that
body. And he was witnessing the entire thing with his own original
body of the sage. After killing the krauiica, the hunter’s body was
abandoned. That is why the female bird was not killed; and that is
why the male bird though struck down is not stated to have been
snatched by the hunter. Had he been a commonplace hunter, he
would have mercilessly struck down the female bird too and would
have snatched away both. On seeing the krauiica mercilessly struck
down, and on hearing the krausic: @j’c&lly crying, the sentiment
of pity overpowered the sage. He then§8ealised that what he had
himself done by assuming the hunter’s body®*was an act of adharma
and with his own original body the sage in the river-bed uttered
the verse M7 nisada etc., which was heard and leamt by heart by
the nearby pupil Bharadvaja.

Thus it is possible to find a comtmon substratum for the cause
(viz., the killing and offering the kraujica to the Goddess) and its
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effect (viz., winning the grace of that Goddess). In some of the
Puragas Valmiki is stated to have been a hunter before he com-
posed the Rimayaza.® Our above analysis of the situation may
provide a sort of ground for those stories. F urther, because the sage
himself in the hunter’s form killed the kraufica, he could not pre-
vent the hunter from killing the bird. Because he thought that the
male krauiica alone should be killed and offered for the Goddess-of
Speech, he did not kill the other bird too; nor didshe restore to
life the male bird he himself as a hunter had killed; nor did he
snatched it off. Valmiki continued to be very sad even after he won
the grace of the Goddess, as he was haunted by a feeling of repen-
tance for his own act of killing the bird. That is why he was
consoled by Brahma. Thus, answers are now easily available for
many questions. Because Valmiki acted in this context by mixing
up both true and false bodies (Satyanrte mithunikrtya) and because
such a mixing up cannot be explained properly (anirvacaniya), this
idea, though contained in the text, is not so clear but to be assumed
(kalpaniya) by close scrutiny. Otherwise answers may not be avail-
able for many questions.

The deliberate action on the part of Valmiki in assuming a
second body i. e., a hunter’s body and in killing and offering a male
kraufica to the Goddess-of-Speech would indicate that, as we have
already suggested on some other ground, the sage had already
planned to compose a poem and hence he made the krausica offer-
ing to the Goddess in order to successfully impliment that plan
of his.

On the basis of what we have seen so far, we can say that the
author of the Ramayapa-prologue indicates that in the Tamasa
river area, Valmiki acted thus by means of his supernatural power
and by mixing up both true and false bodies on account of his
desire to compose the epic; and paat on that account, his fame as a
poet came to be widely welffknown. In describing the sage in this
manner, the author had in &is mind perhaps the following Vedic
passage :

TH SATEHI THET TRAT SIFAT |
afe® §dar zaq |

1. See Puranic Encyclopasdia (Delhi, 1975) s, v. Ramayapa and
Valmiks, .
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geoarvafafgd i |
AqETR{EATSAIATHY |
FIHEIET FHATATI |
[ALY 3G TAH FITHI |
adt semafy fAefaeaT )
o Zfg adrsar s adeT |
fazaan fagan <fzaiam |

syfeagrergaffeaaTq |

The idea of the passage may be summarised as follows : Due
to the influence of the Tamas all remained undifferentiated. The
whole thing was water (i. e., took place in the neighbourhood of
the river water). The one that was at a distance (i. e., the body
on the bank) was covered with, and born of, the magical power.
The basic cause for its birth—just as sperm for the birth of the
regular body-—was the desire i.e., a desire to compose a poem.
Then the poets assumed a connection of their real body with the
magical ones by means of their thought coupled with a strong desire
in their hearts. That is why their fame like sun-rays came to be
well known everywhere, in nether world and in the heaven.

Now the above discussion shows that the krauiica episode was
partly unreal and illusory. In that case, being born of illusion,
will not the gt fagrg verse as well as the Ramayana too be unautho-

ritative and be bereft of all their credibility ?

But, one thing must be borne in mind without any ambiguity.
The authoritativeness of any particular means of knowledge and the
credibility of things known through such means (pramapa-prameya-
vyavahara,—all these things, whether they are secular or religious
(vaidika and laukika)—totally depegd upon the indescribable illusory
union of the false and true. Therﬁe giants among the anci-
ent Indian epistemologists who have in@Stigated the matter have
shown us convincingly that because of the above reason even the
Vedas have only a relative authority for a man till he realises the
self (A atma-nifcayat). The Ramayanpa toc clgims to be the very
Veda born of Valmiki :

L
1. See Sankara’s Brahmgsitra-bhasya, 1, i, 1 and 4,
5
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AT ATATEIIIEN FTETE TAEANTHAT |

Therefore the Ramayana too can enjoy the same valldxty and in-
validity as that of the Vedas.

In fact the idea that due to the power of illusion, Valmiki
himself entangled in another body and hence grieved helplessly,
and that when he saw the other worshipful Brahma he was relieved
of that sorrow of his—this idea is perhaps due to the influence of
the Upanisadic hymn :

a3 gEN fAwls
qgAr  aEAfa R |
g FaT  qRAAAHE—
gy afgafafa Saams: 1t

“In asimilar tree-like body? one gets immersed, and hence
deluded, he grieves helplessly. When he sees the other worshipful
Lord and His greatness, he becomes free from grief.”

So the verse @y fqyjg etc., may have to be interpreted accor-
ding to the Upanisadic idea, viz.,

¢“Oh, the one who has put an end to the Tllusion!® (i.e., the
one who has realised the Self !) May you attain the (ultimace)
Resting place (i. e., Moksa) permanently ! For, you have
annihilated the desire-deluded one among the pair of things
that are small.”’4

Hence it is not altogether improbable that the verse gy fqgrz
etc. had been composed by Valmiki as an invocatory verse to his
Ramayana and it had been originally meant to be in praise of a
man of Self-realisation in general; and that one of Valmiki’s disci-
ples, as the Tilaka commentary says, or more probably some
Paurianika of the post-Vélﬂr\nTki erp, composed the krauiica episode,

1 Muzzq’akopani;ad,.’!lzl 2 ' ‘

9. See Sankara sindér the hymn,

3 HTIT. d7EY AATAEA fqura sraqras |

4. T.e., the Jiva (personal soul) among the two ﬁmte ones

viz., the"Jwa and Ifvara (personal god). For both of
them are to be taken as small because of the existence of
sense of duality. (Gi TATIT qzafqeegaeay Chz?na’ogya
VII, xxiv. 1, i
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and included it in his prologue to the Ramayaza, of course by taking
clue from the two words of the verse viz., nisada and Fkrauiica and
by strictly adhering to the norms of the Vedas and the ritualistic
literature.

Now, one could argue: If the verse were to be interpreted
in the said manner, then could it be a verse of Valmiki ? Do we
find an equality or homogeneity in this verse with other well known
verses of this p‘oet, in respect of its wording, its tenor, its style etc. ?
But it must be pointed out that none of the commentators on the
Ramayapa is found satisfied with the apparent idea conveyed by
the verse. The main reason for this attitude of the commentators
is perhaps this: The apparent meaning of the verse is nothing but a
curse to the hunter. How could it be then an invocatory first verse
of the Ramiyapa. These commentators may be correct. For, had
it been a mere curse of the sage, it must have affected the hunter
to whom the curse was given. But we do not find any such happe-
ning in the episode. Therefore the meaning of the verse as
intended by Valmiki must have been altogether different from its
apparent meaning. Therefore each one of the commentators of
the Ramayapa invariably tries hard to find out one or more hidden
meanings in this verse. Now the above question could be easily
raised with reference to each one of those hidden meanings sugge-
sted by the commentators, However all agree in concluding that
it is the first verse to come out of the mouth of the sage Valmiki
and it has other meanings hidden in it. So there is nothing new
and abnormal in our endeavour. Here the only new thing is this :
Our endeavour here has been to show that the text of the krauica
episode could be probably better interpreted if we take Valmiki
himself assumed the body of a hunter; and taking this in our view
we have suggested an interpretation to this qt fAgrg verse in the
light of the well known Upanisadic thought. This interpretation
offered here may leighten and enhar réputation and greatness
of Valmiki not only as a great poet, but al‘as a great seer,

L4

In the context it may be noted that while commenting upon
this mysterious multi-dimensional verse HT {491 etc , the author of
the Tilaka commentary found himself in a situatio} where he had
to suggest that the hero of the Ramayapa, i. e., Rama himself, came
to the Tamasa forest assuming a llunter’s form and, while Vzlmiki
was observing, killed the krauiica-in order to kindle the sentiment
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of pity in the sage so that the latter could compose the epic, basi-
cally of that sentiment.

11. Answer to the eleventh question: No doubt Valmiki
had more pupils other than this Bharadvaja. But we do not know
whether any other pupil would have proved himself as happily
suitable in the context as Bharadvaja did. For, in the Vedic litera-
ture krauiica and Bharadvaja seem to have been clubbed together
and to have been described as being endowed with infelligence :

FeeTig @l foar 1t

The word krui denotes krauiica® and Bharadvaja is well-known as
Angirasa. Now it may be stated that to introduce Bharadvaja
along with krauiica in the episode would be more Vedic than to
introduce anybody else. Further intense desire on the part of a
Bharadvaja to learn the Vedic lore had also been vouched for in the
Veda itself.?3 So, why not introduce—the author perhaps has
thought—one Bharadvaja in the prologue as a receiver of the first
dose of the Ramayapa, the essence of the Vedas ? Besides, a
Bharadvaja’s quick grasp and mental agility have already been
certified by the Vedic passage quoted above, These qualifications are
very essential to learn by heart the verse of Valmiki immediately
even by hearing once. It is doubtful indeed whether any other

pupil of Valmiki had these requirements certified by the scripture
itself.

19. Answer to the twelfth question : To answer the last
question in detail requires a lot of discussion. For this question is
very much interrelated with many other questions connected with
a number of things in the Ramayapa. To say a few : Why should
Valmiki be described as Adikavi ‘First poet’ 2 Why should the hero
and the heroine of the epic be named Rama and Sita ? And so on.
Similarly there are qti'e?,ﬁf”concerning the Rsyasrnga episode,
Visvamitra’s introductify!, the stories of the Ganga’s descent, of
Ahalya’s purification, and so on. An answer to the twelfth question

1. Taittiriya Brahmana, 11, vi, 2
ﬁ:‘ o
2. Cf. &%, Mr=41q etc., dmarakosa, 11, v, 22.
3, Cf. wegwsht g fafagafaa @adgars etc. T aittiriya Brahmaya,
111, %, 11.

®
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may have to touch these points, Hence reserving a detailed discu-

ssion on this point to a more appropriate future occasion, we may
conclude our present investigation by saying this much a bit
superficially.

The Sanskrit word Valmika denotes the anthill created by
white ants, and it is known to be made of the best fertile part of
the earth. This fact is recognised even in the scriptures :

St @id @ gfenr SudiEr Sfgafa |
ageHH |t

This Valmika or anthill is also described as the ear of the earth in
the scripture :

N7 & aq qfear: |
AgeHlE: |*

Therefore it seems to be in fitness of the things that the first poet
who heard for the first time on the earth Rama’s story from the
sage Narada of the heaven should be considered as the very ear of

the earth, i.c., valmika or very closely connected with it viz.
Valmiki as he is better known.

¥,

1. Taittiriya Aranyaka V, 2. -
9. Lexicons recognise Valmika too as an another name of
Valmiki, See Monier Williams, Skt. Eng., Dictionary

S¢ Vs e



THAI INTERPOLATIONS IN THE STORY OF ANIRUDDHA
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[erfenq faaea fasqqust gfea@ o goesgen afawar-
earaen fqaor g<ar A1 Wiwrar gAAtzFay: qrae afiegr-
enAer gedr fafgar sfaoifzd aq g aesan:
FIRET 9194 aqd qEAI FIOIG ATgATEFAT qFFAT
ANFIIAT 7 a7 aqq 1]

Aniruddha is the grandson of Krisna. His story, which is not
lengthy, is in the Krisnavatara (“Account of the incarnation of Visnu
as Krisna®). Aniruddha’s story is depicted in two Thai literary
works: Anirut Kham Chan and Bot Lakhon Ri'ang Unarut. The first is
supposed to have been written during the early Ayudhya period
(?1529-1550). The second, which is a lakhon or dance drama text,
was written in the carly Ratanakosin period (1783). In the present
article I shall discuss primarily the Anirut Kham Chan (4K Q).

The prototype of AK'C, according to Thai tradition, is the Fiszu
Purapa. Dhanit Yupho writes in his introduction to the play Bot Lakhon
Ri#ang Unarut that “the story of Aniruddha has been widely known
from the Ayudhya period. The most prominent version is the Anirut
Kham Chan composed by Si Prat who lived in the reign of King
Narai the Great. The story, names of the characters and of places
in the Anirut Kham Chan correspond to those in the Vispu Purana®?.

But the internal evidence does not quite agree with this
suggestion. I prefer to regard the Harivamsa as the prototype of AKC.
Harivamsa is the celebrated poem, supplementary to the Mahabha-
rata, on the history and adyentureseof Krisna. The close similarities
between the Harivamsa andf{[KC can be clearly seen in the fighting
episodes in the later part,of sxgory. A comparison of similar incidents
is illustrated in the table at the end of this article.

* Doctoral candjdate, School of Oriental & African Studies,
London University. This article is reprinted from
‘“Journal of the Siam Society, January 1979, Volume 67,
Part I, with the kind permission of theSiam Society. (Ed.)

1. 2508. v,
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The first part of the story of Aniruddha in the Harivaméa is as
follows. Usa, the daughter of the Demon King Bana, is one of the
attendant of goddess Uma. One day, seeing Uma enjoying the act of
love together with her consort, Siva, Usa wants very much to
have the same experience, Uma discovers Usa’s wish. She foretells
that Uéa is to enjoy sexual intercourse with a man in her dream
on the twelfth night in the month of Vaisakha. Than man is to
be her husbang,

On the predicted night a young man does violate Usa’s virg-
ginity in her dream. When Usa wakes up she finds that her dress is
soaked with blood (*“ s svapne rambhita tena siribhavam capi lambhita,
Sonitakta prarudati sahasaivolthita nisi”). She is very upset over what
has happened. Citralekha, her close friend, helps her to find out
who the man is. She paints the portraits of all the goods and heroes,
including Aniruddha, for Usa. She also uses her magic power to
bring him from his own city to be reunited with-Usa?2,

In the Harivamsa the couple do meet each other in reality, not
Just in a dream. This seems to be the same as in AKC. But the
meeting in the Harivamsa is not treated as the most important part
of the story. The battle episodes aré¢ more emphasized and depicted
at great length. In 4KC, however, the meeting of the couple is so
emphasized, expanded and lengthened that it has become the main
part of the work. Besides, an important character has been inter-
polated. He plays a very remarkable role in the story, the role of
matchmaker.

In AKC, Anirut while on a tour in the forest, sleeps in his
chariot under a great banyan tree. Before he goes to sleep he prays
to the spirit of sacred tree for protection., Phra Sai, or the Banyan
Tree spirit, is very pleased and wants to give Anirut something in
return for his reverent behaviour. The spirit also feels pity for
Anirut who is sleeping out in the ] orest. He concludes that
it is fit and proper to take him to sleep wig? Usa. He carries Anirut
to Usa’s palace. The meeting of the couple is depicted in erotic
verse at length. At dawn Anirut is carried by the Tree Spirit back
to his royal chariot8. After this episode the sterygs similar to that
in the Harivamsa.

2. Harivamsa. Poona, 1936, °
3, 2503, ]
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Where can the prototype of this beneficial tree spirit be found ?
In Jataka No. 493 (“maha vanija jataka”), a beneficial tree is
mentioned. The spirit of a Serpent King in a banyan tree gives all
kinds of desirable possessions including wealth and voluptuous girls
to some merchants. But there is no episode of a hero being carried
away to meet any one of the girls®.

There is a strikingly similar story in the Dafakumaracarita, 2
Sanskrit romantic tale written by a famous poet Dandin (fifth or
sixth century A.D.). In chapter X a man comes to sleep under a
very tall tree on the side of a mountain in the Vindhyas. He too
prays to the spirit of the tree for protection before he goes to sleep.
A moment later, he finds that he is sleeping by the side of a beauti-
ful girl on the terrace of her palace. He falls in love with her at first
sight, He just touches her gently and wakes her up. She also falls
in love with him. But the couple do not make love to each other.
They just lie together and sleep. When the man wakes up again he
finds himself back on his bed of leaves under that sacred tree. Then
the spirit appears to him and explains what has happened. It is his
mother who has been cursed to forget all her past life and to stay in
that sacred tree. At first, without recognizing her son, she had
carried him to sleep in the palace of a princess in order to protect
him from wild beasts when she had to leave the tree for a while.
Here the spirit has reasonable motive to carry the man to the girl’s
palace. Later, the spirit and her son are able to recognize each
other. She, however, is unable to help him further. When the man
knows the truth he takes leave of his mother, the spirit, and wanders
about searching for the girl. He comes to her city and is discovered
by her maid. The girl has painted his portrait and let her maid see
it and then go in search of him?. The recognition of a2 man by means
of a painting is similar to the story of Aniruddha in the Puranas.
But therole of treespirit is new. Whether the spirit in the Dafakumara-
carita has any influence dp tnat in AKC or not cannot be proved,
but the similarity is sssill{”hfery striking.

This carrying of a man to the bedroom of a girl whose lover

he is to become is widely referred to in Thai as Um Som, literally
,,,,,,,,,,, EERE =
ataka

iile . vol IV, translated by W.H.D. Rouse
Cambridge, 1901.

5 Dandin. Dasakumaracarita, edited by M, R, Kale. Bombay,
1917, , :
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““to carry in the arm and to match”. It can hardly be said, however,
that it is Thai local conventio. There are about a dozen Thai plays
extant. (These are traditional nonclassical plays called lakhon nok.)
Most of which have more or less the same plot, and even identical
episodes or incidents. But none of these plays has any beneficial
tree spirit at all. In only one play called Yo Phra Klin a beneficial
bamboo tree is mentioned. Indra leaves his daughter inside the
bamboo tree. She remains there until the hero finds her®., But
no spirit of this bamboo tree is ever mentioned.

In AKC the name of the tree spirit is not given. But ina
Buddhist work called Samuthakhot Kham Chan (SKC) its name is Si
Phromarak (Sanskrit : Sri Brahmaraksa).

The word Si Phromarak appears in two literary works which
are supposed to be earlier than AKC. They are Lilit Ongkan Chaeng
Nam" and Lilit Phra Lo8. The former is a sacred text recited in
the ceremony of “Drinking the Water of Allegiance”. The latter
is the legend of the great love of a northern prince. In these two
works Si Phromarak seems to be a kind of a tree spirit because it is
preceded by a word ‘phanatbodi’ (Sanskrit: vanaspati), meaning
“Lord of the Woods”. In neither work does Si Phromarak act as a
matchmaker. But in Lilit Phra Lo this kind of spirit is in the entou-
rage of a rishi-like sorcerer who, by means of his sorcery, brings
the prince away from his family and his kingdom to the twin prin-
cesses who crave madly for him. The Tree Spirit, who does much
the same thing for Anirut, might get his name from Si Phromarak
in Lilit Phra Lo. But it is more likely that SI Phromarak in
both works comes from the same source which has not been
discovered yet.

An episode of matchmaking brought about by a tree spirit is
also found in SKC. What is surprising is that this is the story of a
Bodhisattva. The Bodhisattva’s story, in his birth as Prince Samud-
daghosa, is also told in a non- icad Pali book of Jatakas
called Pajiiasajataka. It has nothing at ‘ to do with a tree spirit
or ‘Um Som’. In the Pali Jataka tale th& prince hears of a beauti-
ful princess. He desires very much to have her as his wife. He

6. Sowalak Anantasant, T he Ayudhya Lofhgn Nok Manuscripts,
unpublished thesis. Chulalongkorn Unlversity. Bangkok,

1972.
7. 2517. o
8. 2507. =

6
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goes to her city, displays his skill in music, and is allowed to marry
the princess®.

SKC, however, is not a mere translation of the Pali Jataka.
The beginning part in the Thai Samuddaghosa story is very similar
indeed to the AKC. Prince Samuthakhot also. goes on tour in the
forest. He also spends the night in his chariot under a sacred tree,
but here it is a bo tree, Before he goes to sleep he also prays to the
spirit of the tree for protection. The Bo Tree Spir1’t thinks along
the same lines as Phra Sai in AKC. He wants to make the prince
" less lonely in the night and to match him with a suitable girl. He
then does the same as the Banyan Tree Spirit does for Anirut.
Moreover, the prince is also recognized by his portrait painted by
the girl’s nurse and is also brought back to the girl by her nurse by
means of magic power, as is Anirut by Phichitlekha, Usa’s close
attendant. The story from this point onwards is more or less
similar to the Pali Pa#ifiasajataka, and quite dissimilar to the Anirut
legend?®.

It is at one point mentioned in SKC that, desiring to match
Samuthakhot with Winthumadi, the Bo Tree Spirit carries himn
to her, “in the same manner asthe Banyan Tree Spirit carried
Anirut to Usa’’'1. This attests that the story of Anirut with the
interpolated part was already well know at the time of the compo-
sition of this part of SKC. But it is not necessary that this story of
~ Anirut is the selfsame story with the extant AKC.

As for the date of AKC, Thai tradition says that Si Prat, a
poet of King Narai’s court, composed AKC in order to compete
with the SKC written by King Narai and Phra Maharatchakhri,
the royal preceptor. Evidence from the Thai chronicles makes it
clear that Si Prat did not live during King Narai’s reign (1657-
1688 A. D.) but some time after, either during the reign of King
Narai’s son or his granaWV Evidence from the eulogy on King
Narail? (date uncertaiéé' makes no mention of Si Prat and SKC.

Little or no weight, therefore, may be placed upon the Thai
tradition.

9. 2467, &=7

10." 8; 2419.

11. TIbid. <
20, - e 2l

g - 2EG
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Moreover the comparison of language and imagery in AKC
with that of early Ayudhya works, suchas, Lilit Phra Lo, Maha
Chat Kham Liang and Lilit ¥#tan Phai shows that AKC was composed
at more or less the same time as these works. This might be during

the sixteenth centuryl4,

Why must there be an interpolation in these two stories, even
when it sometimes causes awkwardness? In SA'C, Samuthakhot
stays with Withumadi for only a few days, then he has to be taken
back to his men waiting in the forest, All this happens before he
comes back again to Winthumadi’s city to take part in her svayam-
vara wedding ceremony. He there wins the competition and is
married to Winthumadi as his reward5. In fact it seems that
there are two incidents, one following the other, recounting the
gaining of a girl by the hero in the selfsame story. In AKC Anirut
and Usa are conscious when they meet each other and make love to
each other. But neither of them asks who the other is. Usa tells
Phichitlekha, her maid and confidante, that, contrary to her
expectations, Anirut has left without uttering a word to her. We
can say that the Sanskrit version has better reason to explain why
the identity of Anirut is a secret. No talk passes between them
during their first meeting. In the Puranas, Usa is not quite sure
whether it is in a dream or not when she meets Aniruddha.

Thus it is hard to justify the interpolation in SKC by claim-
ing that it is an improvement in the original story. But the tree-
spirit episode in AK'C may have more justification. We can suggest
that Phra Sai is interpolated into the story to make the character
of Anirut more prominent. It is most unlikely that the reason for
the interpolation is so that Phra Sai can please Krisna, Anirut’s
grandfather, by matching Anirut with Usa. After all, Phra Sai
does not even know who Anirut is. It is only out of sympathy that
Phra Sai carries Anirut to Usa’s palace. R Phra Sai thinks that
Anirut, who might be either a most powfful god or a very hand-
gigl to entertain him,

some king, should not sleep alone without

This heightens the importance of Anirut. It concords well
with a ]—AE epis?(—i_e. When Anirut is ﬁghtinv‘\'/vgh the soldiers of
14. Sumalie Kieyakul, The Ayudhya Portions of Samuthrakhot

Khamchan : A Historical Analygs and Criticism, unpublished
thesis. Chula]ongkot;n University. Bangkok, 1976.

15. See footnote 10,
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Bana he is praised as if he is Krisna himself. His valiant fighting
is described at great length and with even more colour than the
battle between Krisna and Bana.

The interpolated part makes clear that the work is supposed
to be the story of the renowned Anirut, and not that of Krisna.
It is true that the fight of Krisna against Bana, the devotee of Siva,
is a necessarily related part of the whole story. Buwthis episode is
not depicted at great length. It occupies only one fourth of the
whole story. Moreover, the narrative is not composed with great
care and neatness as it is in the episodes on Anirut. Some passages
are repeated to fill up the story. It is more like a note to show that
the Thai story of Anirut has its origin in one of the well-known
stories of Krisna related in the Sanskrit Puranas.

But here there is a question: why should a romantic—even
erotic—interlude be interpolated in stories as religious inmotivation
as the Anirut and Samuthakhot stories purport to be ? Formerly
the stories of Aniruddha and Rama were played by the Thai in
order to eulogize the god Visnu and to bring auspicious things to
both the performers and the audience. That was why these two
stories were regarded as sacred and religious so that only the king’s
troop of actors was allowed to play these two stories.

For the Thai audience and reader, a story which has romance
as the main theme is always popular, Lilit Phra Lo, a great romance
of a prince and his love for twin princesses, has always been highly
praised until now. Early romantic and erotic poems, such as, Khlong
Thawa Thotsamat and Khlong Kamsian Si Prat, through their popu-
larity have been closely imitated by many famous later poets.

A story which does not have love as its main theme may actually
be well-known on account of its romantic passages. For example,

the passage called the“I#meft to His Concubines’, spoken by the
Burmese crown princei"

neeh 'n Lilit Taleng Phai, a_history of the battle
between the Thai and the Burmese, is remembered and recited more
often than the fighting scene between the two crown princes. This
suggests a possible.zeason for the erotic interpolation in AK'C, which,
without it, would be mainly preoccupied with the long series of
fights in a symbolic battle hetwen the forces of Siva represented by
Bana and Usa and those of Visnu represented by Krisna and his
grandson Anirut.
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Moreover, works written in the style of a sentimental poem
calld nirat are famous and widely read when they are about love,
and separation from the object of love, but not so much when they
are mere descriptions of places visited, This suggests a possible
reason for the interpolation at the commencement of SKC, for,
subsequently, after the marriage, the story is taken up almost
entirely with travels in the Himavanta (in which there is more
emphasis orbtourism, as it were, than on the delights of a honey-
moon) and with a melodramatic conclusion in which the lovers find
each otber after a tragic separation and arduous wanderings.

Furthermore, episodes on love and love intrigues in Thai
classical plays are put on the stage more often than war episodes.
For example, it is the love stories of Hanuman not the battles
between Rama and Ravana, that have been performed and depicted
on the stage most often. Many of these episodes are, in fact, also
interpolations and are not found in the better-known Indian versions
of the epic. For example, the ‘Floating Maiden’ episode contains
an element of romance, for the journey back to Lanka made by
Benaykai, escorted by Hanuman, has a short scene of passion
interpolated, when the monkey declares his love to her, and after
persistent ardent wooing Benyakai succumbs and the love match is
consummated®, None of this find an equivalent in Valmiki.

Turning to AK'C, we can find something similar in the inter-
polation concerning ‘Um Som’ and the tree spirit. An element of
fantasy, reminding us of Hanuman’s fantastic adventures, enters
into the story, and it is accompanied by a similar erotic sequel. It
is not surprising that, for Thais as for many other peoples, o taste
for mystery and romantic, may be behind the adaptation and inter-
polations in many traditional stories.

16. 2506, 4. 3



46 q7Iny — PURANA [voL. xXi111.,.x0. 1

VISNU PURANA  HARIVAMSA ANIRUT KHAM CHAN

(VP) (H) (AKC)

L. | Uma foretells Usa | The episode is simi- | Anirut hears of the
that she will see her | lar to VP I. forest and wants to
future husband in a go there.
dream during the
month of Vaisakha.

II,' Usa sees Aniruddha | Usa is violated by | Phra Sai, the holy
in her dream. Aniruddha in  her | spirit ®of a banyan

dream. tree carries Anirut
to Usa’s chamber.
In the morning he
carries him back to
his couch under the
tree.

L. Citralekha, Usa’s | This episode is simi-| The episode is simi-
companion, paints | lar to {V'P III. lar to VP and H
the portraits of gods LT
and all heroes in-
cluding Aniruddha
in order to help Usa
identify her future
‘husband.

IV. | Citralekha, by her | The episode is simi- | The episode is simi-
magic power,brings | lar to VP IV. lar to VP and H
Aniruddha  from 1.

Dvaravati to. Usa’s
chamber in Sonita-
pura.

i When Aniruddha is | This episode is simi- | The episode is sim-
discovered in Usa’s | larto VP V. ilat to VP and H |
palace, King Bana V.
sends his soldiers to
arrest him. Finding
that Aniruddha is
not easily seized |a g
Bana arrests him by i}j
using his arrow of | 4
snakes.

VI | Sage Narada tells | The episode is simi- | The episode is the
Krisna of Aniggde| lar to VP VI same as VP and H
dha’s fate. g

VIL| Krisna, Baladeva | Krisfa fight with | The episode is simi-
and Pradyumna | the five Fire* Gods. | lar to VP VIII, but
fight with Jvara or | He killsAngira who | is almost identical
Fever, created by | is the leader. The | with H VII and fol-

iva, Fever seizes | other Fire Godsrun | lows H’s order of
Baladeva with burn- | away. The episod is | episodes. Angkhirot
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VISNU PURANA HARIVAMSA ANIRUT KHAM CHAN
(VP) (H) (AKC)
ing heat, but the | similar to VP VIIL | (Angira) is men-

latter is relieved by
clinging to Krisna.
Krisna expels Fever
from his own body
by a fever which he
himself has created.
Brahma asks him to
spare Fever’s life,

tioned by name here
too.

Krisna fights with
the five Fire Gods
and kills them. No
names of the gods
are mentioned,

The episode is simi-
lar to VP VII. But
here Fever is spared
due to an injunct-
ion from heaven.

The episode is simi-
lar to H VIII.Even
the injunction from
above is mentioned.

Krisna fights with

Siva and Kartikeya.

Siva succumbs to
a magic arrow
which causes inces-
sant yawing and is
unable to fight. Kar-
tikeya runs away.

Krisna fights with
Bana on Nandi and
cuts off all his arms
even though the
mystical ~ goddess
Kotavi appears na-
ked and asks him
not to do so. Siva
asks him to spare
Bana’s life.

XI.

The snakes that
bind Aniruddha are
destroyed by Garu-
da. Krisna, Bala-
deva, Pradyumna,
Aniruddha and Usa
go back to Dvara-
vati.

Krispna fights with
Siva, Kartikeya and
Nandi. Brahma in-
tervenes. He reminds
diva that Siva and
Krisna are the same.
Siva then retires
from the battle. Ko-
tavi, the eighth part
of Parvati, asks
Krisna tospare Kar-
tikeya’s life.

Kritsana fights with
Isuan accompanied
by Khanthakuman
(Skandakumara)and
Wikhanet (Vighne-
sa). Isuan asks Kri-
tsana to spare Khan-
thakuman’s  life.
Sages beg Isuan not
to open his third
eve. Whether Isuan
retires from the
battle or not is not
mentioned.

Krisna fights with
Bana. Siva sends
Nandi to help Bana.
Uma appears naked
and begsKrisna not
to kill Bana. Krisna

therefesg s off all
his arms eX*;t two.
-

Kritsana fights with
Phan (Bana). He
cuts off all Phan’s
arms except two.

The snakes fleeaway
at the sight of
ruda. Krisna installs
Kumbhandha,Bana’s
minister, upon the

tifrone of Sonita-

pura. Krisna marries
Aniruddha to Usa

in Sonitapura.

The episode is simi-
lar to VP XI.




PLACES OF PURANIC RECITATION ACCORDING TO THE
PURANA-S
By
GIORGIO BONAZZOLI
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The present note studies the puranic statements about the
places of puranic recitation and recitation means, throughout this
note, the first narration of a purapa or part thereof. It does not
aim, therefore, at finding out where the single purapa-s, or parts
thereof, have been compiled or composed. Such a research on the
puranic statements is useful because puranic tradition has its own
value which is worth attentive consideration. What the purapa-s
say about themselves, indeed, should be studied prior to any further
investigation on them. In our case, moreover, it will become
immediately apparent that the places of puranic recitation indi-
cated by the purana-s, are something more than a mere geogra-
phical or topographical problem. They tend, rather, along with
many other points, to form the structure or inner logic of the
purana—s themscelves. They deserve therefore a thoughtful and careful
examination.

The following table shows the places where the purana—s claim
to have been narrated?! :

1. The exact referen >
Agni (ASS) .1.2f (Naimisa); 1.6 (Badarikasrama)—Kiarma
(Crit. Ed.) I 44.142 (Gasigadvara)—Garuda (Jivananda)
1.3 (Naimisa); 2.2 (Badarikasrama); 2.10 (Kailasa)—Devi
Bhagavata (Mor. Ed.) I. 2. 27 (Naimisa)—Narada (Venk.)
I. 1.3 cf. 25" UWVaimisa); 1. 1.15,24 (Siddhasrama)—Padma
(ASS) I. 1.6 and V. 1.10 (Naimisa); V. 2.44 (Prayaga); V.
1.47, 65 (Gangadvara}; V. 16.5 (Puskara)—Brahma (Mor
Ed.) 1.3 (Naimisa)—Brahmanda (Venk.) L 1.17 (Kuruksetra);
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Naimisa Kuruksetra Himalaya Puskara Various

Agni X 5

Kirma X

Garuda 3¢ x4 x8

Devi Bhagavata X

Narada X X2

Padma X pd il X

Brahma “ X

Brahmanda X

Brahmavaivarta S S pd paid

Bhagavata X

Matsya X

Linga X

Vayu X

Siva ks

Skanda . X % % X9

% 1 =Badarikasrama; X2 = Siddhasrama; X 8= Jahnavitate

( Ganga ); X 4 = Gangadvara; X °®=Prayaga; x ©=Kailasa;
X "= Goloka.

Among the twenty purapa-s examined to prepare the table,
including both Siva and Vayu purapa-s as well as the Devi Bhagavata
only fifteen mention the place of puranic recitation; out of which
six, at least, name more than one place of narration. This fact,
by itself, would already imply that the purasa-s do not aim at
introducing one-place tradition but that they clairh to have been
narrated in different parts of the country by different persons to
different listeners. Although Naimisaranya is introduced as place
of recitation by not less than ten purapa-s, yet it is far from being
the only one. There are purana-s, indeed, which affirm to have
been narrated in three or four places subsequently.

cf. I. 1.37 (Naimisiya)—Brahmavaivarta (Jivananda) I.1.1

(Naimisa); 1. 1. 60-63 as Puskara, [Jahnavitate,
Siddhaksetra)—Bhagavata (G?-t;Press) I. 14 (Naimisa)—
Matsya (Venk.) 1.2 (Naimisardhyavssinah)—Linga (Venk)
I. 1.4-8 (Naimisa)—Vayu (Venk.) I. 1.11 (Kuruksetra); they
are calledNaimisarapyagocara in 1. 1.12 and Naimisiya in 1.
1.41.—Siva (Venk.) I. 1.1 (Prayaf®y®Skanda (Venk) L
1.12; IL. 1.1 etc. (Naimisa); 11, 1.1.7 (Jahnavitate); 11. 8.1.8
(Kuruksetra); VIL. 1.27; VII® 3.4 (Kailasa). The editionsof
the purana-s mention®d in this list will be used also in the
body of the article,
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Even a cursory reading of the adhyaya-s dealing with the topic
studied here reveals that the place of narration changes with the
change of generation. The Brahmavaivarta purapa ( 1. 1. 59fT), for
instance, explains that Krsna gave the purapa to Brahma in Goloka,
Brahma transmitted it to Dharma at Puskara and Dharma to his
son Narayana; this latter handed it over to Narada, and Narada
on his turn gave it to Vyasa on the river Ganga. Vyasa, having
arranged it, forwarded it to Sautiat Siddhaksetra. This statement
implies, then, that the place of narration has its relevance in
relation to different generations. It, moreover, suggests that each
place constitutes a kind of puranic layer which has a bearing on
puranic recitation. In other words, the above statement reveals
that the very fact of being proclaimed at Puskara, for instance, or
at Siddhaksetra or at Naimisa means thata puraza has taken
different shapes in those different places. Narada P. 1I. 63.31 says ;

Afad  fasumrecd geRR Famvsa®y |
qrEseeEy @ fg FEAd = AEa:

‘By bathing during the month of Magha at Naimisa is obtained
identity of form with Visnu, at Puskara closeness to Brahma
and at Kuruksetra, indeed, Indra’s heaven’.

Just as a dip at the places mentioned in the floka gives a
particular merit to the bather, so analogically, each place ¢f
puranic recitation gives the purapa-sits own peculiar imprint and
trend. Narada P. 11.38.20. givesa hint for understanding the

above table.
FJ g gaqEi Jami geERl 99 |
gIa} g Fras F@t T

In Krta yuga all the t7rtha-s excell, in Treta yuga Puskara, in
 Dvapara yuga Kuruksetra, in Kali yuga the Ganga.’
O M

This §loka suggests th;l‘f tirtha-sget differentimportance in differ-

ent yuga-s. Much in the salne way the tradition relating the purapa-s

“to different places puts them in relation also with different jyuga-s.
An example of this influence of yuga-s on the purana-s can be seen in

Padma P. 11. 125. 35%8. The Padma purapa, it is said in this passage,

had one hundred thousand §loka-s in Krta yuga, fifthy-two thousand

in Tretd, twenty-two thousana in Dvapara, twelve thousand in Kali

yuga. Andeven theselast twelve thousand floka-s will disappear at the
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end of Kali yuga and the first number, one hundred thousand, will
appear again. The influence of yuga-sis expressed in terms of length,
but its repercussion also on content is not improbable, although the
same puranga affirms that the meaning in the four forms the purana
assumes is only one.,? The fact that Naimisa is the pre-eminent place
of puranic narration, then, implies not only that the purana-s have
been told mainly in a particular place which gave its own peculiar
imprint to them but also that they have been narrated in a parti-
cular yuga. T®is yuga is Kali, as it is often affirmed.3 Just to face
Kali yuga’s negative influences the 7si-s in fact gather at Namisa :

sfoqmamas  gasfaq  JoE Faq 1
ATEAT AFGAT FAAT TEOr g )
(Bhagavata P. 1. 1.21)

- ‘Knowing that Kali yuga has come, we sit in this Vaisnava
place for a long sacrifice, having leisure for the story of Hari’,

This lets us suppose that in other yuga-s the purapa-s had other
trends derived from the peculiar needs of that age and from the
different place of their narration. Purapa-s indeed seem to have
changea their purpose during their evolution.# Itis enough to
compare this floka of the Narada purapa (1. 92.22) :

JUOEFHATE ~ Fahedy  HAG |
FIATT A T gasiedfaTad |
‘O honour-giver, in all the ages Purana was one, seed of the four
aims of life, extending to one hundred crores of §loka-s’.
with the one from the Skanda purapa (Reva, 1. 24cd-25ab) :
JUUHGHATEHG  Fearal T 1l 24cd |l
Pt qui e fegfasa<a 1t 25 ab 1l

2. umistdsaEm wgsaf safaq: | @feaeafy fdean Seream-
gfaeq<: 1 (¢ 14)

3. See Bhagavata P. 1. 1.21; ®lL 1.12 etc. To be more
accurate we could say that Kigna Dvaipayana is active
during the sandhya-s of Dviparg and Kali yuga-s.

4. H.P. Shastri, 4 Descriptive Gatalogue of Sanskrit Manuscripts
in the Government Collection under the Care of Asiatic Society
of Bengal, Vol. V, Purana Manuscripts, Calcutta, 1928
(Preface) p. LXXVII, writes : ““(The Purana-s) gradually
assumed, from the form Of historical to the form of
religious works.””  *®
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‘O muni, at the end of this age, purana was one, sacred means for
the three aims of life, extending to one hundred crores of
$loka-s’.5

This suggests, once again, that each age gave its imprint to the
puraga-s. The importance acquired by Naimisaranya in Kali yuga
overshadowed all the other places, which are mentioned only
irregularly, This seems to match with what the puraza-s think of
puranic evolution, namely that ancient pre-Kali jyga traditions
were absorbed into the new stream which developed at Naimisa.
Although absorbed, however, they left traces behind. So, for
instance, according to Skanda P. I1.8.1.8 Romaharsana tells the
katha to Saunaka and the rsi-s at Kuruksetra, while according to the
same Skanda P. II. 1.1.1, he would have told it at Naimisa.® The
inconsistency is easily dissolved if we keep in mind what we have
just mentioned, namely, that each place of narration is considered
as having an impact on puranic evolution and that traces of such an
impact are still visible in the actual puranic texts.

The purapa-s are rather concord in affirming that Stta went
to Naimisaranya where the rsi-s, gathered for a twelve-year-long
sacrifice, requested him to narrate kathz-s. Siuta had received the
puranic tradition from Vyasa (Krsna Dvaipayana) in another place,
which is Badarikasrama for Agni (I.1) and Garuda (2.29), the bank
of the Ganga for Brahmavaivaria (1.1.62) and Skanda (I1.1.7) etc.
Stta, then, and perhaps already Vyasa, by narrating the puraza-s on
that occassion would have transformed the puranic tradition, adapt-
ing it to the new yuga which had just begun. All this, moreover,
matches also with the puranic theory of reduction to four hundred
thousand §loka-s done by Vyasa of the huge number of them hidden
in, or narrated by, Brahma and even now still available in devaloka?.

5. This floka is available in other puraza-s too in this form;
see Matsya P. 53.4; Skanda P. VII. 1.2.18 etc.

6. Note that II. 3.]le=fE<ulthough putting the recitation at
the usual place of Naimisa, is indeed referring most
probally omly tb the Venkatacala mahatmya. II. 8.1.1fF
has, instead, a large bearing and reproduces, with
modifications, Padma P. I. 1.2ff but while for the Padma
the recitition took place at Naimisa, for the Skanda it was
held at Kuruksetra,

7. See Narada P. 1. 92221F.; Mats_ya P, 53.4,10, 27-58; Skanda
PONVIL 12, ISH
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Such a theory seems to suggest that Naimisa, the place where
Vyasa’s disciple Stta narrates the purana-s, signifies, in the puranic
evolution, the place where all the precedent layers have been
gathered, and systematized, Vyasa would have begun the process,
Stuta would have continued it by making Naimisaranya the seat of
purapa-s, the converging point of all the previous traditions. This
is expressed by Padma purana (I. 1. 2fF), which describes rsi-s and
muni-s converging at Naimisa from different places for preparing a
sacrifice and® hearing puranic katha-s.® The purapa-s, therefore,
by naming the place where they had been narrated or re-narrated
want to suggest mainly that the place they mention describes a
moment of puranic evolution rather than a topographical spot. We
can even easily realize that, once Naimisa had become important
in the puranic arrangement as the place-layer of puranic recitation
at the beginning of Kali yuga, it became a must for puranic com-
pilers to put any recitation of purapa-s at Naimisa, even if the
tradition of a particular puraza was linked to another place.®
This puranic attitude towards the place of their recitation leaves
room for further investigation about the actual geographical spot
of their compilation. It is not difficult, indeed, to realize that
what the puraja-s say about the place of narration and the geogra-
phical area in which we have to suppose they were actually written
do not coincide. So, for instance, while Baladeva Upadhyaya,1©
by analysing the puranic data concludes that the Matsya
purana was written on the river Narmada and the Garuda purapa
in the Mithila region, the Matsya purana itself claims to have been
narrated at Naimisa and Garuda at Badarikasrama.'! This
discrepancy, which can be found also in several other cases is
analogue to the other one regarding the puranic authors. I mention
it here because I consider it useful for understanding what we
are studying. Vyasa, Stita and other famous zsi-s and muni-s are

8. The same thing is repeated in Skanda P. II, 8,1.1ff, as we
have seen, but there the 7% & muni-s go to Kuruksetra,
Further it will appear that in fact Naimisa and

] B
Kuruksetra represent two aspects of the same puranic
layer.

9. See the article ‘Dynamic Canon of the Purana-s’ in Puriza,
Varanasi, XXI. 2 (July, 1979), pp. 126fL.

10. Purana Vimarsa, Virar}asi,.1965, pp. 564-70.

11. See references abov:a, fn. 1
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repeatedly said in the purapa-s to be the narrators of puranic stories.
But in fact, at the beginning of some purasa s*?, we do not find
immediately Vyasa, Sata or any of the rsi-s or muni-s but other
authors: who introduce them and who cannot be identified with
anyone of them. Such authors speak boldly in the first person.
We may suppose that they are learned brazhmasa-s who take over
the duty of Vyasa or Sata in their own country. There were surely
many Vyasa-s and Sita-s in each important place'®. They do
not reveal their name or place of origin because plraza-s are not
products of private invention basically but, according to the
purana-s themselves, they are the result of previous yuga-s reduced
to their actual shape mostly at Naimisa. These anonymous auth-
ors, however, while introducing Vyasa’s and Sita’s stories (i. e.
Krsna Dvaipayana’s and Romaharsana’s katha-s) inadvertently let
details of their own place and time slip into their accounts. From
these details that crept in we can deduce where the different puraga-s
were compiled, while from the ancient stories narrated we can
deduce the traditional place of recitation. What has been said for
the narrators can apply to places of narration also. In fact, the pla-
ce of actual compilation and the place of ancient recication do not
necessarily coincide. The above mentioned discrepancy is, there-
fore, only apparent. From what we have seen, then, we come to
the same conclusion reached before, namely that the traditional
places of puranic recitation mentioned in the puraza-s do not refer
necessarily to the actual geographical spots where they were written.
Whether in fact such traditional spots as indicated in the puraga-s
were really meant to be the places where the purazas had been
narrated in ancient times is what is going to attract our attention
Tow.

We can put the question in this way: by mentioning the
places of puranic recitation do the purapa-s intend that those
were the spots where the purana-s had really been recited ? We have
a means in the puraya-s themselves to check their statements; They
affirm to have been ré‘cm Naimisa, Puskara, Kuruksetra,
Badartkasrama, Siddhasraia, Gangadvara, Prayaga and Puskara.
Now, the purana-s cofitain the mahatmya-s of all those places4,

12. See, for instance, K#rma P. 1. 1. 1. fT.
13. Purana-s“Mention repeatedly Suta-s, Magadha-s etc.
14. The mahatmya-s of Ehe places we are studying here are

the following :

P
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But, unexpected as it might be, in none of them there is any
mention of puranic recitation held in those places except in Naimi-
saranya. The authors of the puranic mahatmya-s seem to be bliss-
fully unaware of an event which should have been of interest to
them and of great relevance for the places they were celebrating in
the mahatmya.

The Naimisa mahaimya of the Kirma purapa is the only mahatmya
giving a clear®information about the recitation of a purapa.

C¥A gqF G WA Ay |

MNarT FFR0F U FZTAMTIH N
(Kirma P. IL. 41. 13)

‘Here in ancient times the Lord Vayu.spoke out in front of
the rsi-s assisting in a sacrifice the Brahmapda purana narrated
by Brahma’, .

When we think that, according to Skanda purana (VIIL. 1.2.8 ff)
and Narada purapa (1. 109. 30 f), the Brahmapda was the original
purapa, we can deduce that the Brahmanda purapa mentioned here
refers perhaps to the whole puranic corpus.

Vague instead are the references to puranic recitation in other
mahaimya-s. Puskara mahatmpa of the Padma purapa says:

Naimisa : Karma II.‘41. 1-15; cf. also Devi Bhagavata 1. 2. 28:

Brahmapda 1. 1. 156; Varaha (Venk.)11. 109; Vayu I. 1. 166;
Siva VIIL 1. 4, 52

Kuruksetra : Narada I1. 64-65; Vamana (Crit. Ed.) 22.23-Sa.
28. 49; Agni 109; Mahabharata 111, 81. 1-178; [X, 37. 1-43,
49; Brahmanda 11. 13.65-69; 11. 47. 1-32; Padma (Mor Ed.)
I. 26-27.

Badari : Skanda 11. 37; Narada 11. 67; see Bhagavata VII. 11.6;
Padma V1. 2; VI.212; Varaha 141; Mahabharata 111,
88. 19-27

Gangasagara : Padma 1. 39. 4“.‘237. '‘6d; VI. 121.10;
131. 54; 204. 33; Brahma 174 (it’refers to Gautami Ganga)

Siddha¢rama : Varaha 145. 79 ff (cf. *Ranfiyana 1. 29)

Gangadvara : Narada 11. 66; Padma V1. 213; V1. 21; 1. 28.27fF

Prayaga : Matsya 102-111; Padma 1. 3949, Narada II. 62-63;
Kurma 1. 34-37, Agni 111. For a more complete number
of puranic references on Prayaga see Purana, Varanasi,
XIX.1 (Jan., 1977), p. 100,*Table No 3.

Puskara : Agni 109; Nar#da 11. 71; Padma I, 11f; V. 15-31;
VI 214ff; Skanda VI 179; see Brahmanda 11, 63. 192
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g FAGATAE YA HIEX |
quRT 7 TAAT AT FEEEOITEET 15 101

Uy GISHTEHT ATH qrgAiEl AZRA: |

quel Fer g% aedfgawriEag us2
(Padma P, V. 16. 51-52)15

‘In ancient times at Puskara, the cavity of that cleeping lotus-
born (Brahma), where gods and plenty of 7si-s were born,
(took place) this appearance of the great Spirit by name
‘Pauskara’. And there the purapa which matches the Vedic
tradition is recited.’

The statement is rather general and we do no know what
‘purapa’ (singular) is meant by §loka 52 c. It might be the Padma
purana or the Srsti khanda itself from which this floka is taken. The
same puraza (V. 18.50) mentions an attendance in a sacrifice at
Puskara by ‘itihasapuranajiiais’ ‘and a presence of Krsna Dvaipayana
and his disciples at the Saptarsis’ asrama (V. 19.215 ed), but this
does not imply that the purana-s were recited at Puskara.

Badarikasrama mahatmya of the Skanda purana (11. 3. 2. 32)
informs us that Narayanasrama was situated here. The same purana
(3.21fF) assures us that Narada as well as the commentators of the
four Veda-s (ib. 6. 31F) had their residence here. Narada is one of

the puranic narrators who enters very often in many purapa-s. Of
Veda Vyasa it is said (ib. 6. 38) :

AT ATAT] ATHIRTATET: |
PR RIESIPEINE o B B S

¢Also the sagacious Lord Veda Vyasa, knower of the meaning
of the purana samhita, was there by his grace; there is no
doubt.’ ' 7

What he did there is rot {pecified.

Gargadvara mahatmya of the Narada purapa (IL.  65. 53ab)
affirms that if one liggens to a purapa at Gangadvara with faith one
will reach an undecaying state.” But such a claim is common to

oW oL o W
15. The Sloka is repeated with some variants in Brahma P,
213. 30-31
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many other places and adds nothing to our knowledge of puranic

recitation held there.

The case of Kuruksetra mahatmya is more striking. Not only
it does not mention any puranic recitation held at Kuruksetra
but it affirms even that the place where Saunaka, the foremost of
the rsi-s, enquires about river Sarasvati from Lomaharsana (i. e.
Sata) is noty Kuruksetra but Naimisa.!® From Mahabharata T11.
81-92 (cf. also Brahma P. 26. 6) we learn that Vyasa went to Kuru-
ksetra where he died. We are also told that the Naimiseya-s moved
to Kuruksetral” in pilgrimage but never a hint at a puranpic
recitation held there. This seems to imply that even for the Kuru-
ksetra mahatmya-s the purana-s, or some of them, were recited at
Naimisa. The only strange thing is that such a statement is found
in a mahatmya which should have to speak of puranic events at

Kuruksetra not at Naimisa.

To complicate the picture I have to point out another fact.
The four puranic passages containing the anukramapika-s of all the
purana-s, namely, Agni 272, Matsya 53, Narada 82-109 and Skanda
VII. 1 2. 28fT, give details of puranic contents, the period of history
described in each purapa, revealing deity etc., but they never
mention any place of purdnic recitation. Such places had no
relevance for them, it seems.

This lack of clear statements in the mahatmya-s about puranic
recitation in places other than Naimisaranya seems to imply that
either the local traditions had already disappeared at the time of
mahatmya-composition or that those places mentioned in the purapa-s
were in fact ideal places. We can exemplify it in the following
way : if Puskara is the tirtha where Brahma is specially venerated,
a puraga or a part thereof, where Brahma is prevalent must be
put somehow in connection with _Puskara. Puskara will become
the traditional place of recitation o 5jmrﬁgm or part therof.
Were this true, it would confirm what‘has.already been affirmed
above, namely that the places of puranic recitation mentioned in
the purana-s describe moments or layers of puranic evolution, they
are not real geographical spots. Thus, in sy above mentioned

16. See Vamana P., Sa., 16. 24{L,

157 Seegfé)r instance, Br.czhma P. 26, 2-17: Mahabharata 111,
81. 92. :

8
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example, sdying that a puraga was recited at Puskara would first of
all mean that the puraza underwent a stage in which Brahma and the
sagas about him were the prevalent elements. This, of course, does
not exclude that, in fact, such a purana or part thereof, was really
recited at Puskara, but it does not affirm it either. So, for instance,
from Padma P.V.1.55we know that once Padma’s first parva was
called ‘Pauskara’. So when Padma P. V. 16.52 affirms that a puraza
was recited at Puskara, it may mean in fact that a part or layer of
the Padma purapa, the Pauskara layer, was recited at Puskara or was

somehow related to the sagas of Puskara,

A last question remains : if these places represent layers of
puranic evolution how many are they ? The above given table
shows ten places. Should all of them be considered puranic layers ?
The division given in the table already indicates the most impor-
tant spots which probably correspond to distinct moments of
development. ‘

The first is Naimisaranya accepted by ten purapa-s at least and
confirmed by the Naimisa and Kuruksetra mahaimya-s, as we have
seen. Naimisiranya most probably represents the last place or the
last layer in the evolution of puranic tradition as it appearsin the
puranic arrangement?!8.

Directly connected with it is I{urdk;etra. I do not think that
Kuruksetra represents really a period different from Naimisaranya’s.
Both the spots in fact host a twelve-year-long sacrifice and both at
the beginning of Kali yuga. In both the places we meet with Loma-
harsana, the Stita and the rsi-s led by Saunakal®, Moreover, the
rsi-s at Kuruksetra according to Vayu I. 1. 11-12 are called ‘Nai-
miseya-s’?© which implies that they are exactly the same persons
present at Naimisaranya. I[f everything is equal at Kuruksetra
and at Naimisa what is the geed of two distinct places ? The
reason can be the followi’g. At the beginning of the Kali yuga
an enthusiastic movegent seems to have spread all over the

18. See also Purapa, Varanasi, XXIL 1 (Jan., 1980) pp. 33-60

19. See Skands® I1.1.1.1 and II., 8, 1. 8

20. The 7si-s who attended the purana-s are often called
Naimisiya-s. See #rma P. 1. 1. 2.; Garuda P. 1. 5;
Brahmapda P. 1. 1. 37 etc: ® '
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Madhyadesa. The 7si-s were mainly responsible for it?l. As
the bards used to move about singing their sagas, so the zsi-s also
moved from place to place, performing sacrifices and narrating old
stories and old events putting in them a new spirit. From this
great effort to keep alive the ancient tradition which included, we
have to suppose, also the answers to new necessities of the Kali yuga,
two literary and religious streams took shape, namely, the Maha-
bharata on the one hand, linked with the war of the Pandava-s and
the purapa-s on the other, in relation with Naimisaranya. This at least
seems to be the picture we can deduce from tradition. Whether the
details of this reconstruction are true or not should not bother us
much now. Here one thing only should be stressed, namely that the
message underlying the puranic statements considered above is simply
that the same persons, in the same period, did the same things but in
two different places, at Kuruksetra, traditional place of the Maha-
bharata and Naimisaranya, traditional place of the puraza-s.The inter-
relation between the Mahabharata and the purana-s is no matter to be
proved here as it is well-known. In fact, the two streams, Mahabha-
rata and purapa-s, seem to be different aspects of one and the same
movement with strong reciprocal influence. The purara-s express
this fact by stating that Vedavyasa composed both the puraza-s and
the Mahabharata.”® Naimisa and Kuruksetra, then, although two
different places, do not represent in the texts we are examining two
layers but only one, From what has been said it seems that this layer
has to be put approximately in the period of the Mahabharaia, i. e.
at the beginning of Kali yuga, according to the traditional view, and
that the authors who mentioned Kuruksetra as a place of puranic
recitation most probably wanted to mean that the puraza-s and the
Mahabharata are somewhow connected.?3

Previous to the Naimisa-Kuruksetra layer there was at least
another place or, better, another area where the purana-s had been
recited: the Himalayas, In such swe find Badarikasrama,

21, Cf. Brehmapda P. 11, 35.15 ff; T{Eyu.l. 61.12ff, The rsi-s
surely supported the bards, cf. Padma V. 1. 36, We are
not interested here to know whether such a period is
historical or not. It is enough to poiedg out the opinion
of the puranic authors.

22. Cf. Matsya P. 53.70 .

23. Acertainrelation between Naimisa and Kuruksetra can
be seen also in Mahabharata 1X . 36, 39
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Siddhasrama, Gangadvara i. e. Haridvar and most probably
Prayaga. Siddhasrama is collocated in the Nepala ksetra by the
Varaha purana (145.79fF) wich seems to be the only purapa mentioning
this aérama even if very shortly. Narada puraza I. 1. 24ff implies
that Narayana was living in Siddhasrama, while for Brahmavaivaria
puranpa 1. 1. 63 Siddhaksetra was the place where Sauti received the
purana from Vyasa. For our purpose here it is enough to note that
this place was on the Himalayas?#. ‘Jahnavitate’, i.‘e. the Ganga’s
river bank is also another place of puranic recitation mentioned in
the Brahmavaivarta and Skanda purapa-s. It can refer to any t7rtha on
the Ganga, most probably Badarikasrama, where Narada recited
the Brahmavaivarta purapa to Vyasa (I. 1. 62) and where there was
Nara-Narayana’s aframa, famous for puranic recitation (Brahma P.
210.33). As it cannot be further specified it is better to leave the
problem open. I have to point out here that Haridvar is called
“tirtharaja’ by Padma P., Uttara Khanda, 231.41. Now, such a design-
ation, although used for many places??, is commonly applied to
Prayaga?® (Allahabad), one of the places of the great sacrifice
(yaga) of Brahma. The denomination ‘tirtharaja’, therefore, is the
link for passing from Haridvar, still a Himalayan spot, to Prayaga,
another spot of puranic recitation, which at least in Siva purapa, is
the confluence of the Yamuna and the Ganga, i. e. Allahabad.
Prayaga, however, is the name of many spots, besides Allahabad,
and is specially frequent on the Himalayas all along the river Ganga.
Even if the Prayaga mentioned by the Siva and the Padma purana-s is
the one at the confluence of the Yamuna and the Ganga at Allah-
abad, we can suppose that it has been introduced in the purapa-s as
a place of puranic recitation because of its designation as ‘tirtharaja’,
which it had in common with Haridvar. Prayaga, therefore,
seems to have been originally no independent place of puranic

recitation, but a designation of a ‘¢irtharaja’ most probably on the
Himalayas. °

94, Note that the biddhasrama, seat of Vamana, near Baksar
(Bihar), is"not‘mentioned in the puraza-s. See Valmiki’s
Ramayapa 1. 29 and N. L, Dey, The Geographical Dictionary
of Ancient India, Delhi 1971

25. Padma ? VI. 132.6 (Kadalamocana tirtha); Brahma P.
42.45; 44 46 (Utkala ksetra) etc.

26. Cf. Matsya P. 109.15; Skanda P. 1V. 7 45; Padma P. V1.
23,271, etc, "
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As for Puskara, we have first to note that it is found, as a place
of puranic recitation, only in the Padma and Brahmavaivarta purana-s.
Both these purana-s were linked, in a period of their evolution, with
the cult of Brahma as is still apparent in the actual Padma purapa
and in the stress given to Brahma (who is for all purposes
identified with Krsna) in the Brahmavaivarta. Puskara is the only
other place, besides Naimisaranya, for which we have a mention of
puranic recitation in the mahatmya-s, as we have seen above.
According to"Narada P. I1. 71.16 at Puskara there was a forest where
Brahma and other gods spent the best of their time (1. 155). As
Brahma is the main narrator of the purapa-s*", we can suppose
that really, in the puranic views, the purasa-s were narrated here
in ancient times.

The purapa-s, then, by specifying the places of puranic
recitation seem to suggest that at least three layers of tradition are
available in the puranic narration. One stemming from Puskara is
attached to Brahma and is prior to Kali yuga. Another contains a
Himalayan tradition and is linked to the rsi-s living in the
mountains in different aframa-s the most of which was Badari-
kagrama, where the most renowned 75z was Narada. A third one, at
last, is linked with Naimisaranya, it goes back to the beginning of
the Kali yuga and is in direct connection with the performance of a

sacrifice and is in relation to the current which gave birth also to
the Mahabharata.

While suggesting the interrelation between these three sources,
however, the puraza-s seem to be attentive to stress their unity also,
This fundamental unity is expressed by making Krsna Dvaipayana
author of the Mahabharata, of the purapa-s as well as systematizer of
the Veda-s*8. So the purana-s seem to suggest that the many and
different puranic traditions have been unified by Vyasa without
completely suppressing them, but gather  integrating them organi-
cally at Naimisaranya. &1

” -

—
27. Purapa, Varanasi, XXII. 1 (Jan., 1980), pp. 40-42.
28. Cf. ibid. p. 3¢. *
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The eighteen Mahapurapas are somewhat like a set of eighteen
volumes of an encyclopaedia of ancient Hindu orthodoxy. They
comprise a large number of subjects, mapping out the complete
canvas of national life of their times, which attracted the charm
and interest of average person of ancient India, Besides synthesi-
zing the Vedic lore, historical traditions and religious beliefs the
Puyrgpas afford us far greater insight into all aspects and phases of
Hinduism® including even so many technical disciplines requiring
specialised training and study. In their encyclopaedic nature
with Vedic metaphysics, mythology and cosmogony they also
comprehend the culture, history, chronology, genealogy, polity,
sociology, economy, topography, geography, medicine, astronomy,
astrology, metallurgy, mathematics, art, architecture, sculpture
and even painting.? However, in spite of their encyclopaedic
character they pertain to variant religious sects prevalent in Hindu
society with the different degree of the momentum they gain at
different time, e, g. B/zavigfya Purf ya mainly deals with solar cult.

As regards the templejﬁ!\ rchitecture of ancient India the study
of some major Purazas, namely Vispudharmottara, Agni, Matsya,

1. Winternitz, M., 4 History of Indian Literature, translated
by Subhadra Jha, Vol. I, Pt. II, p. 529, Motilal
Banarsidaé8®Delhi, 1967.

2. Agrawala, V. S, Matsya Puragpa—A study, Preface, pp. XI-
XII, All India Kashiraj Trust, Ramnagar, Varanasi,
1963. .
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Garuda and Bhavisya, is desirable rather essential, as they provide a
canonical base for this aesthetic plastic art. Here, we will
scrutinise the facts and principles of temple architecture incor-
porated in Brahma parva of Bhavisya Purana (hereinafter as Bhavisya)
while describing a temple to sun-god.® In the dialogue of
Satanika and Sumantu the latter speaks what did Narada tell to
Samba about the consecrationof a templeto the sun-god, Amazingly
enough the ddcription of the temples given by Narada here is
almost similar to that of Varahamihira in Brhatsamhitz (hereinafter
as Brhat),* The thirtyone $lokas of Brhat exclusive of the last
conclusive one are incorporated with two or three minor changes
in Bhavisya which was apparently noted by the collation of the
two works.

Bhavisya Purdna : Its extant form,subject matter and antiquity.

Apastambadharmasitra quotes some $lokas from a puraza named
Bhavisyat Purapa.® It helps us to assume that in 5th-4th cent. B. C.
such a Purapa was in existence. Matsya (53.30-31), Vayu (99.292),
Agni (272.12) and Naradiya (1.100) also provide some accounts
of the contents of the Bhavisya not tallying with the extant matter
of the contemporaneously known Bhavispa which is divided into
four Parvans namely Brahma, Madhyama, Pratisarga and Uttara. It
is only the Brahmaparva that can claim an early date®, even the
Pratisargaparva is a modern fabrication containing a galaxy of
great men of medieval and modern India. The mention of Mughal
kings and even British rulers indicate such a late date as the 19th
century. Thus, the heterogeneous character of the subject matter
found in it makes the riddle of the chronology a thorny one.
Scholars do not agree on any certain date or even any distinct set
of upper and lower limits for it. So, instead of determining a
specific date it seems better to treat this voluminous text as an
aftermath of editing, re-editing, extraction, incorporation and
compilation by several skilled liter ¢s at different times in

3. Bhavisya Purana 1 (Brahma Parog) ch. 130, pp. 192 ff, Sri

Venkatesvar Press, Bombay 1955.

4. Varahamihira, Rrhatsanhita, edited by Pt. Achyutanand
Jha Sharma, ch. 56, pp. 380 ff. Chaukhambha Vidya
Bhavan, Varanasi, 1959.

5. “Punah sarge bijartha bhavantiti ﬁhavisyatpurar}e”,
Apastambadharmasittra, 1I, 9.24.6 , Dhurtaswamybhasya,
Oriental Institute Baroda, 1955,

6. Kane, P.V. History of Dharmasastra, vol. V, pt. I, pp. 896-
97, Bhandarkar Oriental Research Institute, Poona, 1962,
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the span spread over more than 2,000 years, at least, with its ends
on 5th-4th cent. B. C. and 19th cent. A. D.

Varaha Purapa presents an interesting evidence about the
rewriting of Bhavisya,” It exhibits that Samba, the son of Krsna,
renovated (kriva punarnavam) the Purana called Bhavisyat and
established images of sun-god in four places, namely (1) to the
south of Yamuna, (2) between Yamuna and Multan,  called Kala-
priya (3) at Milasthana (modern Multan), (4) in Mathura.®
It seems apparent that even Brahmaparva, the earliest portion
of Bhavisya, has lost its ancient originality which is mentioned in
. Apastambadharmasiitra. As the chapter 177 of Varaha purana is
regarded as an interpolation of 16th cent. A.D.,° this bringsa
later evidence. It, very precisely, shows that even the Brahmaparva
was meddled at a later date like 15th or 16th cent. A, D. Moreover,
the antiquity of sun-worship in India dates back from the time
of Kusana [emperor Kaniska,1© it became quite common in North
India in 6th-7th cents A.D. with a desirable popularity already
obtained in Gupta Age'* and the Samba Purana (many $lokas and
even chapters from which are taken in Bhavisya) was most likely
composed during the time span extending from 500 to 900 A. D.
Tt seems that the revision of Bhavisya by Samba also dates to the
same period, P.V. Kane proclaims that the extant Bhavisya
cannot be placed earlier than about the 6th or 7th century A. e
(History of Dharma Sastra, vol. V, pp, 897-98).

After a comparative study, it is traced that the chapter 130
entitled *“Saptamikalpa Sambopakhyane Prasadalaksanavarpanam™ is a
later interpolation with a bunch of thirty flokas, pertaining to
temple architecture, from Brhat, the famous work of Varahamihira

7. Varaha Purana, Sri Venkatesvar Press, Bombay.

8. See also Bhavisya Purapal. 72.4-7 for three primary
centres of Sun-worship, namely, Indravana, Mundira
and Kalapriya? see detailed discussion and identifica-
tion of these th¥ee places with those modern ones see
Purana, vol. VIIk No. 1, pp.38-51 (an article by Dr. V.V.
Mirashi), All India Kashiraj Trust, Ramnagar, Varanasi,
January, 1966.

9. Hazra, Rl Studies in the Puranic Records on Hindu Rites
and Customs, pp. 180-81, University of Dacca, April, 1940.

10. Mirashi, V. V, Purgna, vol. VIII, No. 1, p. 50.

11. Fleet, J. F., Corpus Inscriptionum Indicarum, vol. ITI, p.
88 ff. ' ‘
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a well-known courtier and one of the nine gems of the court of
Chandragupta Vikramaditya IT (c. 382-413 A. D.).

Brhatsamhita: Prasadalaksanadhyiya.

Composed by Varahamihira the royal astrologer of Chandra-
gupta Vikramaditya II, the Brhat, though mainly deals with
mundane astrology in all its various ramifications, contains a
chapter on tesnple architecture broadening its field of study in
accordance with its nomenclature (Brhat = great, Sazzhita = treatise).
Tts date of composition falls in, or even before, second quarter of
5 th cent. A. D., for 451 A. D. is accepted as the date of demise
of this great scholar.!? So the principles of temple architecture,
naturally, seem to have been propounded in the Gupta period
regarded as the epoch which ushered in the erection and consecra-
tion of lithic temples characterised by a more reasoned application
of structural principles.!® The chapter consists of thirty-one §lokas,

Consecration of Temple: a deed of religious merit.

The performance of meritorious deeds of piety and charity
(istapiirta) was the main aim behind the erection and consecration
of a temple by which one can enhance his fame ( yafa), and merit
(dharma) and easily enter the heaven.'* Throughout the ages, the
Hindu temple has been built with fervour of devotion, the bhakti,
as a work of offering and pious liberality in order to secure for
the builder a place in Heaven. The Hindu temple is a tirtha
made by art,15

Selection of Temple Site: surroundings and ground.

As far as the surroundings of a temple, the devatayatana, are
concerned, their details are well-provided in both texts in same
words.2® While describing the surroundings, the socio-religio-
cultural significance of Hindu temple was kept in mind; that is
why cleanliness, calmness and natural beauty was highly desirable

12. Bhattacharya, B., The Wrﬂs in the court of Vikrama-
ditya, Vikrama vol., p.III, S€india Oriental Institute,

Ujjain, 1948. o o

13. Krishna Deva, Temples of North India, p. 8, National
Book Trust of India, New Delhi, 1969.

14. Compare the flokas 8-9 of Dheiagsya with those of
Brhat 1-2,

15. Kramrisch, Stella, The Kindu Temple, vol. I, p. 4,
Calcutta, 1946. .

16. Compare the §{lokas 3-8 of Brhat and 10-15 of Ehavisya.

9
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eléments in the environment. Lakes where groups of lotuses like
umbrellas ward off sun’s darting beams and the waters receive
access of brightness by the rows of white water-lilies pushed aside
by the shoulders of swans, (hazsas); where birds like hazzsas, ducks,
‘(karapdavas), curlews, (krauficas) and paddybirds, (cakravakas) utter
their resounding notes and fishes repose in the shade of nicula trees
on the brinks; places where rivers flow, having krauicas for their
tinkling zones, singing hamsas for melodious voice, fie water sheet
for garments and carps for belt (mekhalz); regions where streams
have blooming trees on the margin, comparable to ear ornaments
(karpapiiras), confluences not unlike to buttocks, sandy banks like to
high-swelling bosoms and merry laughter from the hazZsas; tracts of
land in the neighbourhood of woods, rivers, rocks and cataracts;
towns with pleasure-gardens: these are such places the gods at all
times take delight in. They use to haunt such spots accordingly
beautified either by nature or artifice (kriesvakrtakesu ca).*™ For
the ground and soil of temple Brhat says that the several sorts of
soil already indicated when treating the house building'® as
suited to Brahmanas etc. are likewise recommended to persons of
different classes, when they wish to erect temples. The floka,
(Brhat 56.9) in its original form, is interpolated in Bhavisya (I.
130.16) but here is committed a fault of repitition, perhaps due to
carelessness. Some more methods, to test the suitability of the soil,
are provided afterwards.?® (Itis, again, a proof of the later
interpolation of this chapter).

According to Bhavisya the land, where gravels (farkara),
cheffs of grains (fusa), hair (kesa), bone (asthi), acrid substances
(ksara) and charcoal (aigara) are found, is not fit for temple-
building;2° on the other hand the land where all types of seeds
may grow and which produces the sound of a cloud or drum by
striking, should be used for the same.?! The colours of the

17. The translatio wlped by the translation of Dr. H.
Kern entitled O hatsarhita or Complete System of Natural
Astrology of Vamhamzhzm The Journal of “‘the Royal
Asiatic Socf‘ety of Great Brltam and lIreand, New Series,
vol. VI, pp. 36 ff., London, 1873.

18. Brhat, Vastuvidyadhyaya 53. 91-97.

19. Bhavisy®°T. 130.42-47

90. Ibid., I. 130.43, “Sarkaratusakesathi ~Ksarangara
vivarjita’. 2

21, Ibid., “meghadundubhinirghosa sarvabijaprarohini.
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ground for Brahmanas, Ksatriyas, Vaisyas and Sitdras should be white,
red, yellow and black respectively.?? To test the quality of the
ground a pit should be dug and filled with the earth excavated
from it. If the pit is filled completely and some earth is left over,
it (ground) is of good quality (vrddhikar); if the pit is filled only,
it is of ordinary quality (samagura) and if the pit remains unfilled,
it is of inferior quality (hinagupa).?® Brhat also decides the effects
of the aforesaid results as bad sign (afubha), iadifferently good
(sama) and ggod luck (Subha) respectively.?4

Glossary of Architectural Terms

For precise representation it seems desirable to define the
Sanskrit terminology applied for description of architectural
members in texts and subsequently in this article. They are
alphabetically enlisted below with their possible equivalent Eng-
lish meaning :28

anda literally “‘egg’’; used to mean spire (or
amalaka)

asra edge

asri edge, see asra

agtasra (éri) octagonal

bhitti wall

bhiimi storey

candrasala a decorative arched niche

caturasra quadrangle

dvara doorway

gajaprsthakrti resembling the shape of elephants back;

garbha (grha)

wagon-vault roof.
sanctum, cella

gavaksa a window resembling the cow’s eye;
generally a latticed window.

ghata vase or pot motif

jala latticed web (decorative device)

jalagavaksa latticed * see gavaksa

kalasa pitcher, ‘crowning member of a spire, a

half round moﬁldiﬁg

992. Ibid., 1.130.44, compare with Brhat, 53.96.
23. Bhavisya, 1. 130. 45-47. -
94, Brhat, 53. 92. See also Dr. H. Kern,, op. cit., p. 295.

25, See Monier

William’s ~ ®*Sanskrit English  Dictionary’

Motilal Banarsidasse Delhi, 1963,
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kati literally “hip’’ used to meen the decorated
part of wall, also called jarigha

kuhara small window

mangalyavihaga auspicious bird ( generally couple), a
decorative cum auspicious motif.

mithuna couple

patravalli foliage and creeper motif of decoration.

pindika image of a deity or a liiga with pedestal.

pramatha goblin .

pratihara doorkeepers

pratima ~ image

sadasra hexagonal

sakha door jamb

sapindika an image with pedestal, see pizdika

séikhara spire, superstructure

sodasasra sixteen-sided

grivrksa the sacred ﬁg-tree,v used to mean a
decorative vegetal motif on door jambs.

éringa miniature §ikhara, turret

swastika auspicious cum decorative mark.

udumbara doorcill

valabhi ridge of a roof, also the name of a specific
type of temples.

vrtta circle. ‘

Construction of Temples : common characteristics.

Bhavisya, being devoted to the solar cult, furnishes a brief

architectural description of a temple to be consecrated to sun-god,
But the flokas (17-37) provide some common
This is due to their direct
for a sun-temple

in this chapter.
features and twenty types of temples.
extraction from Brhat.?® Special provisions
(siiryasya prasadam) are added further, ({lokas 49-63) to be discussed
in later passages. Here .Wneral features plan and layout of
a temple are narrated.

The ground, for the t®mple, should be divided into sixty-four
square parts (padas). The central doorway should be erected in
one of the cardinal The height of a temple should be
double of its area or width (vistara). The decorated part of the

ints.

26. Compare with Brhat®56.10-30 where no special or sectarian
temple is mentioned. ®
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wall (kati) should be one-third of the temples whole height. Half
of the ground (whole extent) should be covered by the walls (bhittis)
all around and the remaining half should be engaged by the extent
of garbhagrha. The width of its doorway should be one fourth of
the garbhagrha’s length whileits (doorway’s) height should commen-
surate with double of its own width or two-fourths i. e one-half of
the garbhagrha’s length. The width of the either doorjamb should
be equal to one-fourth of the height of the doorframe with the
udumbara accd¥dingly commensurated and the thickness of the jamb
should measure one-fourth of its own width. Both of the doorjambs
should consist of three,27 five, seven or nine vertical (decorative)
bands and at the lower end as far as the fourth part of the altitude
of the doorframe should be placed the pratiharas while the remain-
ing part should be embellished with maigalyavihagas,®® Srivrksas,
svastikas, ghatas, mithunas, patravallis, and pramathas. The image
(pratima) enshrined in the garbhagrha along with its pedestal (pindi-
ka) ought to have a height equal to that of the doorway, diminished
by one-eighth, of which two-thirds are appropriated to the image
and one-third to the pedestal.

Types of Temples: Elevation and Embellishment.

Both the text present twenty types of temples which are also
mentioned in several other texts,2® with their measurements, shape
of ground, rather ground-plan, elevational details and embellish-
ment in nutshell. The twenty kinds of temples are Meru, Man-
dara, Kailasa, Vimanacchanda, Nandana, Samudga, Padma,
Garuda, Nandivardhana, Kufijara, Guharaja, Vrsa, Hamsa, Sarva-
tobhadra, Ghata, Sithha, Vrtta, Catuskona, Sodasasri and Astasri.
Their brief individual description is as follows :— '

27. Brhat uses the phrase ““tripafica-saptanavabhily’® while Bhavi-
sya uses ‘“nrpaiicasaptanavabhih’. Here ‘ny’ has no relevance

only ‘tr7’ is appropriate. .

28. Brhat applies the phrase ‘!!;amaﬁgalavihagailz” while
Bhavisya uses “failamaigalavihagah”, a phrase in Nomina-~
tive case which apparently seems to be wrong because
other phrases are in #r¢Zyz i, e. Instrumental Case;

29. Samaraiganasiiradhara, 53.1-34, edit®®™by V. S. Agrawala,
Oriental Institute, Baroda, 1966. Matsya Purana, 260.

28-56, Jivananda Vidyasagar Bhattacharya, Calcutta,
1879.

.
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1. Meru

It is thirty-two cubits (hastas) wide. Itis sexangular, have
twelve storeys (bhiimis) variegated windows (vicitrakuharas)®® and
four doorframes or entrances. havisya adds the height as thirty-
nine hastas and omits the six angles.3?
2. Mandara.

It is thirty hastas in extent, has ten bhiimis and Sikhara.
3. Kailasa. *

It is twenty-eight Aastas in extent. -It, too, has Sikhara and
eight bh#tmis.

4, Vimana.

It is twenty-one hastas in extent and contains jalagavaksas.
5. Nandana.

It is thirty-two fastas in extent. Has six bhi#mis and sixteen
andas, spires. [t seems to present the conception of aiga$ikharas
clustering the main §ikhara as nucleus.

6. Samudga.

Its shape is round (ortta), it has one bh#mi and one Sriga.
7. Padma.

It is eight hastas in extent, lotus-shaped as its nomenclature
suggests. 1t, also, has one bhiimi and one Sraga,
8-9. Garuda and Nandi,

They are of same shape namely that of Garuda, the mythical
bird. Their extent is twenty-four hastas. They must be adorned
with seven storeys and twenty asdas.

10-11. Kufjara and Guharija.

These are sixteen hastasin extent on all four sides at the
bottom. The shape is similar to the back of an elephant with
three candra$alas. ”?/’

12. Vgysa. i

It is twelve hastas in extent and circular in shape with one

$riga and one bhimi.

-
30. Brhat uses the phrase ““vicitrakuhara® and Bhavisya prefers
to “vividhakuhara’.

31. See Bhavisya, 1.130.27 a, "r.zavatriﬁ:’aducch7‘itamerui_1."
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13. Harmnsa.
It is similar to the hamsa in shape with the extent of twelve
hastas, one §rsiga and one bhiimi.

14, Ghata.

It is circular in shape like a kalasa with the extent of eight
hastas. Tt, too, consists of one §77ga and one bhama.

15, Sarvato’)hadra.

Tt is twenty-six hastas in extension, has four entrances, many
fikharas, many attractive candrafalas and five storeys.

16. Sirnha,

Brhat says Sizzha is covered by lions while Bhavisya says it is
lion-shaped.32 Other details are similar in both texts namely, the
twelve angles (or arms) and the extension measuring eight hastas,

17-20. Vrtta, Catuskona, Sodadasri and Astasri.

Bhavisha is mum about these four.3® Brhat tells that these
four are shaped according to their names i. e. they are rotunda,
quadrangle, sixteen-angle and octangle respectively and are dark

in the interior with five azdas above (the superstructure).

OTHER DETAILS.
Altitude of a storey.

Brhat says that according to Maya the altitude of a bhiimi is
108 arigulas®* while Visvakarma decides it three and a half hastas
i. e. eighty-four asigulas. However, the able architects opine that
there is no discrepancy in these statements because by adding the
height of kapotapali i.e twenty four argulas the smaller member
becomes equal to the greater one.

Subsidiary shrines.

Bhavisya adds some more deégi taining to a sun-temple
after the general description of the typés of temples.3® According

b4 ®
32. Brhat uses the word C‘sizzhakrant’ and Bhavisya uses
sinthakaro.
33. Bhavisya omits a line here and unently contains a
floka of only one line numbered as 35."
34. An wigula is a digit, a measure equal to eight barley-
corns. See Monier Williams “Sanskri¢-English Dictionary”,

35. Bhavisya, 1. 130.48-63,
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to it the entrance of sun-temple should face the east. However,
if that is not possible it should certainly be the west. The bath or
snanagrha and place for sacrificial rituals or agnihotra should be
constructed towards the south and north of the main shrine
respectively., Similarly, the shrines for Nimba and Rajfi should
be erected on its right and left sides. The shrine dedicated to
&7 and Mahasveta should stand in front of the main sun-temple
flanked by the shrines of piigala on south (right) and that of
Dandanayaka on north (left).  Shrines dedicated to Asvinikumaras,
Raja, Srosa, Kalmasa, Jandakamacaras or Janukamacaras,
Kubera, Revanta and Vinayaka also should be established in
different directions.

Mandalas

On the north and south sides two mazdalas should be con-
structed for offerings. The offerings of morning should be perform-
ed in the south mapdala and that of evening in the other one
i. e. north mapdala. The third maydala should consist of the idol of
sun well-established in the midst of the different auspicious sounds
of musical instruments like ##rya, faikha, and decorated by four
auspicious kalafas, the pitchers.

Vyoma and Pustakavacanasthana

Bhavisya provides also a shrine for Vyoma i.e. sky before the
idol of the tutelary deity and a shelter for the reciter of pustaka
i. e. purana nearby.

Thus the main architectural matter of Bhavisya is drawn from
Brhat and presented in a re-arranged order specifying the
construction and consecration of a full-fledged and well-equipped
sun-temple.
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THE PASSAGE III, 3.2.21-33 IN BHAVISYA-PURANA
Ly ,

CARL GusTtav DIEHL

vg Daka AfasagIorer GHHHE gafegaisearg-
eqrena Fa | SawArAEAEer FAfET WAl GEE
gear afamifzd ag gafs awd g Sqradigearfea anfa
w7 WEdiAaEer qRAFader SwiE: goeated | sEdT
seETTeT TAATEEen faaud Foar afqfad  agaHEaE
gatiar ada | aeafageaarnee foa: fMzameares

fawat aqq 1]

The Bhavisya Purana has a passage which has been considered
as referring to Jesus, I11, 3.2.21-33.  As such it has played a role in
support of the assertion of the Ahmadiyya Movement that Jesus did
not die on the cross but survived and after the crucifixion travelled
as far as Afghanistan and Kashmir. For basic reference see Hazrat
Mirza Ghulam Ahmad: “Jesus in India”, Rabwah, Pakistan W.,
1962, originally written in Urdu, 1899.

The question arises to what extent this passage can be taken
in support of a theory diverging from other, totally different, histo-
rical traditions.

The story says that once the king of the SAKA went to the
snowy mountain and in the centre of the Hiuna land he met a man
dressed in white who claimed to be MASIHA, Messiah. To the
king’s question who he was he answered gladly: “Know me as
ISAPUTRA and KUMARIGARBHASANIBHAVA” The man is
described as PURUSA SUBHA, G[MG’A, SVET AVASTRAK A

and as such evidently considered remarkable in the Huna country.
Points for consideration are among others that GAURANGA is

known as a term used for Visnu and that SVETAVASTRAKA isa

reminder of Svetambara Jainas. Terms famiMmmy in Indian setting

are also MLECCHADHARMASYA VAET ARAM, a teacher of the

Barbarian Dharma, and SATY AVRATAPARAY ANAM, which may

lead the reader’s thoughts to BRagavadgita, 1V. v
10 : . .
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/

Of more special significance is his presentation of himself as
ISAPUTRA and KUMARIGARBHASANIBHAV A and also as MASI-
HA and as having reached MASIHATVAM. The last two words
are seemingly related to Hebrew MASHIAH. ISA is naturally
connected with Sanskrit. A word of more ambiguous meaning is
ISAMASI, by some interpreted as a name of a goddess, by others
left unexplained. As a marginal remark the ending MAST may be
referred to a goddess black-painted, UNMILITA, with black pig-
ment ANJANA removing AJNANA, ignorance, as per the opening
lines of Uttarakanda. The interpretation is still more complicated
through the words: I obtained her.” Did he take over her power
or did he conquer her ?

Some of the terms of identification of the man whom the king
met can reasonably be taken to originate in a Christian background
and some have evidently different connotations. The term KUMA-
RIGARBHASAMBHAV A could refer to the virgin birth of Jesus,
but the interpretation is also qualified by genuine Indian references
such as the concepts of MALA and SUBHASUBHA which appear
less likely to fit in with Hebrew thinking. The same may be said
about MANASAIKY A, if taken to mean “the identity of the human
soul with the Deity” (Apte, Sanskrit-English ~ Dictionary, s. V.
Aikyam). Words of similar character are MANASANI NIRMALANM
KRTVA and NAIGAMAM as related to the Veda.

Another aspect on the passage is brought in by reference to
Sun-worship, which is considered to lead on to Iranian Sun-cult with
Indian terms, however, such as IS4 and PUJA. See further Das
Bhavisyapurana, von Adam Hohenberger, Introduction by Helmut
Hoffmann, p. X. Dr. V. Raghavan in his article on “Worship of the
Sun’ in “Saikara and Shazmata®, 1969 makes it clear that passages
of the text like “The Sun is immovable’ and ‘‘dragging all beings
that by nature are moving”’ ipdicate Persian and Indian concepts
and not Christian. SignifiCint is his quotation of Rg Veda I, 115, 1
«The Sun is the soul of all;that moves and is stationary”. Concepts
that apply to Indian more than to Hebrew traditions may be found
in verses 30 and 31, as just mentioned TATT VANAM CALABHU-
TANAN KARSAMH and also ISAMURTIRHRDI PRAPTA if
compared with Bhagavadgitz 18,61 ISVARAH SARVABHUT ANAM
HRDDESE’ RJUNA TISTHATI BHRAMAY AN SARVABHUT ANI
YANTRAROUDHANI MAYAY A, “The Lord dwells in the hearts
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of all beings,O Arjuna, and by His Maya causes all beings to revolve
as through mounted on a machine.” Quoted from ‘The Bhagavadgi-
ta, by Swami Chidbhavananda, 1965. NITYASUDDH A and STV AM-
KARI also have a definite Indian tinge.

Summing up the relevances drawn from the verbal formulations
of the text some Christian background seems to be evident along
with Indian concepts. As a general remark in the matter of histori-
cal investigati?)n it can be said that the presentation of the incident
is neither as a whole genuinely Biblical Christian nor altogether
inherently Indian because of references to Sun worship in Persian
form. The composition will have to be explained under several
aspects. In as much as references to the Bible from the book of
Genesis are also found in the Bhavisya Puraya, the statement made by
A. Hohenberger is justified: ‘“The author of the Bhavisya knew how
to connect Biblical and Indian concepts” (Op cit. p. 5):

The historical question as to what incident is referred to leads
on to a study of the composition and style of the Bhavisya Purapa
and secondly to wider issues of contemporary historical records.

Regarding composition and style of 'the Puraza literature
authorities agree that “they are no guides in an historical point of
view” to quote K. M. Banerjea, Markanda Purana, Calcutta, 1851,
or as it is said in L’ Inde Classique; 1947, p. 416, ‘“Aucun de nos
Purana n’est absolutment authentique’, More specifically W, Kirfel
states in Das Purana Pancalaksana, Bonn 1927 ‘“‘dass unsere Puranas
nur Rezensionen von zlteren Werker derselben Gattung sind,”’

The time for the composition of the Bhavisya Purapa in its final
shape is to be considered as late in view of references to historical
events of 17th and 18th centuries. Fixing the date in regard to
part III as late as the 18th or even 19th century does not, however,
solve the question of historicity of Wge in question, but it
can be a very late tradition in view of “the availability of Bible
translations being a comparatively late phenemenon but contact
with Semitic languages may indicate a much earlier date. A sample
of such contact may be the transcription of ‘‘Henoch’ in Genesis
5,21 by “Hanuka”, for which see Hohenbergmp. ¢it.; p. 12. The
writings of Hazrat Mirza Ghulam Ahmad and his followers would
support early Semitic, Biblical a.nd Christian presence in the Indian
borderlands such as the Afghans being of Hebrew origin. A support
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to the existence of Christianity as such could be had through an
interpretation of MLEGCHAPUJAKAM, “Barbarian worshipping”
or “Religion for the Barbarians”, which the king established “in
the rough Barbarian country’’.

A passage a few lines further on introducing MAHAMADA
may again raise the question of what actually took place. No
more than Jesus can Muhammed be considered for an actual appea-
rance in person in the borderland of India, but the fcident could
reasonably be located in time before the Islamic conquest of India,
The attribute PAISACAK RTITATPARAH, “foremost in devil’s
work”, could hardly be applied to him at the time of the Moghul
empire. One more point for consideration is the use of MASIHA
for the founder of the Ahmadiyya Movement, Hazrat Mirza
Ghulam Ahmad in the 1890tieth. If this is behind the use of the
word in our passage it could perhaps explain the accusation of
«Jiterary fake” made by Theodor Aufrecht. See Hohenberger,
op. cit., p- VL. This is considered superficial judgement and is
refuted by other scholars. In order to complete the picture, howe-
ver, the note made by Mohd. Yasin in his “Mysteries of Kashmir”
may be taken notice of: “Bhavisya Purana, firstly printed in 1910
under orders of Mahara] of Kashmir.”

The final question is if the incident related in the passage
can be located in other annals. The grandson of Vikramaditya
could be Skanda Gupta whose reign ended about 467. Facts
concerning the king &alivahana seem to dissolve according to the
statement made in Majumdar, Raychadhuri and Datta “An advanced
History of India”, p. 115: ““This legendary hero seems to have
appropriated to himself the glorious deeds of several distinguished
members of a long line of emperors of Deccan.”

The mentioning of the Bhavisya Purapa in the Apastambiya
Dharmasitra from the 4th~gaainry B.C. supports the fact that Puranas
as a literary branch have i1 old tradition in spite of the, in many
cases, very late composition of the existing texts. It might be
possible to connect with the events of our passage facts about the
Nestorian mission which in the 5th and following centuries extended
into the Far East. The Huns are particularly mentioned as one
people where the mission, and church was established. {G.
Rosencrantz in RGG 1V, 1405). Fiye hundred years of Salivahana
rule could cover the time from Jesus to Muhammed, who appears
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a few lines further down in the text, but it is a long time for only
ten kings and seems not to be corroborated in other sources of
history. '

There is no question here of evaluating historical data except
to the extent that contact may have taken place with Christian
concepts leaving a trace in our passage. The time for it to be
integrated into our text may, however, be very late or be intermin-
. gled with cdnponent parts of an earlier date leaving no room
for the suspect conclusions caused by the remark in “Mpysteries of
Kashmir” by Dr. Mohd. Yasin, already referred to : ‘“Bhavisya
Purana, firstly pfinted in 1910  under ‘orders of Maharaj of
Kashmir”. Itleavesan open question for historical research and
may fit in with these notes which are presented just as questions
and not as final conclusions but meant to deserve to be considered
as right questions.



Notes & Comments

ABBE J. A. DUBOIS ON THE ORDER OF
HINDU AVAT ARAS

I

Abbe Dubois, who “died in 1848 at the patr?archal age of
eighty-three’’ was a French Christian missionary who has left an
interesting account of his travels and stay in ‘the Dekhan and in
the Madras Presidency”.? In this account he makes several refer-
ences to the Avataras of Visnu,® and at one place he offers a conso-
lidated list of the ten major Avataras of Visnu. He introduces this
list with the rema k that Visnu :

In his quality of preserver....has found

himself obliged to take different forms which

the Hindus designate under the name of Ava-

taras (incarnations). Of these they count :

the principal ones, the nomenclature of which

is contained in the following verses :

adau matsyas tatah kurma varahascha param tatah
narasimha maha saktir vamanascha param tatah
ramasch balaramascha parasustadanantaram
kalkirupascha baudhascha hyavatara dasa smitah.4

The purpose of this note is to draw attention to a peculiarity
in the enumeration of the avataras in this verse."

1. Henry K. Beauchamp, ed., tr., Hindu Manners, Customs and
Ceremonies by the Abbe J. A. Dubois (Osford : Clarendon
Press, 1928), p. xxviii.

Ibid., p. vi.

See ibid., pp. 74, 1£1,7144, etc.

Ibid., p. 616. 'l;he yerse may be restored in Sanskrit as
follows :

B SRES

adau matsyas tatah kiirmo varahaé ca param tatah

narasimbkemmnahasaktir vamanas ca param tatah

ramas ca balaramas ca parasus tad anantaram

kalkiriipas ca baudhas ca hy avatara dasa smrtah
The metre is anustubh of the¥loka variety.
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There are two remarkable features of this verse cited by
Dubois. One is that it does not menticn Krsna,? the other is that
Buddha is mentioned after the Kalki incarnation. With regard to
the last point the followi ng comment by Dubois is of some interest :

If I may believe certain learned Brahmins whom
I have had an opportunity of consulting on

this subject, it would appear that the incar-
ihtion of Buddha has also not yet taken place.

It ought to h ve occurred at the beginning

of the Kali-yuga in the country called Kikoti.
This Buddha will preach pure atheism to man-
kind ; he will lead even the gods themselves
into sin and error,..,,,.,

In the opinion of most Brahmins, however,
the Avatar in question has already taken
place. They cannot exactly fix its date,

but they maintain that it is this Avatar
which put an end to the bloody sacrifices
formerly in vogue.

It is probable the same epoch witnessed the
establishment of Buddhism, which prevails
throughout the greater part of Asia, but has
been almost entirely destroyed by the Brah-
mins in India Be it as it may, it is cer-

tain that under this Avatar the Brahmins
render no homage to Buddha or to Vishnu.2

It is difficult to say whether the impression that the incarna-
tion of Buddha had nof occurred was the result of the currency of
the verse quoted by Dubois in certain quarters or whether the verse
itself was a product of this impression.3

1. Abbe Dubois adds, after Mting the incarnations as
per the verse : “There is yet another famous incarnation,
which is that of Vishnu in the person of Krishna” ( ibid.,
p- 616).

2. Ibid., p. 618. -

3. In his own enumeration Dubois correctly mentions
Buddha before Kalki but rawerses the order of Karma and
Varaha incarnationg (zbid., p. 616) which is mentloned
correctly in the verse he quotes.
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The verse quoted by Dubois has an additional feature of
interest. The usual order in which the three Ramas are mentioned
is Parasurama; Ramacandra and Balarama.! But in -this verse the
following order is employed : Ramacandra, Balarama and Parasu-

rama.
b

To conclude : it would appear that in the early, part of the
nineteenth century one somewhat garbled account of the Avataras
was prevalent in certain quarters in South India to which abbe
Dubois and the verse cited by him testify. In this verse the incarna-
tion of Parasurama was seen to follow that of Balarama rather
than precede that of Ramachandra;? that of Buddha to follow
rather than precede that of Kalki; dnd that of Krsna Wwas conspic-
uous by its absence from the list. ' .

——Arvind Sharma

O

. See T.M.P. Mahadevan, Outlines of Hinduism (Bombay :
Chetana =td;, 1960), p. 36.

9. In his own list, however, Abbe Dubois mentions the

correct sequence and does not repeat the error contained

in the verse on this point, *



REVIEWS

VETTAM MANI : Puranic Encyclopaedia, A Comprehensive
Dictionary with Special Reference to the Epic
and Puranic Literature. Motilal Banarsidass,
Delhi, Patna, Varanasi, 1975. Quarto, pp.

L) viii, 922. Price Rs. 300/—

The work aims at helping the average school teacher to
become acquainted with the vast puranic literature in order to be
able to explain allusions to it in the writings of modern Indian
languages. It took several years to prepare such a voluminous
work which appeared first in Malayalam and was then translated
into English. The original scope of the book and the regional
influences are still very strong and disturbing in many instances.
There are words, for instance, which are given only in Malayilam,
like Arayannan ( = the swan, Hatsa), ce#b (=copper), pakal (=day)
etc. The names of numbers upto ten are also given only in
Malayalam. So if one wants to find words like kzlatraya, gunairaya,
tripura, trimirti, triloka etc. (52 names in all) one should look at
minnu (=three). All these topics are, therefore, inaccessible to
non-Malayalam speakers. For easy reference here we give the
numbers in Malayalam as they appear in this Encyclopaedia :
rantu = two, mi#nnu = three, nalu=four, ar=six, ellu =seven, ompatu =
nine, patiu=ten. The other numbers do not appear in Malayalam
in the Encyclopaedia.

The reader will also be surprised to find many columns on
Malayali kings like Payyannar, Pattu, Cennasu, Nambatiri, Natotip-
pattu etc. or lengthy information about Kerala and nothing,
or almost nothing, on Tulsidas, Kabir, Vrndavana, Mathura etc.

The weakest point of the whole Encyclopaedia are the sources.
Not infrequently, indeed, the info>M'about a subject is given
without referring to anyone of the written texts or oral traditions.
That is equivalent to claiming that s®me®information is to be
accepted merely on Mani’s authority; see, e. g., Pataiga, Paudanya,
Pavanahrada, Sakuna, Sakuntalz etc. Sometimes, on the other hand,
the given sources are not the traditional ones, 1. e. neither those
normally accepted by common usage nor the most comprehensive.
So, for instance, under Prayaga, Vana Parva (Mahabharata) and
Agni Purapa are quoted and not the more common Matsya or Padmg

11
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Purapa-s. Among all the quotations given for the description of
iva and Rudra not a single one is taken from Siva or Liiga Puranas.
Under Kaé one reads plenty of details about this town and
never does one come across a. quotation from Kafi Khapda (Skanda
Purand), well-known as the most important puranic source for any

description of the sacred town.

Vettam Mani is very accurate as long as he has to deal with
the Mahabharata, with which he seems to be really very well
acquainted, but he becomes inaccurate and vague as soon as he
has to quote from the Purgpa-s. Some puranic references seem
even to be fake quotations and this fact reduces considerably the
scholarly value of the hook. For instance :

s. v. Narmada I it is quoted Padma Purdna ch. 13 without any
further specification, which deprives the quotation of any wvalue.
The same for Narmada IIT where it is given Vispu Purana, only; s. v.
OM, Vayu Purana; S. V. Pippalada, Padma Purana chapters 60-62 etc.
all without any value. Under Tapati we find Bhavisya Purana
chapter 47 and Vayu purapa chapter 21 meaningless but Adi 171.6,

very accurate.

The way of quoting, moreover, is not the standard one and
sometimes inconsistent, e. g. Viszu Purapa is sometimes divided
into Parts (cf s. v. Rk, Ripu), sometimes into A#fa-s (cf s.v.
Rbhu, Revanta etc.)

The very meaning of the word Puripa seems not clear, in
Mani’s work. So, for instance, s. V. Makari it is said that it is
<A viver of Puranic fame’, but the only given quotation is §/. 33,
ch. 9 of Bhisma Parva (cf. also s.v. Masavratopavasa, Malaya IV,
Pandya II etc.). Malayaprabha (s. v.) is described as ‘A king celebra-
ted in Puranas’, but the story narrated is taken from the Kathasarit-
sagara, Sasankavati LaWth Taranga.

These are only,a fey points of the many drawbacks of this
book. Only a very hasty reader can find in it some useful informa-
tion. The work indeed seems to be devoid of any value for a
scholar. To rais#to a decent standard it should be completely
revised,

5

n —Giorgio Bonazzoli
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URMILA BHAGOWALIA, Vaisnavism and Society in Northern
India, 700-1200, New Delhi, 1980,
pp. 227. Rs 80/.Sole Distributors,
Intellectual Book Corner, 23 Darya

Ganj, New Delhi, 2,

Books on Vaisnavism are not lacking, so it is not easy to
write something new on the subject. Urmila Bhagowalia analyses
five centurie® of Vaisnavism (from 700 to 1200 A, D.) basing her
statements mainly on epigraphic evidence, and trying to see the
impact Vaispavism had on a society which was undergoing
evolution. This gives the book its particular feature and cons-
titutes at the same time its limits. The range of topics presented
is vast and the author has to summarize many statements from
previous books, specially when she adventures into describing
education, literature and art in chapters V to VII. The book
contains seven chapters and two appendixes and is furnished with
a bibliography and 14 illustrations. Urmila Bhagowalia has put
all her care in analysing the many epigraphical statements referring
to the centuries she is studying. She is one of the good hi-
storians, fortunately rather numerous in this period, who build
their theories on the solid basis of factual findings. The book is
her thesis approved by the University of Delhi in 1972 and shows
that the author had already a good grasp of the material although
some contradictions (sce statements on Laksmi at p. 17 and p. 23
or on Varpasrama and Bhakti at p. 76, the numbers of awvataras in
Bhagavata puraga at p.24) and some disproportionate treatment
of the topics (like hasty affirmations on the Purazas which are
supposed to belong to the period under study and long discussion
on Manu Smrti and Yajiiavalkya much older, cf. pp. 113 ff) are
evident.

To enhance the value of the “hwadmseomn a scholarly point of
view we would suggest, for a second edition, that at least the

places and dates of books quoted in the ®bibMography be given and
that the printing mistakes (which run to more than 360!) be

corrected.
.

.—Giorgio Bonazzoli



AGTIVITIES OF THE ALL-INDIA KASHIRAJ TRUST
(July-December 1980)
Varaha Purina Work

The programme of editing and publishing the critical editions
of all the eighteen Mahapuranas sponsored by the Kﬂashiraj Trust
includes also the critical edition of the Varaha Purana.

The Varaha Purana is an important purana and iteven
claims itself to be the essence of all the Puranas (146.19). In extent
it is bigger than both the Puranas—the Vamana and the Ktrma—
the critical edition of which has already been published by the
Kashiraj Trust. The vulgate text contains 217 Adhyayas and
more than 10,000 slokas. Uptil now (Dec. 1980) we have critically
edited its 148 Adhyayas which have already been printed. The
work of editing and printing is progressing satisfactorily, and it is
expected the whole Varaha purana will be edited and printed at an
early date. As has already been announced before the Varaha
purana will be printed in two Volumes with Critical notes and
appendices etc. The critical notes are beeing prepared and the
several important appendices have also been prepared. The Verse-
index is almost ready.

Visgusahasranima Work

The All-India Kashiraj Trust has undertaken the collation
of the Visnusahasranama. MSS have been requested from several
libraries both in India and abroad. The MSS are bought, taken
on loan or got through photostats or microfilms. Every Sunday a
special committee under the direct supervision of the Chairman
works on this project. We are thankful to the Bharat Kala Bhavan
of the Banaras Hindu University for rendering all its help in the
project, especially by offesisa#"te photocopies of required MSS.

Garuda Puraga Work

The Trust is also gathering the MSS of the Garuda Purana, as
already announced, for which letters have been sent to all the
important Librarief®s{ MSS in India and in the world. The work
is unexpectedly more laborious than foreseen. It is really a matter

worth consideration the fact® that most of the important libraries
possess only MSS of the Preta Kalpay i. e. the second part of the
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Garuda purana, and do not have any MSS of the first part, although
many times the name of the manuscript is ‘Garuda Purana.” The
search of MSS continues. Meanwhile the collation of the available
MSS has been started. At present 100 adhyayas have been
collated.

Puridpa Gosthi

The Purana Gosthi was held on the 26th of July, 1980 at the
Shivala Palace of the All-India Kashiraj Trust. Before the Purana
Gosthi scholars heard the Veda-recitation in the Siva Temple and
thereafter Vasanta Paja was performed in Varadari in which 16
Vedic Scholars recited the Vedas and Daksina was given to them
by Maharaja Kumar Anant Narain Singh. After the Vedic Vasanta
Paja the Purana Gosthi started under the Chairmanship of
Maharaja Dr. Vibhuti Narain Singh. Pt. Hiramani Mishra of the
Purana Department recited the Mangala Carana, and Vyasa
Vandani. The Vyasa Pirnima issue of the Bulletin was preseated to
the Chairman by the editor. Dr. Ganga Sagar Rai placed the work
report of the Purana Deptt. Dr. Lalanji Gopal, Head of Deptt.
of Ancient Indian History, Culture and Archaeology, B.H.U. in-
formed about the progressof the Purana work in the Banaras Hindu
University and Dr. Vagish Shastri, Director of Research in Sanskrit
Visvavidyalaya gave the details of Puranic Studies in Sanskrit
University. Prof. Raghunath Giri of Kashi Vidyapith informed the
Scholars about the Puranic Work in that University. Prof. Badari
Nath Shukla, Vice Chancellor of Sampurnanand Sanskrit
Visvavidyalaya expressed his views about the project. Prof. Baldev
Upadhyaya emphasied the importance of the puranic work. H. H.
Maharaja Dr. Vibhuti Narain Singh thanked the scholars for their
co-coperation and atténdance. Prasada was distributed and tea
was served at the end.

=ee=ja Patha

The Tripura Rahasya was recited in the Bala Tripurasundari
Temple at Ramnagar from Asadha Pratipad to Sukla 9 (July 13-22
1980). The reciter was Sri Kamadeva Jha.

The Visnu Purana was recited in the Padmanabha Temple of

Ramnagar from Kartika $ukla 9 till Kartika Parnima (November
16-22, 1980). The reciter was Sri Ramji Mishra.
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Veda Parayana

The text of the Krsna Yajurveda, Taittiriya Sarhhita, with
its parts i. e., Pada, Krama and Jafa, was recited from memory by
Sri Afijaneya Ghanpati, while the Srota was Sri Ganesa Bhatta.
The recitation was held from 29 June, 1980 to 15 August, 1980 in
the Prabhu Narayanesvara Temple of the ivala Palace in Varanasi.
At the completion of the scheduled Parayara the msual Daksina
was given to the Parayana Karta and the Srota.

Scholars and Distinguished Persons who Visited
the Purana Depariment

1. S.Arjuna Raja and K. T. Ramachandran, Director, Sou-
thern Asbesto Cement and Co., Madras, on 28-7-1980. They wrote
in the visitors book : ‘It is a unique work undertaken by All-India
Kashiraj Trust which will go a long way in keeping up the ancient
Indian Culture especially when the culture is fast fading out of the
external influences. The architect of this divine work H. H. Shri
Kashi Maharaja is responsible for implementing the great works
started by His Ancestors. His absolute devotion, utmost sincerity
and perseverance to this great cause is really commendable, It will
indeed be useful to millions of people in India and abroad who
really love the great motherland and its divine culture’.

9. Dr. Charles Malamoud—Professor in the Ecole des Hautes
Etudes, Sorbonne, Paris—on 24.9.1980.

“Fyen a very short visit could persuade me that the Purana
Department is doing a most useful and very difficult work. A
precious part of the Indian cultural treasury is being preserved and
oven enriched thanks to the generosity of the Maharaja and the
endeavour of the scholars in Ramnagar. 1 will all the best to this

institution.”

3, Dr. H. V. Stim, Professor in the University of
Tubingen {W. Germany)—on 3-10-1983.

“This is my second visit to the Purana Department which
continues to produce very good work in the important field of
Puranic studies. o™y great satisfaction I heard that the critical
edition of Varaha Purana will appear soon.”

®

4. Dr. B. Dagens, Director of ghe French Institute of Indo-
logy, Pondicherry--on 4-10-1983,
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“This is my first visit to the Purana Department and I have
been very much impressed by the care taken to collect as much
material as possible for the sake of the puranic studies.” -

5. Srimati Bhagavati Gupta, teaching in Citrakala Vibhag
of the Kanya Gurukul Mahavidyhlaya, Dehradun on 29-11-1980.

Rasa Lila -

The Rasa Lila, which is performed under the @uspices of the
All-India Kashiraj Trust, in the Prasiddha Garden of Ramnagar,
took place from 13 to 28 August 1980.  As usual many devotees
and enthusiastic people attended to the religious performance and
admired the skill of the actors who come from Mathura-Vrindavan
for the purpose. His Highness: Maharaja  Dr. Vibhiti Narain
Singh also attended to the performance daily..

Rama Lila

The Rama Lila, which is celebrated under, the auspices of the
All-India Kashiraj Trust with the financial help of the Government
of India, took place from Anant Caturdasi (23 Sept., 1980) to
Aévina Parnima (28 October, 1980). This performance, which
was initiated by Tulsidas in the XVII cent, A.D., according to
tradition, is both an occasion of manifesting publicly one’s own
faith and devotion and a chance of meeting persons ‘and link with
a human and social relationship. -The hundred of sadhus who
attend daily to the lilas increase the religious atmosphere of the
inacting. They remain in Rammnagar for a full month during
which they get a free ration (Bandara) of food and constitute a
continuous attraction for all the people. = His Highness, Dr.
Vibhati Narain Singh and the Maharaja Kumar Sri Anant Narain
Singh attended every day to the performance from their elephants.
Other high rank invitees also watched the inacting of the deeds
of Rama from their elephants provided to them by the All-India
Kashiraj Trust for the™™®we#7on. The crowd, which is always
very numerous, increases in number certain days when more
meaningful [ilzs are” performed. On the last day, owing to
commotion produced in the huge number of people attending to
the morning arati, sqe persons were slightly injured. At the end
of the month thé " svariipas (performers) were received, as dtis
customary, by H. H. the Maharaja of Benares, who gave them due
respect and food along with the Daksi;}i. i ‘ » v
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Parties held at Ramnagar Fort

1. On.21.11.1980 a group of delegates who had attended
the Congress on Freedom of Religion held at the Banaras Hindu
University came to see the Chairman H. H. the Maharaja
Kasliinaresh who is also the protector and sustainer of Dharma.
His Highness received the delegates led by the Vice-Chancellor of
the B.H.U. Some of the delegates had a ride on thegelephant and
all were offered tea and snack. Prominent among the delegates were
Justice Beg, ex-Chief Judge Supreme Court, and Justice Mookerji,
ex-Judge of Calcutta High Court.

9. On 15. 12. 1980 the Museum Association Representatives,
at the end of their Congress held in the Banaras Hindu University
were invited by H.H. Dr. Vibhati Narain Singh to visit the
Museum in the Fort, where are kept old palanquins, garments
and arms of the Kashiraj of the last 250 years. The delegates
appreciated very much the objects displayed in the Museum. The
members of the Purana Department were also present at the party
offered to the Delegates and showed all the publications of the
Trust appeared in the past 22 years. '

3. On 28.12. 1980 the English Professors Conference was
concluded at the Fort, where all the 400 delegates came ‘to meet
H. H. the Maharaja of Banaras and to see the Museum. In that
occasion the members of the Purana Deptt. prepared a stall of
the publications of the Trust. The delegates present at the tea
party appreciated the work done by the Purana Department.

Government of India Grant to the Trust

The Trust is thankful to the Ministry of Education, Govern-
ment of India, for giving a grant of 19,000 rupees towards the
publication of the Puranas. The Trust expresses its gratitude
to Dr. Kapila Vatsyauaigesr- R. K. Sharma and Dr. C. R.
Swaminathan for their continue cooperation and help.

) &
The Chairman becomes grand-father

All the members of the All-India Kashiraj Trust are happy
to congratulate the®™ hairman Dr. Vibhiti Narain Singh on the
happy occasion of the birth of His first grand-daughter. The event
took place in the Fort of Rafnagar on 19 Nov, 1980. We heartly
wish long and happy years to the whble family of Kashinaresh.
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ACTIVITIES OF THE SISTER TRUSTS
Mahirdja Prabhu Narain Singh Physical Cultural Trust

On the occasion of the birth day of the Maharaja Kumar
Anant Narain Singh, the usual sport eompetitions took plice in
the grounds adjacent to the Fort. The students of the Vidyamandir
Pathasala which is sheltered in the Fort itself and other schools of
Ramnagar took part in the competitions: All the boys®who belong
to junior and primary schools, partecipated with great enthusiasm
and competitive spirit. The Maharaja Kumar Sri Apant Narain
Singh was also active in the competions. :

Judges of the sports were S. C. Datta, S. L. Dar, Ashok
Kumar Singh. The prizes were distributed by the Maharaja Kumaris.
The staff of Maharaja Balvant Singh Degree College, Gangapur,
with their principal were present on the occasion and helped in
organizing the sports. This year a volley-ball tournament was
introduced for the first time. The teams from Banaras Hindu
University, the A.T. Senior Team, Mirzapur and P.N. College took
part in the tournament. The team from Mirzapur got the first prize.

MAHARA JA BANARAS VIDYAMANDIR TRUST
Vedic Balaka Vasant Pija
On 12.12.1980 in the morning a Vedic Balaka Vasant Paja

- was performed by sixteen Vedic Students under 15 years of age

from Varanasi. The Paja was performed in the Devi Mandir which
is situated inside the Fort of Ramnagar. The boys recited by heart
the Vedic mantras which had to be recited during the ceremony.

After the Paja a Daksina was given to them and the usual meal was
provided to them.

Painting Competitions

1. On 13-12-1980 a painting on spot competition was orga-
nized among the students ksilag#cal schools for art painting. Not
less than three hundred children took part in the competition.
They pacifically invaded the premises of the Vidyamandir Patha-
¢ala and applied themselves very attentively to their work. Prizes
were distributed among them at the end of the competition.

2. The local #8%er artists depicted the wall paintings on the
external walls of the Museum in the Fort, Ramnagar on 13-12-1980.
Seven of them took their inspiration from the Ramayana, while two
took it from the Mahabharata and th® Bhagavadgita. One depict-
ed Gaurl in the form of Maya in the lap of Siva.
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Rs. 101/- were given to the winner, Rs. 75/- to the second,
Rs. 65/- to the third. Consolation prizes of Rs. 50/- were given to
each one of the other artists.

3. On the same date a competition of wall-painting was
organized also for the students of the Fine Art Department of the
Banaras Hindu University. The paintings were mostly on the
line of the modern trends of art and the subjects were taken both
from the traditional stories and from modern daily lifes :

Rs. 51/- were given as first prize, Rs.45/- assecond and
Rs. 20/- each to all the other artists.

The Head ofDeptt of Fine Arts, B. H. U., Varanasi, judged
the paintings.

MAHARAJA KASHINARESH DHARMAKARYA NIDHI

The Trust gives donations to several religious and cultural
institutions such as the Visva Hindu Sammelan, Girvanavagvardha-
nisabha of Varanasi. The Trust gives medals and prizes in the
Banaras Hindu University, Sathparnananda Sanskrit Visvavidya-
laya, Kashinaresh Degree College (Gyanpur) and various other
Colleges. The Trust is also running the following educational
institutions .

1. Maharini Ramratna Kuravari Sanskrta Pathasala—

Ramnagar

It was in 1923 A.D. that the then Maharani started this
Pathasala which is in its 58th year now. The teachings at present
go upto the high secondary (Uttara Madhyama) examination of
Sarpirnananda Sanskrta Visvavidyalaya, Varanasi.

2. Mahiraja Balvant Singh Degree College—Gangapur

The college is in its 9th year and is established in the place
where the founder of the actual Kashiraj was born. The college
has eleven class-rooms and a hall and imparts education in Arts
upto the Degree examinations of the University of Gorakhpur. In

the 1980-81 session 130 students are admitted in B. A. Part I and
75 in B. A. Part II,

3. Rija Manasaram Law College, Rajatalab

This College also is affiliated to the Gorakhpur University
and has 9 classroonts and a hall. Ithas also a large library and
play-grounds. In 1980-81 session 160 students are admitted in

LL. B. Part I, 92 in Part IT and 86 in Part IIT. The members of
the staff are five,
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THE BOARD OF TRUSTEES

OF

- THE ALL-INDIA KaSHIRA] TRUST

His Highness Maharaja Dr. Vibhuti Narain Singh, W.A.,D.Litt.;
Fort, Ramnagar, Varanasi.—(Chairman).

Trustee nominated by the Govt. of India :—

2. Dr. Raghunath Singh, M. A, Ph. D., D. Litt.,, LL. B} Chairman

Shipping Corporation of India; Varanasi.

Trustees nominated by the Gout. of Uttar Pradesh :—

3. Pt. Kamalapati Tripathi, Member of Parliament, Govt.
of India, New Delhi.
4. Vacant,

Trustees nominated by His Highness the Maharaja of Banaras :—

a.

Maharaj-Kumar Dr. Raghubir Sinh, M. A,, D. Litt.;
Raghubir Niwas, Sitamau (Malwa).

Pt. Giridhari Lal Mehta, Varanasi; Managing Director;
Jardine Handerson Ltd.; Scindia Steam Navigation Ltd.:
Trustee : Vallabhram-Saligraw, Calcutta.

Pt. Baldeva Upadhyaya,M.A., Sahityacharya, Vachaspati; Former
Director, Sampurnanand Sanskrft Uhiversity; Ravindrapuri
Varanasi.
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Critical Editions and Translations

L.

_2. Kirma Purana—FEdited by Sri A. S. Gupta. Rs-=150
3. Ramacarita-Manasa—Edited by Acharya Vishva .
: Nath Prasad Misra. Rs. 10
4, Vamana Purana— Constituted Text with English
TFranslation and Appendices. Rs. 100
5. Vamana Purana—Constltuted “Text with Hindi r
Translation and Appendices. Rs. 70
6. Kirma Purana—Constituted Text with English
Translation and Appendices. Rs. 100
7. Karma Purana— Constituted. Text with Hindi 2
. Translation and Appendices. Rs. 70
8. Varaha Purana—(Cr, edn.) —1In the Press
9, Varaha Purana (Eng. Tr.). ~-In the Press
10. Varaha Purana (Hindi Tr.) iy —In the Press
11. Devimahatmya—Text with English Translation
. and Annotations by Dr. V. S, Agrawala. Rs, 20
12. Svargakhanda of the Padma Purana—edited :
by Dr. Asoke Chatterjee. Rs. 40
Studies
1. Matsya Pura.na-—A Study.
By Dr, V. S. Agrawala ‘ Rs. 40
2. Garuda Purana—A Study. o
By Dr. N. Gangadharan : Rs. 40
3, .Narada Purana—A Study. T 3
By Dr. K. Damodaran Nambiar Rs. 75
4, Niti-Section of Puranarthasarhgraha.
By Dr. V. Raghavan. + Rs. 2
5. Vyasa-Prasasti [aq;rqqqua-] Compiled and
edited by Dr. V. Raghavan Rs. 1
106 Greater Ramayana By Dr. V. Raghavan Rs. - " 30
s Vlsx}upurar}a Visayanukramani [fqnsumzm- :
fasrarshaait]. By Pt. "™ . charya Adya Rs. 5
‘8. Brhaspati Sarhhita of ;he Garuda Purana.
By Dr. L. Sternb2ch, Rs. 10
9. Manavadharmasastra (I-IIT) and Bhavisya Purana.
By Dr. L. Stergbach Rs. 20
Journal 3

Vamana. Purana—Edited by Sri A. S. Gupta. Rs.- 2150

Purana—Half Yearly Research Journal,
dealing with the various aspects of Puranas,
Annual Subscription Inland Rs. 30, Foreign £ 3.

Printed at the Ratna Printing Works, B21/42 A, Kamachha, Varanasi.
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