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THE HISTORICAL BACKGROUNDS OF THE MAﬁUTS’
(OR RUDRAS’) ASSOCIATION WITH INDRA AND
RUDRA, AND OF THE PURANIC STORY OF
THEIR ORIGIN!

By
R. C. Hazra

[er7 faqar S@da frarfasagear FRfagragror-
TR 7EAI, §ET 95 Gaeqeq zedo 98 9 gar
fadeer wroeal dfFoer 7 fadss 539 | aafT 986y
WEAIAW A1 a1 Fwdx  afuareqgifa Jerfoeeey
AEAFTIMeET F3sFeqq wrior qread | wgeq zeaw qg
RS daeeft 7 gead | ewadr @ AvAET AEAseT Ua
afeq | Seda sfaurfd a5 goat wea: waer Sfagasmen
s 7 fGAfaT e | e werat 3 awwmmrEr
BAL | T Q FRAFART wran | sfraguny  fafe
TRATEIN QUAZEAEA Tq THedq Tfeq g7 A gAT
6 WY G SIAET AU SIFAT G1AY | FAfaeafrarang
TAY T e WEAFEIT a3 o gfagragng
S quid gedt Ifewavieda gEAT | @A awm anven
fawaren @t argharg faacd seqay (]

A critical study of the Rg-Veda and the other Vedic and non-
Vedic works (including the Epics and the Puranas) makes it evident
that Rudra was basically an extremely unsocial and non-co-operat-
ing god having a character quite different from that of the other
Vedic deities?. He was so touchy and self-conceited that he did
not allow any other Vedic god to share honour with him in a Vedic
hymn or a Vedic sacrificial rite. Still, we find the Maruts to be

1. This article forms a part of a Chapter of a work of mine
entitled “Rudra in the Rg-Veda which is nearing com-

pletion.
2. For this character of Rudra see our article published in

Journal of the Oriental Institute, Baroda, Vol, XXV, 1976,
pp. 213-222.
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very friendly and intimate with him but originally inimical to
Indra, who, as we shall see below from the Epics and the Puranas,
cut, with a sinister motive, a single mortal enemy of his into a num-
ber of parts all found living as equally powerful beings and, out of
fear, made them sacrificial deities under the common name ‘Marut’,
even though Rudra is never brought into the slightest conflict with
the greatest Vedic god Indra. This position and character of the
Maruts are peculiar and have to be explained relevantly on histori-
cal backgrounds from the earliest times possible.

It is a fact that in RV 6.50.12 Rudra has been implored to be
accordant with Sarasvati, Visnu, Vayu, Rbhuksan, Vidhatr, Par-
Janya and Vata in granting to his worhippers and eulogists an in-
creased supply of food; but this is merely a prayer to Rudra not to
make his votaries suffer from want of food by falling out with other
deities capable of doing their good in this respect, and it contains
in it nothing which may show that Rudra was in any way friendly
with any of these deities. So, besides Soma, the only Vedic deities
with whom Rudra is given out to be friendly and intimate in the
Rg-Veda, are the Maruts, of whom Rudra is repeatedly said to be the
father and leader, and who, in their turn, are called Rudra’s youths,
sons and followers. Although, as is evident from the Rg-Veda,
the Maruts have much closer active association with Indra than
with Rudra®, they constitute the army of the latter as well and
take part in his exploits, good or bad4, as is known from a few
Rg-Vedic verses, particularly RV 2.33.11 cd—

“Yof G ¥x Tq@AT 17T & sreAfs dgeq JAT”
[“Being extolled, O Rudra, be gracious to (me, thy) praiser,
(and) let (thy) hosts kill one other than us].

We also see how in RV 1.122.1% Rudra and his associates, the
Maruts, have been presented as extremely dangerous enemies des-

3. The Maruts’ relation with Indra will be dealt with ela-
borately below.

4, Macdonell does not appear to be right in stating that
Soseearin Rudra is never associated, as Indra is, with the
warlike exploits of the Maruts, * **> Macdonell, Ved.
Myth., p. 74.

5, This verse runs as follows :

4 % [ %
“g T qrd TAAASE aF TEW dged weea |
Y - '
et deqrcag s AERgEAd  mwa Qdwn
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troying the Vedic people’s sacrificial rites and also their food
materials collected by them at the place of sacrifice or produced in
villages or stored in houses for consumption, and in 7.46.4 these
deities have been entreated not to slay the Vedic sacrificers or bind
them up (evidently for carrying them away as captives). There are
a few other verses in which Rudra has been given the epithet
‘ksayad-vira’, which, in some places, mean ‘lord or commander of the
(divine) heroes (viz., the Maruts)’. Thus, in RV 1.114.1 Rudra,
called ‘ksayad-vira’, is sought to be propitiated by the Vedic people
with eulogies, so that in their village the bipeds and the quadrupeds
may enjoy relief and all may be thriving (infood and wealth) and
remain unaffected; in 1.114.2 Rudra, characterised with the same
epithet, is desired to be pleased with complete submission (cf.

As Sayana, Venkatamadhava and others’ construction
and interpretation of this verse, and Muir, Wilson, Gri-
fith, Ludwig, Grassmann and others’ translation of it
are open to serious objections (which will be found in
Appendix Lii in our forthcoming work entitled “Rudra
in the Rg-Veda”, we should like to construe, explain and
translate it thus :

“[3 =fas:, 7] wawFaa: (egwen) [@a:] @ (goamm)
gee: (979 Fammaay ensaaiaifEey ageafafwy aeasy
Rgdm) qred () awq [afawasewrd] @y (afi-
qaw@rat afwx) &xa § weeaq (3590 dq1eaq) |

[or€ =] s 57 (speqaofadeafrafad: aausfa) faa:
qyeen (aFafeateqaen afwady daer safq ssea) AL (0,
AL wafeat) [qwe, qar] Qaear: (eEglsd) [safeaqr]
#&q: seqify (saifa)”

“[Being] of little rage (or, with mitigated rage, i. e.,
discarding rage to the greatest possible extent),[ O priests]
excellently (or, properly) offer to bounteous (or, wish-
fulfilling) Rudra sacrifice [that will be] protecting your
food [sacrificial and otherwise].

[And I, on my part,] eulogise the Maruts [who are
furnished], as if with [a number of arrows contained in]
a quiver, with the [ multitude of ] heroic powers (or,
heroic deeds) of the powerful [god] of heaven (viz.,
Rudra) [and remain] in heaven and earth,”
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‘namasa’) and to be gracious to the submissive and grant happiness
to them; and in 10.92.9 Rudra, who is accompanied by his horse-
riding kins, the Maruts, and called ‘ksapad-vira’, is desired to be
eulogised with humble submission (cf. ‘namasz’). Again, in 1.114.11
and 2.33.6 Rudra is said to be ‘accompanied by the Maruts’
(marutvan) and invoked to give protection to his votaries and to cheer
them up with most invigorating food; and' in 1.114.6, 1.114.9, and
2.33.1 this god, addressed as or called ‘the father of the Maruts’
(cf. ‘pitar marutam’, ‘pitre marutam’), is asked to give his eulogist
food which mortals eat and to be gracious and grant happiness to
him and his sons and descendants, and not to bring about their
death. As, in most of the above verses, Rudra has been presented
as a mischievous and destructive god, and as, in their harmful
activities against the Vedic people and their cattle and other pro-
perties, the Maruts, as followers of Rudra, are very much like their
father and leader, it is evident that the Vedic people characterise
Rudra as such, so that this god may keep under his control his
Marut host, and he and his followers, the Maruts, may desist from
doing any harm to them and see to their welfare.

Athough the Rg-Veda repeatedly gives out the relation of
Rudra and the Maruts to be that of a father and his sons or of an
army-leader and his hosts, and presents the latter much more fre-
quently as being very intimate with Indra as his constant follow-
ers and associates, it is very peculiar as well as significant that
nowhere in this work Rudra is brought, directly or indirectly, into
connection with Indra either as a friend or as a foe®. So, the

6. The only verse which may be mentioned here, is RV 5.41.

2, which runs thus :
“§ A fad Ry ad wafes AT and Qe |

adifwat & a9 99 e e’ =g g asnan |7

“May they—Mitra, Varuna, Aryaman, Ayu, Indra,
Rbhuksan, [and] the Maruts—be pleased with us,—
[they] who, with equal pleasure, accept (or, hold up)
the eulogy [which has been made by us] to bounteous
Rudra with prostrations (i.e., with repeated prostration)
[and] from which thorough elimination [of the names
of other gods] has been made”’,

But in this verse neither Indra nor any other god is pre-

sented as a friend of Rudra. It only says that this eu-
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questions naturally ariseas to whether Rudra and the Maruts
entered the Vedic pantheon jointly at the same time or separately
at different times, and whence, when, how and why the Maruts
came and got associated with Rudra. But before we take up for
critical examination these highly interesting questions, which are
expected to throw a flood of light on the dark history of Rudra’s
origin and character, we should see whether, besides the Maruts,
Rudra had any other associates or followers.

[The Rg-vedic ‘Rudras’—originally the same as the Maruts]

In view of the mention of ‘Rudras’ as Rudra’s followers and
also as a class of beings in some verses” of the Rg-Veda and of the
statements made about Rudra and the Rudras in the post-Rg Veda
works (including the Epics and the Puranas), some scholars®
are of opinion that the Rudras and Maruts were originally two
different classes of beings, of whom the former were demoniac in
nature, that it was the Rudras who were the genuine followers of

logy made exclusively to Rudra does not displease Mitra,
Varuna and the other gods including Indra and the
Maruts {who are, thus, expected to admit Rudra as a
Vedic deity).

7. These verses, as referred to by R. N. Dandekar in his
article (p. 102) entitled ‘Rudra in the Veda’ in JUP, 1953,
Humanities Section, No. 1, pp. 94-148, are the following :
2.31.1 and 3; 8.13.28, and 54 3; 10.66.4.

There are also a few other verses which should be men-
tioned here; viz., 1.45.1, and 58.3; 3.8.8, and 20.5; 7.5.9,
10.4, and 35.6 and 14;8.35.1 and 10.66.3, 125.1, and
128.9.

The value of the testimony of these verses will be exa-
mined below in their proper places. It may be mentioned
here that, as we shall see below, RV 8.13.28, though in-
cluded by Dandekar in his list, does not distinguish bet-
ween the Rudras and the Maruts but shows that the
latter, as followers of Indra, were also called Rudras, and
that RV 8.54 is a Khila-Siikta and consequently of minor
importance.

8. See particularly Dandekar’s article in the JUP referred to
above (in which Dandekar often follows Arbman’s views
in his Rudra),
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Rudra and were originally associated with this god, that, for
conceding to Rudra a place in the official Vedic pantheon, the
poet-priests of the Rg-Veda substantially changed ‘the original and
essential character of that god’ by suppressing more or less ‘the
original relationship between Rudra and the Rudras and making
the Maruts take the place of the latter and thus representing the
relationship between Rudra and the: Rudras in a purely formal
and conventional manner’ by associating Rudra with the Maruts
and transferring to the latter the nameof the original Rudras but
not their essential character, that, consequently, Rudra’s asso-
ciation with the Maruts was posterior in date to that with the
Rudras, that, later, as ‘the mythology relating to Rudra and the
Maruts took a different turn altogether’, ¢ Rudra tended to
regain his pristine character and, consequently, the Maruts trans-
ferred their allegiance from Rudra to Indra’ and ‘the Rudra-
Marut combination’ ‘tended to become rarer in course of time’,
that, thus, Indra was associated with the Maruts much later
than Rudra, that ‘in this process the original character of the
Maruts was almost unrecognizably transformed and the relation-
ship between Rudra and the Rudras regained its old vitality in
the later Vedic literature’, and that, besides the Rudras and the
Maruts, there are the Rudra-ganas, who, with the said two
classes of beings, correspond with the three distinct stages in
the evolution of Rudra’s character and personality®®.

It is hardly necessary tosay that these views, which are
undoubtedly ingeneous and provocative of a more critical study
of the Rg-Veda go definitely against the courses of history and
are principally based on the ideas that the ‘Rudras’, mentioned
as a class of beings in some of the Rg-Vedic verses referred to
above, were quite different from the Maruts, and that Rudra’s
original character as a god was much worse than what he is
given in the said work. But we are constrained to say that
these ideas, for which there is no pre-Rg-Vedic record, have
practically got no basis in the Rg-Feda and that assessment of
the origianal character of Rudra and the Maruts on the basis of
~ statements made in the post-Rg-Veda works, is practically going

9. See Dandekar’s article (pp. 98 and 102-4) refefred to
above,
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against the hands of a clock. As regards the Rudras, we cannot
overlook the facts that, as we shall see on a different occasion, the
word ‘rudra’ is originally not a name but simply an epithet derived
from yrud or ru (meaning ‘to roar’, ‘to howl’, ‘to shout’), and
that it is used in the Rg-Veda not only as Rudra’s epithet used as
his name but also on many occasions to characterise a number
of Vedic gods, such as Agni, Indra, Aévins, Mitra and Varuna,
and the Maruts, for their roaring, howling or shouting. As a
matter of fact, the Maruts have been addressed as, or called,
‘rudrasah’ or ‘rudrah’ (meaning, asa noun, ‘roarers’, ‘howlers’ or
‘shouters’ or, as an adjective, ‘roaring’, ‘howling’ or ‘shouting’) in
a good number of verses occurring in the Marut-Siktas in Mandalas
1,2,5 and 8'° in a few places these deities are given the epithet
‘rudra’1; and once the word “siny’ (meaning ‘son’) has ‘rudra’ as

—_—

10. Maruts—addressed as ‘rudrasah’ or ‘rudrah’ in RV 1.39.4
and 7, 2.34.9, and 5.54.4, 57.1, and 60.6, and called so
in RV 1.64.3, 85.2, and 166.2, 2.34.18, 5.87.7, and 8.7.12,
and 20.2, ‘

1. RV.5.60.2—rudra marutah (roaring or shouting Maruts);
10.64.11 —rudranam marutam upastutih (laudation of the
roaring or shouting Maruts); 10.92.6—rudra marutah.

[According to Sayana, ‘rudrah’ and ‘rudranam’ in
these verses mean ‘rudra-putrah’ and ‘rudra-putranam’
respectively].

See also RV, 1.100.5 and 8.103.14, which run res-
pectively as follows :

“a gfeafrgst g o’ gt afer'y |
adialn: genf qf Fawar sy wq faw Far u”
and

‘g’ aify weder  s3fe @dad |

In the former of these two verses we should take
‘rudrebhik’® as an adjective qualifying both ‘sanubhil’ and
‘marudbhik’ (whick is understood) and translate it thus :

“Like (one accompanied) by (his own) shouting
sons, that leader (Indra, accompanied) by the roaring
(Maruts), overpowered the enemies in the manly
battle.
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its adjective!®.  Even, as followers of Indra, the Maruts are called
‘Rudras’ in a number of verses occurring in the Indra-Suktas in
Mandalas 1, 3, 8 and 1013, Itis true thatin Mandalas 4 and 6,
as Hillebrandt points out in his Vedische Mythologie 111, p.303, the
Maruts are not called Rudras; but that is absolutely immaterial

12.

gk

Doing deeds of glory with close comrades, may
Indra, girt by the Maruts, be for our protection.”

[From the Rg-Veda we learn that the Vedic people
often prayed to their deities for the birth of troops of
heroic sons to them, and that these sons accompanied
their fathers to the battle-field when occasions arose. It
is very natural that, going out with their fathers to fight
the enemies, these sons did not and could not keep silent
but shouted very loudly out of rage for terrifying the
latter].

Likewise, taking ‘rudrebhih’ to mean ‘with the
roaring (ones)’, the latter verse (i.e., 8.103.14) is to be
translated thus :

“Come, O Agni, the friend of the Maruts, with the
roaring (ones) for drinking Soma ( juice).

LR ]
sose sseo asee e

The Rg-Veda tells us on many occasions (such as in
3.32.2-3, 8.13.28, 8.103.14, etc,) that Soma drink pleased
the Maruts so much that they shouted out of joy even at
its prospect.

According to Sayana, the word ‘raudrebhih’ in the
two verses (viz,, RV. 1.100.5 and 8.103.14) means ‘rudra-
putrair marudbhih’ and ‘marudbhih’ respectively.

RV 1.100.5 quoted and translated above in the immediat-
ely preceding foot-note.

See RV 1.100.5 (quoted and translated above), and 101.7;
3.82.2 and 3; 8.3.7, 13.28, and 63.12 ( rudrah........indra-
jyesthah ); 10.32.5, -and 99.5. ( For interpretation and
interest of 8.13.28 see below ).

Although, in explaining RV 3.32.2 referred to
above, Sayana connects ‘marutena ganena’and ‘rudraih’
with a ‘ca’ supplied by him and thus takes the ‘Maruta
gana’ and the ‘Rudras’ to be different, we should like to
construe and explain this verses thus :
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and not at all ‘significant’ as Dandekar says, and we must not
attach any importance to it whatsoever. Asa matter of fact,
Mandala 4 contains no hymn on the Maruts, and these deities have
been mentioned in it only ten times, and in Mandala 6 there is
only one Marut-Stkta (viz., 6. 66) of eleven verses, and the Maruts
have been mentioned in the other Saktas of this Mandala only
nineteen times. There is also no mention of ‘Rudras’ as a distinct
class of beings in any of these two Mandalas. Still, the loud roar
of the Maruts has been mentioned in RV 4. 6.10 and 6.48.15, of
which the former says that the flames of Agni roar loudly like the
Marut host (...&=7:...qfasaurdr 7186 7 @) and in the latter the
host of Maruts is said to be mighty in their roar (ﬂ‘cﬁ,,.,qrsa‘
qfasaﬁrr). Similarly, in Mandala 3 there are only three verses
(33.26.4-6) on the Maruts, and in one of them (viz., 3.26.5) these
deities have been called ‘the noisy sons of Rudra who roar like
lions’ (... wsq:...garfaar wfwar... fagr @ gasaa........ ). It may be
mentioned in this connection that, in two of the five Siktas in
which Rudra has been extolled individually or jointly, there is
mention of the Maruts in a few verses, but the word ‘rudra’ does
not occur in them or in any other verse of the said Stktas either as
their epithet or as the name of a group of deities, whoever they
may be. On the other hand, Mandala 2 contains only one Marut-
Stkta (2.34), and, as has already been said, the Maruts have been
addressed as and called ‘Rudras’ in two of its verses, viz., 2.34.9

“[& =4 @] sgFar (a9 wqfa §9ar) @eaq a9
ger: (Fwaiifers: @q @afq cgfasemg 91 aeai
sifawafa, eqfagama caafy agq dia: aq) =5 (enaear-
fazratg Aeamiddsls: gg) quq (SAIRT qaq) o queq
(avas A=ari faz) 1”7

For the fact that Soma drink or its prospect
exhilarates the Maruts and makes them roar, see also RV
3.32.3, 8.13.28, and 8,103.14 (all referred to above).

In 3.32.3 the expression ‘rudrebhih sagapah’ deser-
ves special notice, because, in all other places (viz.,
1.101.9, 3.47.2 and 4, 3.52.7, and 10.157.3, and also
1.23.7, 1.64.12, 3.35.9, etc.) Indra issaid to have the
Maruts as his ‘gaga’ (troop).—See the expressions ‘sa-
gano marudbhik’, etc. used for Indra in these verses,
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and 13 respectively. That the loud roar of the Maruts was tra-
ditionally a fact known to the Rg-Vedic Aryans is also evident from
many other Rg-Vedic verses such as the following:

1.23.11—SaqifAa GFaqa%aT—the thundering voice of the
Maruts like that of the conquerors;

1.64.8—Tfagr g3 amafqa—(the host of the Maruts) roars frequ-
ently and violently like lions;

1.127.6—rst 71 @req qfasafom—(Agni) roaring very loudly like
the Marut host; :

1.143.5— @Y 947 u&Arfag €aq:—(Agni) who cannot be
controlled like the Maruts’ roar;

1.166.11—(w&q:) €afadr:—(Maruts) shouting;

5.54.3— """ ‘g%q:€FAIIH:—... Maruts....roaring in onset;

5.54.8— " mea: [ afgaray sreawd ogwafa qfad..../[....Maruts
...when impetuous, they roar, they inundate the earth....;

8.7.3— " rgqrayr:  qRaw@[gaea faerdty  gwq /[..loudly
roaring....(the Maruts), whose mother is Préni,....have poured out the
streaming food;

8.7.7—arAn: (9%a:)—loud-roaring (Maruts);

8.7.17—3g earafuizd gfzaarati—with...tumultuous  roar...
(the Maruts), whose mother is Préni, hurry forth;
and so on.

That some of the Vedic Seers looked upon the ‘Rudras’, men-
tioned together with the ‘Adityas’ and the ‘Vasus’ in some Rg-
Vedic verses referred to above, as identical with the Maruts, is
shown by the facts that at least in two Rg-Vedic verses, one of
which occurs in Mandala 6 and the other in Mandala 10, the
‘Rudriyas’ (and not ‘Rudras’) have been mentioned with the
‘Adityas’ and the ‘Vasus’ as one of the three prominent groups of
deities’4, and that in at least one verse the ‘Rudras’ have been
said to have been born of a cow (go)!5. It is hardly necessary to

and 10.48.11—arifEeamai agai sfzami................

15. RV 8.101.15—%1aT ®KIOT........ | @t |, rarmAafafa gfag n

Also cf. 9.73.7, in which ‘vacam’ is explained by
Sayana as ‘madhyamikam vacam’, ‘madhyamika vak’, in
his opinion, being the same as the Cow Préni, the mother
of the Maruts,
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say that it is the Maruts who have been called ‘Rudriyas’ (‘sons of,
or belonging to, Rudra’) in a large number of Rg-Vedic verses'®
and said in a good number of others to have been born of Prénil?,
who is called a cow more than once®. So, there is hardly any scope
for doubt that at least some Vedic Seers knew that the ‘Rudras’,
mentioned together with the ‘Adityas’ and the ‘Vasus’ as a class of
divine beings, were really the same as the Maruts. Itis a fact that
there are a few verses, occurring in Mandalas 8 and 10, in which
the ‘Maruts’ (and not the ‘Rudras’) have been mentioned together
with the ‘Adityas’ and the ‘Vasus’ or only with the ‘Adityas’®.
But these verses do not point definitely to the identity of the
‘Rudras’ with the Maruts. We shall see below that the Seers of the
Stiktas in which some of these verses occur, regarded the ‘Rudras’ as
distinct from the Maruts.

We have already seen thatin a good number of Rg-Vedic
verses of different Mandalas, the so-called ‘Rudras’ (who are really
the same as the Maruts) have been associated with Indra as his
followers. We have also referred to the fact that in the Rudra-
Stktas there is no mention of the ‘Rudras’, although the Maruts
have been mentioned in them several times as the sons or followers
of Rudra. So it is not possible for us to say with any amount of
certainty whatsoever that the Rudras and the Maruts were origi-
nally two different classes of beings and that it was the Rudras who
were the genuine followers of Rudra and were originally associated
with this god. On the other hand, as we have seen above, the Rg-
Veda amply testifies to the facts that it was the Maruts who, in
course of time, were given the epithet ‘Rudra’ for their loud roar,
and that in comparatively late days, this epithet came to be used
occasionally as their name, as in the case of their father and leader
Rudra. It is clearly for this reason that the Rg-Vedais completely
silent about any ‘gaza’ of these so-called ‘Rudras’, although this

16. RV 1.38.7; 2.34.10; 3.26.5; 5.41.11, 57.7 and 58.7; 6.62.8;
7.56.22; 8.20.3; 10.48.11; and so on.

17. RV 1.168.9; 2.34.2 and 10; 5.52.16, 58.5, and 60.5; 6.66.3;
and so on.

18. RV 1.160.3, 4.5.10, 5.52.16, etc. Also cf. 2.34.2 and 10,
4,3.10, 5.60.5, 6.66.1, 7.35.14, etc. The Maruts have been
called ‘go-matarah’ in RV 1.85.3.

19. RV 8.35.13 and 15; 10.65.1, 98.1, and 157.3.
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work mentions the ‘gaza’ of the Maruts on many occasions®®, So, it
is evident that originally there was no distinct class of beings,
divine or otherwise, called ‘Rudras’.

That the ‘Rudras’ as a class of gods distinct from the Maruts
were conceived quite early, even before the composition of many of
~ the hymns of the Rg-Veda, cannot be denied. We have given above
(infn. 7 ) a list of verses which mention the ‘Rudras’ together
with the ‘Adityas’ and the “Vasus’ or with either of these two
groups of deities. Although, for the reasons stated above, we should
not take the ‘Rudras’ mentioned in all of these verses to constitute
a class of divine beings quite different from the Maruts, there are
some among these verses which show definitely that according to
some Vedic Seers there was a class of deities called ‘Rudras’ who
were not taken to be identical with the Maruts. Thus, the ‘Rudras®
have been distinguished from the Maruts in RV 2.31 (verses 1 and 3)
ascribed to Grtsamada Saunaka, in 7.35 (verses 6,9 and 14) ascribed
to Vasistha Maitravaruni, in 8.35 (verses 1 and 3) ascribed to
sYivaéva Atreya, in 8.54, a Khila-Siikta ( verse 3 ), ascribed to
Matarisvan Kanva, and in 10.66 (verses 3 and 4 ) ascribed to
Vasukarna Vasuka. It is remarkable that sometimes the same Vedic
Seer is found to address the Maruts as ‘Rudras’ or to call them as
such, to use the word ‘rudra’ as an epithet of these deities, and also
to name, together with the ‘Adityas’ and the ‘Vasus’, a class of
deities called ‘Rudras’ as distinct from the Maruts?!. For instance,
Syavasva Atreya addresses the Maruts as ‘Rudras’ in RV 5.54.4,
57.1, and 60.6, and gives them the epithet ‘rudra’ in 5.60,9 but
distinguishes between the Rudras and the Maruts in 8.35.1 and 3
Visvamitra Gathina, in 3.32.2 and 3, calls the Maruts ‘Rudras’,
even though they are the followers of Indra, but names the ‘Adityas’,
‘Rudras’ and ‘Vasus’ as distinct classes of gods in 3.8.8; and Grtsa-
mada Saunaka addresses the Maruts as ‘Rudras’® in 2.34.9, calls

20 Viz,,in 1.14.3, 38.15, 64.9 and 12, 874y 3.96.6, 32.9:
5.52.13 and 14, 53.10 and 11.56.1, 58.1 and 2, 60.8;
6.16.24; 7.56.7,58.1; 8.94.12; etc.

21. As the contradictory statements of these types are not
found to ocur in the same hymn, it is very probable that
hymns of different seers belonging to a particular family
of priests were put under the same name through
mistake or confusion.
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them as such in 2.34.13, but differentiates the ‘Rudras’ from the
Maruts in 2.31.1 and 3. This is very peculiar as well as significant
and shows that the ‘Rudras’, though originally the same as the
Maruts, had come to be looked upon (for reasons stated below) as
distinct class of gods quite early, even before many of the extant
Rg-Vedic hymns were composed.

Although we do not know exactly how the epithet ‘rudra’, used
for the Maruts for their loud roar, gave rise to a distinct class of
deities called ‘Rudras’, there is a verse in the Rg-Veda which
appears to throw a flood of light on this problem. This verse is
RV 8.13.28, which says:

“rfiy T A 99 TaTE: qad fadq | a1 Tecadrtaa af g4 0”

[“(O Indra,) may (they) who are thy roarers (i. e., thy roaring
Marut host) approach (and) partake of the glory?? (of the sacrifice);

and also may (thy divine} folk, accompanied by the Maruts,
approach (for partaking of the sacrificial) food”’]

In this verse the pronoun ¢‘fava’ for Indra in the expression
‘tava rudrasal’ shows that the word ‘rudrazsah’ means Indra’s roaring
followers, the Maruts, who, being extremely fond of Soma drink,
roar, out of joy, at the prospect of drinking Soma in a sacrifice.
As, in the second half of this verse, the Maruts, associated with the
common run of celestial people (vifah), have been mentioned, it
is evident that this verse divides the Maruts into two groups or
classes, viz., the roaring and turbulent ones, and the beneficent
and friendly ones. As a matter of fact, the Rg-Veda brings out in
many of its verses theses two prominent aspects of the character of
the Maruts which are connected with their natural basis. It has
already been said that the Maruts are basically the winds, stormy
or otherwise, which are born of and move forward, as their fore-
runners, with the rain-clouds and bring rain and thunder in their
train. So, they are rightly called Rudra’s sons begotten by him

22. Being the cause of glory ( éri ) Soma is practically the
glory of a Sacrifice. RV 9.94.4 says of Soma : “For glory
born he hath come forth to glory: he giveth life and glory
to the singers. They, clothed in glory, have become
immortal. He measured in his course, makes frayas

successful”,
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on Préni, the cow in the form of the rain-cloud, and forming
his host.

‘We have already seen that the Maruts in general and the
roaring or howling ones called ‘Rudras’ came to be differentiated
very early as forming two distinct classes of deities. The Vedic
Seers Vasistha Maitravaruni and Vasukarna Vasuka, who, as is
known from the extant Siktas of the Rg-Veda and has already been
indicated above, looked upon the ‘Rudras’ as quite different from
the Maruts and never used the word ‘rudra’ as an epithet of the
latter or addressed these deities as ‘Rudras’ or called them as such,
no matter whether they were the followers of Indra, Rudra or any
other god, are found in these Stiktas to name the three prominent
groups of deities, viz., Vasus®®, Rudras and Adityas, and to
attach them respectively to Indra, Rudra, and Aditi or Varuna,
in RV 7.10.4 and 7.35.6 (both ascribed to Vasistha Maitr&varugi)
and 10.66.4 (ascribed to Vasukarna Vasuka?%). So, there is little
scope for doubt that the ‘Rudras’ as a distinct class of deities
had come to be attached to Rudra very early, undoubtedly before
many of the extant Stktas of the Rg-Veda were composed.

Thus, the different traditions, viz., those of the Maruts as
Rudras, i. e., roaring or howling gods, and of the ‘Rudras’ as a
distinct class of deities, were already current in the Vedic society
when many of the extant hymns or verses on the Maruts were
composed. As. there were different families of Vedic priests not
all living at the same time or at the same place, and as religious
faith and nature of allegiance to particular Vedic deities coming
from particular sources Vedic or non-Vedic, or Aryan or non-Aryan,
naturally differed more or less in different families or individuals,
the said traditions were utilised in their respective hymns by the
different Seers in different ways according to their own knowledge
of or faith in their deities or traditions.

23. As the Maruts have been given the epithet ‘vasu’ in many
verses of the Rg-Veda, they must be the same as the
‘Vasus’ attached to Indra.

24. Vasistha Maitravaruni and Vasukarna Vasuka attach
the Adityas to Aditi in RV 7.10.4 and 10.66.3 respectively,
but the former attaches this group of deities to V aruna
in 7.35.6. i
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We have already seen  why, in the Rg-Veda, the Maruts came
to be called ‘Rudras’.  We shall now discuss the questions as to how
and when the Maruts came to be associated with Indra and Rudra
and a distinct class of divine beings called ‘Rudras’ grew out of
the Maruts. :

[The Maruts’ association with Indra]

A critical study of the Rg-Veda shows that after the Indra-
worshipping Aryan tribes, particularly the Bharatas, had been com-
pelled by their more powerful Indra-hating Aryan enemies to
migrate, in the hoary pre-Rg-Vedic past, from their ancient (but
certainly not their original) common home-land situated very pro-
bably in a place lying immediately to the south of Lake Balkash in
Russian Turkestan in Central Asia and bearing the Russian name
“Semiretchenski-krai” (literally meaning “the land of the seven
streams””)?5, they came to Iran, but, having a cold, or rather extre-
mely unfavourable, reception from the Indra-hating Aryans who
had already settled there, they pushed forward and came to India,
where they gradually occupied an extensive territory in, or very
near about, the land of the five rivers by prolonged and severe war-
fare with the Dasa-Dasyus, who had built up a highly developed
urban civilization there.28 From the Rg-Veda we learn that this war
took place in the hoary past, long before the composition of at least
the great majority of the hymns of this work. - As a matter of fact,
we are told in the Rg-Veda that Indra’s first or ancient heroic deeds
(viryani ... prathamani, or purvyani karai;ani) were his fight with
and slaughter of Vrtra, also called Ahi (Serpent), and his war with
the Dasa-Dasyus in connection with it.27 The verses which deserve
special mention for the said statements, are the following :

25. For more information about this place, which still bears
‘traces of an ancient Aryan colonisation’, see N. G.
Sardesai’s article entitled ‘““The Land of Seven Rivers”
in Commemorative Essays presented to Sir R. C. Bhandarkar,
1917, pp. 93-96. :

26. Detailed treatment of this topic with relevant quotations
from the Rg-Veda has been madein Chap : I of our work
entitled “Ancient Traditions of Origin of the Sitdra. (4
Critical Study)”, which is nearing completion.

27. We shall explain below how the Dasa-Dasyas came to be
associated with the more ancient story of Vrta,

%
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gFaed g Aatfor g 4y’ aifd FHR 99qTfT o |
wgafeq sraqedad o Feon afwaq gdarEr
(RV. 1.32.1).
[Of Indra, the thunder-wielder, I declare the first heroic deeds
which he accomplished :
he slew Ahi (the Serpent, in the form of the dam), then dis-
closed the waters, (and) cleft the water-channels of the mountains]
and
gradefEmar afassfregr  ard: af@'s amE
wai fawy afafed aqrdl's =7 Jgeaf a7 qg 941228 1
(RV. 1.32.11)
[Guarded by Dasas (engaged for the purpose, and) protected
by Ahi (the Serpent in the form of the surrounding dam), the waters,
(being) pent up by the Pani??, stood (at rest) like kine (which,
being) confined by a Pani, (are) guarded by Dasas (employed for
the purpose, and) concealed by Ahi (the Serpent in the form of the
surrounding wall);
the (huge) ditch of waters, which was closed, (Indra) exposed
by striking down Vrtra (the surrounding dam)].
I & qatfr sonfq A= g qaar w=aq a1 959 |
FFN'AY 75 fauzr ATdr 3N ST g4 gl o
(RV. 5.31.6)
[Thy ancient exploits I declare (and also) the new (ones), O
Maghavan, which (thou) didst accomplish,

28. This verse should be construed as follows : qfuorar  fqszm:
graqet: afgmar T g1, afassd | aq aqi faeq afafzan
IE, 97 Sear, (577 1] a9 &9 FqI% |

29. As ‘ah?’ is the subject of 4/ gup in ‘ahi-gopah’, ‘niruddhal’,
in the Passive Voice, has ‘panina’ as its Undeclared Sub-
ject (anukta kartz), because it was the Pani who made the
said arrangements for confining and safely preserving a
huge mass of water, possibly for agricultural and other
purposes.

From the Words ‘dasa-patnih’ and ‘ahi-gopah’, in
which ‘dasa’ is the subject of 4pa (in ‘—patnih’) and
‘ahi’ that of ¥gup (in ‘—gopah’). So, ‘dasa’ cannot be
taken to mean Vrtra, who is also called Ahi.
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when, O mighty (one, thou) torest asunder both the (two)
world-halves (viz., earth and heaven), winning the moistly-gleam-
ing (?) waters for Manu (i, e., men)]; and

SRR H0f IE ’r‘arsnfa I3 EARIST AATFAT: |
e e faq aft ara siqeom: afied a9 qeide: |
(BRV. 5.3L.7)
[That was indeed thy exploit, O wonderful (and) wise
(Indra), that, slaying Ahi, (thou) showedst here (thy) strength,
controlledst thoroughly the wiles of Susna, (and), waging war
(or, drawing near), didst chase away the Dasyus].

WE T &g Faq FATIAT T AN afawy T |

@ far WgaETEqarAr g arcr\r EEbI araqcFﬁ I
(RV. 8.96.18)

[Then wast thou, O chieftain of all living mortals, the very
mighty slayer of the Vrtras.

Thou didst set the obstructed rivers flowing (and) conquer
the waters guarded by the Dasas].3°

X ¢ X

Falg TR A AT fagdr et st graa e o
v (R¥. 5.30.5).
feres e . w. Since then even the gods were afraid of Indra; he

conquered all the waters guarded by the Dasas31].

It is to be noted that in the second of these verses there is
mention of ‘Pani’. From the Rg-Veda we learn that the Panis asa
class of traders were very ancient, so much so that they had come,
like the Dasa-Dasyus, to be looked upon by the Vedic people as
mythical beings even in the early Rg-Vedic age, and the word
‘vapij’ (meaning ‘trader’, ‘merchant’), derived form their class-name

30, Sayana interprets ‘@HIEAT. in this verse as AT ITAMAATT:
QA9 | § qaa: eqifadr araf an | ... agEArEn: . |

31.  Although Sayana and Venkatamadhava, and, following
them Wilson, Griffith and many others, take ‘dasa’ (in
‘dasa-patnih’) to mean Vrtra, we should take this word to
mean the people of the dasa tribe as in RV. 1,32.11 and
8.96.18 quoted above,
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‘pani’,3? had already been in use in that hoary past, as the occurre-
nce of this word in two Rg-Vedic verses33 shows. As in the said
verse (1.32.11) a Pani who must have been very rich and influential
is said to have constructed a big dam for preservation of water and
to have employed Dasas as guards forits proper maintenance and
also for its protection from enemies, he must have been thoroughly
acquainted and very friendly with the latter and must have looked
upon them as sufficiently trustworthy and dependable. So, a Pani
must have been a non-Aryan and a Dasa by origin®4. Be a Pani,
a Dasa or not, the fact remains that Indra had to fight the
Dasa employees of the Pani for shattering Vrtra Ahi (i. e., the
serpentlike dam surrounding the pent up waters), and this fight was
one of the first or earliest heroic exploits of Indra and occurred in
the hoary past, long before the Rg-Vedic period.

But, although the Maruts appear in the Rg-Veda very often as
Indra’s host accompanying and following this god in war and
peace, they are not found to take any prominet part in the latter’s

fight with or slaughter of the Dasa-Dasyus. As a matter of fact, in
none of the numerous Marut- Stiktas in the Rg-Veda the Maruts are
brought into connection with the Dasa-Dasyus either as their friends
or as their foes. In the Indra-Siktas also, in which Indra’s encou-
nter with or slaughter of the Dasa-Dasyus has been described or
referred to in a very large number of verses or groups of verses
scattered more or less over all the Books of the Rg-Veda, the mention
of the Maruts’ co-operation with Indra in these activities of his is
remarkably rare. In RV 1.101. 1-2 and 5 Indra’s driving the dusky
brood away, his smiting down of Vyamsa, sambara, and the unrigh-
‘teous (avrata) Pipru, his extirpating of the insatiate gusrj.a, and his

82. Cf. Unadi-Satra 2.70—"quiftsgiasm a:” [“To 4pan (mean-
ing ‘to barter’) is added tke affix 7ji (>ij), and the initial
‘pa’ is replaced by ‘va’’],

33. One of these two verses is RV 1.112.11—....a\fasira afors
99y o (o for the merchant Dirghasravas son of
Usij «. ), and the other is 5.45.6.

34, Other evidences in favour of the Dasa origin of a Pani
will be found in Chap. I of our work entitled ““Ancient
Traditions of Origin of the Sidra (A Critical Study)’ which is
nearing completion.
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casting down of the Dasyus beneath his feet, have been mentioned
as his exploits of the past, and the eulogists invoke ‘Indra girt by
the Maruts’ to be their friend, but there is no express mention of
the Maruts’ taking any active part in the said exploits of Indra as
his allies. Even in those few verses in which the Maruts have been
associated with Indra in his war with the Dasa-Dasyus, their funct-
ion is very minor, not practically anything very different from that
of the onlookers or cheerers. Thus, in RV 1.33.4 it is said that Indra
though moving with his retinue the Maruts, alone (ekah) slew the
wealthy Dasyu with his bolt; in 3.47.4 the Maruts are said to have
strengthened Indra against Sambara in winning cattle (gavistau);
3.49.2 says that Indra shortened the Dasyu’s life ‘with his warriors
bold of spirit’; in 5.29.6 it is said that the Maruts glorified Indra,
when the latter, with his thunderbolt, demolished ninety-nine
castles of Sambara; and in 6.18.3 Indra is said to have subdued
the Dasyus alone and singly (ekah).

Very similar is the part played by the Maruts in Indra’s
fight with or slaughter of Ahi or Vrtra. Although this exploit of
Indra has been described or referred to very frequently throughout
the Rg-Veda, the Maruts have been associated with it only on a
very limited number of occasions, and that also often in a very
superficial way. Thus, in RV 5.29.2-3 it is said that when the
Maruts sang their song to Indra joyous with Soma-drink, the latter
grasped his thunderbolt to slay Ahi; 5.30.6 says that to Indra, who
subdued (pra saksat)®® Ahi with wondrous powers, the Maruts sing
their psalm of praise (arcanty arkam) and pour libations of Soma
(sunvanty andhak) to him; 3.47.4 says that the Maruts strengthened
Indra at the time of his slaughter of Ahi; 1.52.4-5 and 15 say that
the Maruts stood beside Indra and praised him during the latter’s °
fight with and slaughter of Vrtra; 1.80.11 says that when Indra,
begirt by the Maruts, slew Vrtra, both the worlds trembled in fear
at his wrath; 3.32.4 says that the Maruts excited with song the
meath-created strength of Indra, and the latter, being thus impelled
to act, reached the vitals of Vrtra; 3.34.3 says that Indra led his
band (of the Maruts) add encompassed Vrtra; 3.47.3 says that the
Maruts, sharing in the Soma-drink, gave victory to Indra, and the
latter slow Vrtra; 8.76.2 says that with his Marut friends Indra

35. Note that Indra’s subduing of Ahi was a matter of the
past.
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broke Vrtra’s head into pieces by means of his thunderbolt; 8.96.7-9
say that the Maruts stood by Indra in his fight with Vrtra when all
other gods left him; and so on. As a matter of fact, Indra’s fight
with and slaughter of Ahi or Vrtra was absolutely a personal exploit
of his and also a matter of the remote past, and the Maruts, eviden-
tly being comparatively late intruders into the Vedic pantheon, had,
in their origin, no connection with it. It must be for this reason
that in RV 4.19.1 there is the statement that all the gods and both
the worlds elected Indra, alone to slaughter Vrtra; thatin RV 1.165.6
and 8 Indra tells the Maruts that he slew Ahi Vrtra with his own
strength; and that in 5,30.6 it is said that the Maruts praise Indra
and offer libations of him, because he subdued Ahi with his wondrous
powers.  As, from the statements about the Maruts occurring more
or less in all parts of the Rg-Veda, it is evident that these deities had
entered the Rg-Vedic pantheon much earlier than the Rg-Vedic
hymns and verses on them were composed, and as, being people of
comparatively very late ages, the Seers of the present Rg-Vedic
hymns not rarely overlooked the high antiquity of the story of
Indra’s Vrtra-vadha and also the chronology of the origin of this
story and the Maruts’ entrance into the Rg-Vedic pantheon, thus
making a confusion between the word ‘orira’ meaning ‘foe’36 and the
name ‘Vrtra’ of the demon of drought of the ancient tale, the
comparatively late Dasa-Dasyu enemies of the Aryans as well as the
Maruts came to be associated with Vrira of the ancient tale (who is
also called Ahi). 1In order to show the Dasa-Dasyus’ association
with ‘Vrtra’ we have already referred to some verses of the Rg-Veda.

36. A peep into the Rg-Veda brings to light the fact that like

‘amitra’, fatry’ and ‘das yu’ the word ‘ortra’ has been used
in a very large number of places in this work as a syno-
mym for ‘enemy’. According to Sayana, ‘amitra’, ‘dasyy’
and  ‘orira’ respectively mean ‘asnigdha’ (unfriendly),
‘upaksapapakari Satru’ (destructive foe,, and ‘@varaka fatry’
(obstructive foe). (See, for instance, Sayana on RV,
10.83.3).
The said meaning of the word ‘ortra’ points to the high
antiquity of the story of Vrtra (the demon of drought),
so much so that even the early Rg-Vedic Aryans came to
use the word ‘vrira’ in a general sense to mean ‘an enemy’,
what Vrtra really was to the Rg-Vedic people,
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On the Maruts’ association with the latter there are also a few
verses. For instance, in RV 1.23.9 ‘the bounteous gods’ (viz., the
Maruts) are asked to strike down Vrtra with Indra for their ally,
and in 8 89.3, prayer is made to the Maruts tosing to Indra their
song of praise, and to Indra, called ‘Vrtra-slayer’, to slay the ‘ortra’
i e, ‘foe’ (cf. vrtram hanati vrtraha)s”.

That the Maruts, in their origin, were independent deities and
had no connection with Indra, is further shown by the facts that in
the very great majority of the Indra-Siktas there is no mention of
the Maruts and that most of the Marut-Stuktas are completely silent
about Indra. The Rg-Veda also says clearly on several occasions
that the association of the Maruts with Indra as their leader and
master was a later development caused by particular circumstances.

From RV 1.170 and 17! we learn that originally the relation
between Indra and the Maruts was very much strained and not at
all friendly®® and that the former was definitely against the worship
of the latter by the Vedic people. Thus, in RV 1.170.2 sage
Agastya, the Seer of the hymn (1.170) and the supporter of the
Maruts® claim to divinity, is found tosay : “Why, O Indra, dost
thou intend to slay us ? The Maruts are the brothers39, share with

37. The word ‘oriraha’ is derived thus 337 gaa19, afd 7 + 27
+ f#aq; and it means (one) who killed Vrtra (in the
near or remote past). As, thus, in the said expression,
Vrtra ( the demon of drought ) is said to have already
been killed by Indra, the latter cannot be invoked to kill
‘orira’ if this word means that demon of drought.

38. Tér. 92.7.11.1 also refers to the conflict between Indra
and the Maruts, saying that the bulls, consecrated by
Agastya for the Maruts, were taken away by Indra, and
that, as the Maruts approached Indra, by raising  their
bolt (vajra), Indra and Agastya managed to pacify them
by means of the Kayasubhiya Saman.

S - e ar 'ﬁ’l’ﬁﬂ' qEEqT |
The Maruts have never been called Indra’s sons in the
Rg-veda or elsewhere, although Keith says so in his
Religion and Philosophy of the Veda and U panishads, p. 151.
RV 1.100.5 says that in his battle against his foes Indra
is ‘strong with the Rudras (i.e. Maruts ) as with ( his
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them [ the sacrificial offering ] in a friendly way; destroy us not in
war (A1 T @wER  a9¥: )’.  Again, in 1.170.5cd he says

“Indra, speak thou [in a friendly way] with the Maruts [and] then
partake of the oblations [offered] in the proper season’’; in 1.171.4
he narrates why he was compelled to allow Indra to enjoy the
offerings prepared for the Maruts and apologises to them, saying :
“I fled in terror from this mighty Indra, [my body] trembling in
fear, O Maruts. Oblations meant for you had been made ready;
these have we set aside; [for this] forgive us”; and in 1.171.6ab he
conciliates Indra, saying : “Do thou, O Indra, guard the conquer-
ing heroes and rid thee of thy wrath against the Maruts”, Agastya’s
pleadings on behalf of the Maruts and his attempts for bringing
about a compromise between Indra and the Maruts became fruitful
when, as the Rg-Vedasays more than once, the Maruts gave up
fighting and submitted to Indra and joined him as his allies in war
(¢éami)%9, and, as a reward, the latter accepted them as Vedic deities

son ) sons’ (g gafad wefassar ) thus implying
that like loving sons, who never forsake their father at
critical moments, the Maruts stand by Indra in his war
with his enemies. ‘

40. The Rg-Veda does not say expressly who the enemy or
enemies of Indra was or were; but Griffith, in his note on
his translation of RV. 1.87.5, says : “The Maruts obtain-
ed divine honours only as a reward for assisting Indra in
his battle with the demon Vrtra,

Except in RV. 1.165.6, in which the Maruts are
said to have placed Indra alone in charge of slaying Ahi
(i. e. Vrtra), there is no express statement anywhere else
that the Maruts forsook Indra during his fight with
Vrtra.

From a study of the relevant Rg-Vedic passages

(viz., 1.165.6, 1702 and 5, 171.4 and 6, and so on) we

learn that, as Macdonell, Keith, and several others say,

Indra’s hostile attitude to the Maruts was due to these

deities’ forsaking Indra during his ficht with Vrtra. But

we must not forget that this is merely a mythical reason

. given by the poet-priests for the conflict between Indra

and the Maruts, who are mythical figures. So, we are

in need of a historical explanation of this matter, and this
is given in the following pages.
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deserving offer of sacrifice. Thus, RV 1.6.4 says : ‘“Then, aiming at
svadha (Fﬁ’ﬂ{ ¥d, i. e. for the holy food offered ats acrifices), [the
Maruts] obtained again the state of a foetus (TATieaq ofky, i e,
had a new birth), assuming the sacrificial name (Marut) ( g=T4r ara
afsrzrq)”; and 1.87.5 says : ““~When, praising [Indra, the Maruts]
joined him in war (sami), then only they obtained [their] sacrificial
names ( snfaramifa afanfa afaR)”. In 8.12.99 also there is men-
tion of the Maruts® humble submission to Indra.

From the above statements about the Maruts’ assuming sacri-
ficial names, only after submitting to and joining Indra as his allies
against his enemy or enemies, it is evident that the Maruts were
originally non-Vedic, or rather anti-Vedic and more particularly
anti-Indra, deities, whose divinity and worship as  Vedic deities
were recognised by the Indra-worshippers, only aftera long period
of enmity,

It is highly interesting that this originally non-Vedic, or
rather anti-Vedic or anti-Indra, character of the Maruts finds
strong support in an ancient tradition which is now found to occur,
with some variations here and there, in Harivaméa (Vanga. ed.)
1.3.123M%., Vispu p. (Vanga. ed.) 1.21.226-240, Brahma-p. (AnSS. ed.)
3.109fF., Vayu-p. (AnSS. ed.) 67.86-135, Brakmapda-p. (Venk. ed.)
2.5.45-106, Matsya-p, (Vanga. ed.), chap. 7, Padma-p. (AnSS. ed.,
Srsti-kh.). 7.1-67, Devi-bhagavata (Vanga. ed) 4.3.21-55, etc, and is
referred to by Sayana in commenting on RV 1.114.6, 1.166.2, etc.
This story is as follows,

After Diti, a wife of Kasyapa and the mother of the Daityas,
had her sons and grandsons killed in a war between the gods#?
and the Asuras, she asked her husband for ‘an immeasurably
powerful son capable of killing Indra*®* Kasyapa agreed to grant
her desired boon and said : “Your son will be the killer of Indra,

41. Adityas (including Indra), according to the Vzyu and the
Brahmanda-p. '

42.  gxfgezagrals aadafaitsgyn—He. 1.3.125 ab, Vis. 1.21.31
ab, Br. 3.11led, Mat. 7.31 bc (v.l. ‘gw'—for gez), Pd.
(Srsti-Kh.) 7.32 ab (v. L ‘grgy’ for ‘qqefq),etc. See
also Va. 67. 89 ab, B4.2.5.49 ab—-ﬂa;gr-a']-t' L &
Bd4. 2.5.50 a-—‘q;affq:gaa g



124 G —PURANA [ vOL. XX1IT,, NO. 2

if you bear the foetus (in your womb) for a hundred years*® by
following on austere life [and] scrupulously observing (the rules
of) purity”.44 [Here the Matsya and the Padma-p lack the said
statement of Kasyapa but have a few versest?, in which it is
said that at Diti’s prayer for a very powerful son who would be
“the killer of all immortals (@atazfagaamd)’4®, after Apastamba had

43. For a thousand years (adagan) according to the Bd.

(2.5.52).
44, ged qat fagear § mf & zEr @ad )
afs g1y QI gaarfegar |

Bressulil

See also Hu. 1.3127 (v. 1. ‘ggy= for ‘gHt’— and ait=’
for ‘aitg—’ Vis. 1.21.32-33 (vl ‘g# for ‘z=d’ ‘afz a9
gTsaq’ for the second pada, and gwifgaifasaar giadr
grefgsafyg for the second.
45. These verses, immediately following the line ‘gxfarzagqiata

etc.” ( quoted in fn. 42 abyve ), run as follows :

Funfa #gremid gatafagEad |

ST FEAay F1399 FFRgFArTAtIaH, |l

grAreareagaYg fecaferaar g |

agEqra: wlfkafe g gad o

fasremfe ady mifaezaafigan |

ATEqraEqazas qAte FfaorfEwe |

graaigeafa gara 9 afgea |

Qa1 gafaR Sear fagar &7w amEar: |

faeat mimargw w2aqi........
Mat. 7.32-36ab. See also Pd. ( Srsti-Kh. ) 7.32¢d-36 ef.
( V.P. ua+ for w3z in line 3; geafa for ggd inline 4; I
@ qa: g for geaxAfagaaw in line 5; wfasaeda § ot
fafa srafaues: after line 5; graart wasdfa Sgla agfaeay
for line 7; and fqugrzda grar: for the second half of
line 8 ). )

46. This word may be analysed as g7z ug HEH (amfa amafqar)
aeq fAgzay [ meaning ‘the exterminator of the foe (or

chastiser ) in the form of Indra ], %egey I (zmrafaa) ;
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performed, at his wish, an extremely expensive ‘Putriya Isti’
(Sacrifice meant for the birth of a son), in which the latter offered
oblations into the fire with the Mantra g;ﬂaﬁq;qu’ to the
great delight of the gods and after disappointment of the Daityas
and the Danavas]. As Diti was ready to undergo all kinds of
hardship for a son of her choice, Kasyapa laid seed in her. But,
unfortunately, Diti (who, according to the Vayu and the Brakmanda-p.
practised austerities at Kusaplavana*® made some lapses towards
the end of the period, and Indra, who, being afraid of the enemy
in his mother’s womb, engaged himself to her service for an oppo-
rtunity for killing the child, lulled her to sleep4?, entered her
abdomen, and, with his thunderbolt, cut the foetus into seven parts.
But these parts were all alive and began to cry bitterly. So, Indra
asked them not to cry, repeatedly saying “Don’t cry”’, “Don’t cry”

qeg fqggqq ( ‘the extirminator of Indra’s enemy or
chastiser ) or g7z ary: (rafaar) aex qex fagaaw ( ‘the

extirminator of him whose for or chastiser is Indra’ ).
There is hardly any doubt that for misleading Diti
Apastamba used this word in the second sense with the
requisite intonation.

47. The word ‘geggry:’, being taken as a Bahuvrihi Compound,
gives prominence to Indra over his foes as their chastiser,
So, it is said to be the cause of delight of the gods.

The reading ‘segzral’, given by the Padma-p. is defective
even though it can be taken to give the same sense as that
or ‘gezary:s’ (2 Bahuvrihi Compound ).

48, Bd. 2.5.55-56. The reading ‘gaw gaq of the Vayu-p.
(67.94) is a mistake for ‘gyregq’ found in some of the
manuscripts of the Vayu. For ‘garmaasn’ ( a holy place )
‘see also Mbh ( Vanga. ed. ) 3.85.36 ( which has been given
as spurious in the Poona cr. ed, ).

49.  fazi o weawrg Ho. 1.3.132; fagi =ngregqrang Vis. 1.21.57,

Br, 3.118. But the readings ‘f‘ngrq-&rm’ of V&, 67.100 and
Bd. 2.5,65. and ‘fasrazgwiwrar of Mat. 7.54 and Pd,
( Srsti-kh. ) 7.56 show that Dii’s untimely slip was
natural and due to fatigue,



126 qUMH—PURANA [vor. xxu11., NO. 2

(AT Qi:).5°  As they did not stop crying, Indra got enraged and
again cut each of these parts into seven. Finding all of them still
alive (and evidently understanding that they were invincible and,
consequently, taking a conciliatory policy), Indra made them
(Vedic) ‘gods’ (deva)®t entitled to have shares of Vedic sacrificial
offerings®?, had them as his allies (sahzya)®3; gave them the
name ‘Marut’®#4, and made them denizens of heaven®5. But
Diti was not angry with Indra; she approved his attitude to the
Maruts on the ground that, as the Vayu- and the Brahmapda-p. say,
‘there is nothing wrong in the slaughter of an enemy’5%. [The
Maisya- and the Padma-p. say that Indra pacified Diti by apologi-
sing to her, saying : “This misdeed has been done by me by
taking (my) stand on Arthagastra®®” and that he gave the Maruts
a position equal to that of the (Vedic) gods]58 .

The above Puranic story supplies us with the following
interesting pieces of information about Indra and the Maruts;

(1) that, as Diti desired and Kasyapa assured her, originally
there was only one child (warrior son) in Diti’s womb;

(2) that it was Indra who cut this warrior child into seven

groups of seven deities each, and gave them the common name
Marut; :

50. Bd.2.5.70—xqr 9z §r Aa; Mat. 7.58, Pd. ( Srsti-Kh ) 7 60-
A1 1qeqy Also Mat. 7.62-7r &g, Pd. ( Srsti-Kh ) 7.68-
aqr &g

51. Vis. 1.21.40, Ho. 1.3.135-6, Br. 3.121, Mat. 7.61. Pd.
( Srsti-Kh ) 7.63; V7 67.132.

52.  wawrfrgi—Mat. 7.62; aggmgai—Mat. 7.65, Pd. (Srsti-
7.67; ggars:—Va. 67 132, Bd. 2.5.103.

54. Vis. 1.21,40, Hv. 1.3.136, Br. 3.121-2; Mat. 7.62, Pd.
(Srsti-Kh ) 7.64, Va. 67. 110 and 121, BJ. 2.5.90.55. Mat.
7.64, Pd, (Srsti-Kh.) 7.66; Bd. 2.5.105.

56. gda 7 Aiska.... —Va 67.109, Bd. 2.5.77.

57.  ardmest gARATT 7495 385a Faw Mat. 7.63, Pd. (Srsti-Kh).
7.65.

58. Fear Aaguu 3F: AHET AFVUMT 1 .o, I
Mat. 7.64., Pd. (Srsti-Kh.) 7.66, Also cf. Va 67.134 Bd.
2.5, 103-5.
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(8) that, being born from the same father but of different
mothers, the Maruts and the Adityas (including Indra) were
stepbrothers and thus cognate deities and had, in their origin, the
same status but a distant and strained relation, like that of
unfriendly stepbrothers;

(4) that from their very birth the Maruts were bitter
enemies of Indra and aimed at his life and position (and were
consequently non-Vedic or anti-Vedic deities);

(5) that they were found invincible by Indra but were
finally defeated in war and subjugated by the latter;

(6) that, as a political move, Indra accepted them as his sub-
jects (vif) and allies, gave them recognition as Vedic deities,
evidently of a lower position, under the common name Marut,
and allowed them to have shares of the sacrificial offerings; and

(7) that, as Vedic deities, the Maruts were much younger
than Indra and the other Adityas.

It is highly relieving to find that all these pieces of informa-
tion agree very remarkably with the Rg-Vedic statements
mentioned above. As the Maruts could be accepted by Indra
(i. e,, by the Indra worshippers) as Vedic deities and allowed
to have shares of sacrificial offerings, and as the Puranic
tradition makes them stepbrothers of, and thus cognate with,
Indra and the other Adityas, they must have been Aryan deities
belonging originally to the non-Vedic (or anti-vedic) and
anti-Indra Aryans.

In RV 5.53. 8-9 the Maruts have been addressed thus:
“ar drq wgAr fag gealterrs amE@ A\ AE @ 9EE: |
“mErzanfd qar g maat 9 faegfd Qe
a1 a4 afsq gwg:  gdfver gy geq ey @
“Hither, O Maruts, come from heaven, from mid-air, or from
near at hand. Tarry not far away from us.

“Let not the Rasa, Anitabha, Kubha [and] Krumu [and] let
not the Sindhu hold you back. Let not the watery Sarayu stand
in your way. With us be all the bliss you give.”

In the second of these two verses the river Rasi has been
named together with the Anitabha, Kubhi, Krumu, Sindhu and
Sarayu; and in RV 10.75.6 the Rasa, Kubha, Krumu, and a few
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other rivers (except Anitabha and Sarayu) have been mentioned as
tributaries of the Sindhu. So, the Rasa mentioned in the said tw»
verses as well as in RV 1.112.12, was a real river, and not a mythical
one like the Rasa mentioned in a few other Rg-Vedic verses5?;
and as it must have originally been the same as the Ranha mention-
ed in the Vendidad or derived its name from that of the latter, as
its name has been made to precede those of the Kubha and the
Krumu in RV 5.53.9 (quoted) and 10.75.6 (referred to) above, and
as in the latter of these two verses the Sindhu is said to have met
its tributary Trstama first of all ( prathamam ) and then the Susaryu,
Rasa, Svetya, Kubha, Gomati, Krumu and Mehantu in its down-
ward course to the sea, there can hardly be any doubt that the
Rasa was an affluent of the Sindhu (Indus) in the extreme north-
west of the territory occupied by the Vedic Aryans in the Panjab.
The Kubha and the Krumu, which are reasonably identified with
the Kophén (or Kabul) and the Krumu respectively, were the
western tributaries of the Sindhu after the Rasa : and so also must
have been the Anitabha as well as the Sarayu which was certainly
different from the Sarayii of Oudh®®, Thus, the Rasa, Anitabha,
Kubha, Krumu and Sarayu were all real rivers flowing into the
Sindhu on its north-western and western sides. As, in the two
verses (5.53.8 and 9) quoted above, the Maruts have not been invi-
ted as friends and benefactors to come to the land of the Vedic
Aryans by crossing the rivers Rasa, Krumu, Anitabha, Kubha,
Sindhu and Sarayu, but these rivers have been expected not to hold
the Maruts back by obstructing their passage into the land of the
Vedic people, these deities have been looked upon as well-wishing
invaders coming from the north-west or west for their benefit. Al-
though the north-western or western wind entering India in the
winter is very cold and generally poor in moisture (and is thus like
an unkind enemy), it is not absolutely undesirable, because, carry-
ing some amount of moisture mainly from the Mediterranean Sea,
it not rarely does good to the Vedic people by causing showers, often
light, which are highly conducive to the growth of winter crops in
the Panjab and the neighbouring localities, So, in the said verses

99. Viz., RV. 5.41.15, 9.41.6, and 10.121.4, We shall see below
that the river Rasa, mentioned in RV. 10.108.1 and 2, is
very probably, the name of a real stream.

60. The name of the river is seldom (if at all) spelt as
‘Sarayu’.
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the Maruts have been presented as enemies of the Vedic people but
not as absolutely undesirable and unwelcomed deities to them.
Consequently, there is an indication that these gods were originally
Aryan but belonged to the anti-Vedic- Aryan people and came for
the good of the Vedic people from the north-west or west of the
tracts of land occupied by them. Now, from the Babylonian records
referring to the Kassites, who invaded Babylon from the Iranian
plateau in the east and reigned there approximately between
1700 and 1100 B. C. and whose language, as known to us at
preseat, had no connection with Aryan or Indo-European, we
learn that, during the rule of the Kassites in Babylonia and Iran in
the second millennium B. C., these was a hybrid pantheon consist-
ing of Asianic and Babylonian deities and also of some of those of
the Indo-Europeans. These deities, as named in a list with their
Babylonian equivalents, include ‘Shuriash’ (Babylonian ‘Shamash’,
the Sun-god), who must be the same as the Vedic ‘Siarya’, and
‘Maruttash’ (Babylonian ‘En-urta’, alias ‘Ninurta’ and ‘Inurta’)®?
who, as we shall see presently, later became the Indian ‘Maruts’
So, there is hardly any doubt that in Babylonia and Iran ‘Maruttash’
had become widely popular with a section of the Aryans much
earlier than the beginning of the second millennium B. C.; other-
wise, he would not be recognised by the Kassite rulers as one of
their most prominent deities.

From the name of the Indo-European deity Maruttash and
that of his Babylonian equivalent En-urta (alias Ninurta and
Inurta) it is evident that, like Shuriash (the Vedic Sun-
god Sirya) and Buriash (who, also mentioned in the said list,
was undoubtedly the same as Boreas, the Greek god of the north

wind), Marruttash was an individual deity®?, who must have

61. Ghershman, Iran, pp. 64-65; Burrow, Sanskrit Language,
p. 28; Cambridge Ancient History, I, p. 053,

62. 1In the Cambridge History of India, 1, Chap. III (p. 67) the
said name ‘Maruttash’ has been given as ‘Marytas’ which
like the name ‘Shurias’, also given there, is undoubtedly
that of an individual god and not that of a group of gods.

P. Giles, the editor of the said Chapter, is not sure
that ‘Marytas’ means the ‘Wind-gods’ Maruts.

For a similar doubt caused by the singular number
of ‘Maruttash’ and the plural of ‘Maruts’ see Burrow,
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Sanskrit Language, p. 28, and Keith in Indian Historical
Quarterly, 1, pp. 15 ff.

The fact that ‘Maruttash’ in the Babylonian records
is the name of an individual god, whereas the word
‘Marut’ has always been used in the Vedic and post-Vedic
works in the plural number to mean a group of gods,
need not present any difficulty in the way of identifying
Maruttash with the Indian Maruts. We have already
indicated and shall explain below elaborately why and
how asingle god of battles and of wind and rain was
made into a group of gods in the Vedic religion.

The name "Marutta’ is very old. According to the
Mahabharata and the Puranas, there was, in ancient times,
an extremely powerful king named Marutta (son of
Aviksit), who, as Mark, (Vanga. ed,) Chaps. 127-131 say,
was born of a Gandharva princess and had his name from
that of the Maruts who were invoked by Tumbura to
favour him with their protection and blessings (Mark. 127.
33-35). In SBr. 13.5 4.6 and Mbk 7.53.41 and 12.29.22
[ =Poona cr. ed. Vol. 9, Appendix I, No. 8, lines 347.8
(p. 1089) and 12.29.19 respectively] the Maruts are said
to have worked in King Marutta’s palace as servers of
food (parivestah).

[In his English translation of the Satapatha-Brahmana
Eggeling renders ‘parivestarah’ as ‘guards-men’. But this
rendering is not satisfactory.—Cf. Atharva-Veda 9.6.51—
g aftdwix  gqragear : When the servers (of food), with
drinking-vessels in their hands ... ... (Whitney), and
9.6.53—ag ar wfafafazfa=iq afefasy ..., — Verily when
the lord of guests, after serving the quests, ..., «.].

In Dravidian there is a word ‘marutta’ which means
‘medicine man’ (ZDMG, 23, p. 518); and the Rg-Veda
characterises the Maruts as possessors and givers of medi-
cines (bhesaja) and curers of diseases in more places than
one (viz., 2.33.13, 5.53.14, 8.20.23-26).

For want of sufficient records it is not possible for
us to say whether the Epic and Puranic King Marutta or
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been like his Babylonian equivalent En-urta (alias Ninurta and
Inurta)®3, a warrior god armed with various weapons and

63.

the Dravidian word, ‘maruita’ had any basic connection
with Maruttash (or Marytas).

From the facts that the Markapdeya-p. gives out
King Marutta to be the son of a Gandharva princess, that
the Maruts came to India from the north-west or west,
and that among the present-day Pathans (the descendants
of the ancient Pakthas, who have been mentioned in the
Rg-Veda) there is a tribe called the Marwats (i. e. Maruts)
now living in the Marwat Tahsil of Bannu district (Impe-
rial Gazetteer, VI, p. 394), it appears that Marutta was
the name of an ancient deified ruler or chief of a (non-
Vedic or anti-Indra) Aryan tribe, which came to be
known as Marutta or Marut after their ruler or chief and
in course of time became pro-Vedic and pro-Indra like
the Pakthas mentioned in the Rg-Veda.
En-urta was the most important and powerful of the
deities, besides thvse of the two triads (viz., Anu-Enlil-
Ea, and Sin-Shamash-Istar), which formed the Babylo-
nian pantheon. Being, in his origin, a nature divinity
controlling wind and rain, he governed, in the earliest
Sumerian period, the annual floods and growth of ani-
mal life and vegetation and had the plough as his symbol.
He was also a mighty war-god ‘wise in combat, whose
crushing force the countries of the earth cannot suppert’.
In the Assyrian period he became the god of battles and
had his plough replaced by different kinds of weapons of
war including a bundle of maces and weapons with
convex blades which he held in his right hand. At
Kalah he carried a bow. Asa hero heled the attacks;
and he destroyed the wicked and the hostile, and ful-
filled the heart’s desire. The month of Duzu was the
month consecrated to him. His great prominence as a
powerful god led to his identification with or assimilation
to the ‘bel’-s (lords) of a few cities of Babylonia and to
the assignment to him of a wife who had different names
at different times and places, was the goddess of medici-
nes, and dressed wounds and cured diseases,

5
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being originally a nature divinity associated with peasantry and
with wind, rain, and growth of herbs, plants and food grains.
We shall see below that in the Rg-Feda the Maruts are said
to have possessed all these characteristic features So, there
can hardly be any doubt about the fact that Maruttash was the
same as the Indian Maruts; and the identity of these deities is
evident not only from the striking similarity of their names and
character but also from the facts that, as has been said above,
the Maruts came to India from the north-west or west (in which
direction Iran is from India), that, according to the ancient
Puranic tradition referred to above, there was originally only
one god, being meant for deadly war against Indra and the other
Vedic gods and thus being by birth an anti-Indra (i.e., anti-Vedic)
warrior god, was severed by Indra into a number of parts, all of
which survived as individual deities of the same age, appearance
and physical capacity and had the common name Marut, and
that, ancient Iran being primarily an agricultural and stock
breeding ~country, Maruttash enjoyed the respect and worship
primarily of the agricultural and cattle-rearing people, or rather
the anti-Vedic Aryan V7if, of Iran, just like the Indian Maruts, who
had the Vedic Aryan Vif as their devotees. As Iran is mount-
ainous and also has an extensive desert and many tracks of land
where water is very difficult to procure, the original connection of
the Maruts with Iran seems to find support in the frequent
mention, in the Rg-Vedic verses®4, of hills and mountains
connected with these deities or affected by their great fury and
terrible strength and in the mention, on two occasions, of desert
place (dhanvan) where these deities caused showers (vrstayah-RV
5.53.6) or poured down ‘windless rain’ (miham.. .avatam-RV
1.38.7). So, thereis hardly any doubt thatit was Maruttash of
Iran who later became the Maruts of India.

It has already been said that Maruttash of Iran was an in-
dividual deity. So, the question arises as to why the Vedic
Aryans of India made this single god into a group of deities des-
cribing Vedic sacrifice and why they gave this group the common
name Marut.

From the Rg-Vedic statements referred to above and from
the said Puranic story of the origin of the Maruts it is evident

64,  RV. 1.37.7; 12; 39.5; 166.5; 168.6; 5.5411, 5,9; 55.7; 56.4;
60.2,3; 61,19; 4.7.1, 2,4,5,14; and so on,
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that Maruttash originally belonged to those non-Vedic or anti-
Vedic (or rather anti-Indra) Aryans who settled, temporarily or
permanently, in Iran after migrating from their ancient common
home, that the Vedic-Aryan worshippers of Indra had often
bloody warfare with those non-Vedic or anti-Vedic Aryans of Iran
and the neighbouring places who were sincere devotees of the
warrior god Maruttash, and that for a long time the former found
the latter very powerful and invincible, but at last, getting the upper
hand, forced them to submission as their allies of a lower status.
That originally the Maruts were extra-Vedic, and their
inclusion in the Vedic pantheon was the result of the Vedic Aryans’
prolonged warfare with their anti-Vedic enemies, is further evi-
dent from the fact that in the Rg-Veda and also in the post-Rg-Veda
works the Maruts have been called ‘vifah’ (folk or subjects) or
Vaisyas, or associated with the (human) Vaisyas as their preseding
deities. Thus, {RV 8.12.29 speaks of ‘the (divine) vifah (consisting)
of the Maruts’ (marutir visah); in 1.39.5 the ‘vis’ of the Maruts
is mentioned; in 3.34.2 Indra is called ‘‘the leader of the gods’ vifah
(viz. the Maruts)” (visam daivinam...ptrva-yava); in 5.56.1 the
invoking priest says : “The (divine) vifak (consisting) of the Mar-
uts I call down to-day from heaven’ (viso adya marutam ava
hvaye divah); in 7.56.5 the famous (divine) zif (i. e., the subject
class) is expected to be one ‘furnished with good heroes by the
Maruts’ (cf. @1 fag gdiwr A%fgEg ), and in  9.58.7 Soma
is asked to flow onward unreviled like the divine vif (consisting

of the Maruts) . (cf. gaqrafazear faear 91 fag)- The Yajur-Veda-
Samhitas and the Brahmanas often call the Maruts ‘vifah’
or ‘viah of the gods’®5 and occasionally correct the
‘Vaisya’ with the Maruts as his presiding deities®®; in the
Purusamedha Sacrifice, as described in the Vajasaneyi-Samhita,
Satapatha-Brahmaya and Taittiriya-Brahmana, a “Vai¢ya’ is dedicated
to the Maruts, who are his presiding deities®?; the Mahabharata

65. See, for instance, K 10.11 (17-19), and 37.3-5 (4-8), KK'S
46.3 (p. 277, line 12)—fqursa; 1S 2.2.5.7, KKS 6.9 (p. 68,
lines 15-16), ABr. 2.3 (p.42), 2.4 (p.44)—u%ay 4 2arai famn:
KKS 28.6. p.126 line 8)—&ifaa #&q: SBr 2.5.1 12—faait
§ wear afaar:,,, 2.5.2.6, 24, 27, 35, etc. —fa A%gq: or
faart & @®a:; and so on.

66, See. for instance, KS 37.3 (4)—aigal & daa:

67. VS 30.5, SBr. 13.6.2.10, and TBr 3.4.1 —A&¥N 489%
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says that, among the gods, the Adityas are ‘Ksatriyas’, the Maruts
are ‘vifah’ (i. e., Vaisyas), the Aévins are ‘Stdras’, and the divine
Angirases are ‘Brahmanas’®® and according to the Puranas the
region of the Maruts is meant for those Vaisyas who have lived by
faithfully performing their own prescribed duties®® . From a
highly interesting and significant story contained in the Taittiriya-
Samhita (2.3.7) we understand that the class of »if or Vaisya
consisted very considerably of such people of different ranks and
tribes, both Aryan and non-Aryan, as being defeated in war or
captured as war prisoners, were divested of their power and stre-
ngth, brought down to the same social level, and reduced to the
status of vi$ (i. e., Vaisyas). This story begins thus :

QAT GATT A1AF | A1 A1 A A9AG | T AT I~
fereaaT st a7ag SIAq | ava gfead @y Sqrwa 1

[“The gods and the Asuras were in conflict. The Asuras
conquered the gods. The gods, being defeated, passed into the
status of the Asuras’ vif (folk or subjects, i. e. Vaisyas). From them
power and strength departed..........."” "]

Itis evident that, for speedy and sure solution of problems
particularly relating to food and finance, the Vedic Aryans com-
pelled their subjugated Aryan and non-Aryan enemies of different
status and vocations to mix up with their »if and follow the duties
of this class and the Vedic sacrificial religion; and as the number
of the non-Aryans thus absorbed into the class of vif was evidently
much greater than that of the defeated Aryans”!, their inclusion

68. Mbh 12,208.23 cd.-24 (=Poona cr. ed. 12.201,22)—faqz=
HRJEqAT.

69. J=AMT AT T EATAFAASN AT —Bd. 1.7.166 cd.
For this line see also V2 8.174 cd (v.1. qud#d_ Sqsfifamra,
Mark. 49.78 ab (v. 1. T@a9dd_ ggadard), Vis. 1.6.35 ab
(v. 1. —eq9Y srgafqars ), Kar. (ed. All-India Kashiraj

Trust, Varanasi) 1.2.67 ab (v.1. as in Mark.), Pd (Srsti-kh).
3.148 ab (v. 1. as in Vis.) and so on.

70. T78§2.3.7.1. For this story see also £S 10.10. (14-16), but
in it there is no mention of the gods’ being reduced to the
status of the Asuras’ vis.

71. Being Aryan by birth these defeated persons might, on
occasions, have the opportunity, establishing their posi-
tion in the Vedic society as Brahmanas or Ksatriyas in
accordance with their respective duties and professions.
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in the Vedic fold led to a great pre-dominance of non-Aryan blood
among the Vaisyas. It was most probably for this mixed compo-
sition of the Vaisya class, with a much greater number of non-
Aryans in it, that, in his Natya-fastra 23.107 cd-108 ab, Bharata
prescribes, undoubtedly following a respectable ancient traditioa,
that under all circumstances the Brahmanas and the Ksatriyas are
to be made reddish--or yellowish-white”® (gaura), and the Vaisyas
and the Sadras are to be made dark (or deep blue,—$yama) in
complexion”3,

The above state of things regarding the class of Vif (or Vaigya)
among the Aryans finds \strong support in some post-Rg-Veda Vedic
works”™® which, in narrating the story of Prajapati’s creation
of the four classes of men with the relevant stories, metres, gods
and beasts, say that from Prajapati’s belly (udara), which is the
receptacle of foon (annadhana) and is the procreative middle
{prajanana madhya) of his body, the All-Gods (visve devah) were
created and, after them, the Vaisyas, whose deities the All-Gods
are, that, being created from the procreative middle of Prajapati’s
body, the All-Gods were the most numeérous of the (Vedic) deities,
and the Vaisyas, whose mixed origin is indicated by their associ-
ation with the All-Gods, who, being created after the most numer-
ous of the gods, were more numerous than others, and who were
to follow the duties of agriculture, cattle-rearing, trade and banking,
and also to pay taxes (bali-krt) to their rulers, became the main
and inexhaustible sources of supply of food and finance, and that
consequently, the Vaisyas were ‘to be eaten’ (@dya, 1. e., to be lived
upon) by the Brahmanas and the Ksatriyas, Thus, not only a
king was free to seize upon the property of a Vaisya according to
the necessity of his state but also, with his permission, a Brahmana

72. In RV'=1.100.18 the Aryans have been described as
‘Svitnya’ as against the Krspa (dark-complexioned) Dasa-
Dasyus,

73. The relevant lines of the Na#ya-fastra are as follows :
Frgrorr: axfaanasa M FEb gdq 7
FeAT: YAEAAT AT FATAT FHigieg qoia 1)
74, TS 7.1.1.5, JBr 1.69 (p. 31), TMbr 6.1.10, etc. See also
ABr 35.3 (7.29) for the position of, and the Brahmanas
and Ksatriyas’ treatment to, the Vaisyas.
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and a Ksatriya could utilise a Vaisya’s assets respectively for the
performance of a costly sacrifice and meeting the needs of war,
famine, and similar other crises.

Similarly, as the Rg-Veda and the T apdya-Mahabrahmana say
respectively, the Maruts have a common home and are brothers
among whom there is no distinction between the senior and the
Jjunior”®, and Indra forcibly took a thousand (cows) from them,
‘his own subjects’ (svam visam), after announcing this to king
Soma’®.  Thus, the position of the human vifah (or Vaisyas) and
the Maruts being identical to a great extent, the former deserved
equation and connection with the latter, who, as we have already
seen, are called, often and aptly, the divine vifah, or Vaiéyas.

Although, from what has been said above, it is evident that
the non-Vedic or anti-Vedic Aryans’ defeat in war was a potent
cause for recognition of the Maruts as Vedic gods following Indra
and deserving share of Vedic sacrificial offerings, there seem to have
been other serious reasons, stated below, for which the Maruts had
to be accepted by the Vedic Aryans as their sacrificial deities and
these deities came to attain wide popularity with the Vedic people,

It has already been said that the Maruts, as presented in the
Rg-Veda, are basically the winds, stormy or otherwise, which are
born of and move, as their forerunners, with the rain clouds and
bring rain and thunder in their train. Repeated statements have been

75. RV 5.87.4—8 =FA fageda:  a@@eAq @39 (@ =
HEGAM:) 5.60.5—ASABIAT HFASE TI T 5.59.6—
g gsasst  wfAssra T UUHNSAAI:  (Sayana—JdIHIL:
qr:)

76.  TMbr. 21.1.1—%3 #&q: gga¥, Afqarq af fag dwm us
S=, qeArg U gvex faz faafa

[Indra took per force a thousand (cows) from the
Maruts, his own subjects, having announced this to
King Soma. Therefore, they oppress the subjects after
having announced it to the King....]. See also
Kautilya’s Arthafastra 5.2.
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made in this Veda?" about the rainfall, light or heavy, caused by
the Maruts in different places such as pastures, deserts, etc., and for
this these deities have been invoked in a good number of hymns
with great earnestness and sincere love and devotion. The showers
sent down by them are said to be productive of imperishable seed of
food grain”® and also medicine (i. e. medicinal plant—bkasaja—5.
53.14), and thus to sustain life of the Vedic people as well as that
of their domestic animals. So, rain-water has at times been called
milk (payas)?® and the rain-clouds the milch-Kine (dhenavah) 8°,
and as with rain the Maruts make the earth productive of corns and
medicines, a poet-priest, in praising these gods, once says : “Even
Earth has spread herself wide at their coming, and they as husbands
have impregnated her with power..... ...“(RV 5.58.7). The Maruts’
function as givers of food is very prominent in the Rg-Veda, so much
so that, as has been said above, the Maruts aresaid in the Satapatha-
Brahmapa and the Alahabharata to have worked as servers of food
(parivestarah) in King Marutta’s palace. So the Maruts are eviden-
tly deities primarily of the agricultural and cattle-rearing people.
As a matter of fact, in Iran, from where the Maruts were first deri-
ved by the Vedic Aryans of India, Maruttash, who was the source
of origin of the Maruts and must have beena very important and

77. RV 1.37.10 (mentioning heavy showers in pastures, so
that the cows may walk knee-deep), 38.7 (on windless
rain even in desert places); 5.53.6 (mentioning rain
floods flowing over desert places); 1.36. 8.9, 64.2, 85.4
and 5 (said to moisten the earth, like a skin, with floods
of water), 87.2; 2.34.2; 3.26. 4-5 and 13; 5.53.2, 5, 10
and 14, 54.3 and 8, 55.5, 57.4 (said to be wrapped in
robes of rain) and 5 (said to be rich in drops), 58.3,
59.5 (making, with floods of rain, the Sun’s eye fade
away) and 7; 7.58.1; and so on.

78. Inthisverse,due tothe separate mention of ‘Zpah® (‘waters’)
and ‘bhesajam’, which are objects of the ground (‘orsroi’
(meaning ‘showering’),. the latter should be taken to mean
‘herb’, as Wilson has done in his translation of the Rg-
Veda. Cf. RV 6.52.6, in which Parjanya (Rain Cloud)
is said to bring health with herbs (sfiw#tfir:)

79. RV 1.64.5,6; 1.166.3; 5.60.5; etc,

80. RV 2.34.5; 5.55.5; etc,
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popular deity, as his inclusion in the hybrid pantheon in Babylonia
and Iran during the rule of Kassites shows, was worshipped by a
heroic people primarily following agriculture and cattle-breeding
for their livelihood. In the Rg-Veda the Maruts have been present-
cd as extremely heroic, powerful and invincible deities capable of
giving all-round protection to their votaries both in war and peace
and also great prosperity and offspring. So, there must have already
been traditions about the great liberality of Maruttash in giving
rain, food, wealth and progeny, and also about his dependable he-
roism; and, consequently, coming with the vanquished Aryans of
Iran, this god in his new form of the Maruts easily attained wide
popularity with all grades of the Vedic people and made a position
among them as being extremely powerful but highly benevolent ard
friendly.

We have seen above that both Maruttash of Iran and the
Maruts of India were primarily the deities of the agricultural and
cattle-rearing people. But, as Maruttash was the god of the van-
quished non-Vedic or anti-Vedic (or rather, anti-Indra) Aryans of
Iran, the victorious Vedic (or pro-Indra) Aryans of India lowered
his position as well as that of his votaries to the position of the /i
(folk or subject, i. e , Vaisya) among the Vedic gods and the Vedic
people respectively. Now, as we have already seen, the class of
Vi§ among the Vedic Aryans consisted not only of the Vedic-Aryan
vifah but also of such people of different tribes, positions and voca-
tions as, being defeated or captured in war, were reduced to the
same social status and compelled to follow mainly agriculture and
cattle-rearing for their livelihood. So, in consideration of the facts
that the class of Vif had a great numerical strength, that the
members of this class were all of equal status but had different re-
ligious faiths, and that it was the zifahk who formed their King’s
army men and fought for him in the field of battle (cf, RV 6.26.1),
Maruttash was made into a group of deities (very much like the
All-Gods—uifve devah, who, according to the Taittiriya-Samhita,
Jaiminiya-Brahmapa, Tand 'ya-Mahabrahmana, etc.®! are the gods of
the Vifah or Vaisyas), lowered to the position of Vif (or Vaidya),
and given a similar but new name ‘Marut’, which, in its plural
form ‘Marutah’ (i. e., “Marutas’), which is clearly formed in imita-
tion of and based on ‘Maruttash’, might be used for all these new

8l. See TS 7.1.1.5, JBr 1.69 (p.31), TMbr 6.1.10, etc.
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gods ard by which all of them might be offered sacrifice by the
Vedic people. So, this new name has been called a sacrificial one
( yajitiya nama ) in two Rg-Vedic verses referred to above.

Being most needed and desirable gods and thus having attai-
ned wide popularity among the Vedic people the Maruts, in spite
of their non-Vedic origin and their original position as Vig
am ng the Vedic gods, came to -be classed with the great gods of
the Rg-Veda, to be associated, like Indra, with the tribe of the
Bharatas®2?, and to be offered sacrifice with Soma juice more
than once a day with the use of the word ‘szha’ (7.59 6)88 ag
in the case of the other great Vedic deities, Sima songs also were
sung in praise of them®, So, there is hardly any doubt that in
the Rg-Vedic period the Maruts came to attain a position of very
high respect as genuine Vedic gods among the Vedic people, As,
thus, these deities, though classed as Visah of the Vedic gods,
could improve their position very much by dint of their own
merits, and as their non-recognition as Vedic deities was sure to
affect the Vedic society very seriously, a story was fabricated and
introduced into the fatapatlza-Brﬁhmaga (2.5.1.12-16), stating how
they compelled Prajapati (who is the same as the Vedic sacrifice)
to offer to them a cake on seven potsherds for the safety of the
creatures created by him,

In spite of the unquestionable friendliness and great benevyle-
nce of the Maruts, these deities were not unmixed blessings to the
Vedic Aryans. As storm-gods and gods of rain they were not
rarely objects of terror to these people. Being fierce and vigo-
rous®5, terrible like wild beasts in their strength®®, impe-

82.  See RV 2.36.2, in which the Maruts are called ‘Bharata’s _
sons’ (wigeq g49:), and 5.54.14, in which the Maruts

are said to have said to have given Bharatg (q(am) a

horse as his strength.

83.  We shall explain later why, in the post-Rg-Vedic ages,
the use of the word ‘spahs’ (‘hail’y was denied in the case’
of the offerings made to the Maruts. — See SBr 4.5.2.17.

84. See Sima Veda 2.9.9.7 (=RV 1.6.7, 4and 5), 2.7.3.12
(=RV 1.86.8), 2.9.1.8 (= RV 8.94.4-6), etc.

85. RV 1.374, 38.7, 64.12, etc.

86. RV 2.34.1, 5.56.3, etc.

6
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tuous like a wild bear (rksa, 5.56.3), and extremely wrathful like
serpents®” the Maruts, the giants of the sky (1.86.1), often rushed
forward like wild boars with tusks of ayas (bronze or copper,—
1.88.5) or like creatures drunk with wine (1.39.5), spreading
darkness at day-time by means of the water-laden rain-clouds
(1.38.9), roaring mightily like lions (1.64.8, 3.26.5), making the
earth tremble in terror like the hem of a garment®® or ‘like an
age-weakened lord of men’8?, shaking and bringing down
mountains®®, throwing stones®?, stirring and  shattering
woods®2, uprooting and consuming trees like wild elephants
(1.64.7), blowing away shrubs in high speed (1.166.5), terrifying
every creature (1.39.6,85.8) and making them tremble (1.69.3),
scattering clouds about the sky (1.19.7), inundating the earth
with floods®8, casting men down (1.37.12), and taking their
life as well as that of their cattle with their bolt or lightning shaft
‘<armed with its gory teeth like a well-aimed dart’®%.  So,
prayers were repeatedly made to them by their worshippers to
avert their blazing shaft from them and to see that their ill-
will (durmati) did not reach them (7.56,9) and their bolt or blazing
dart which kills men and cattle was far away from them (7.56.4,17).
These volent and destructive activities of the Maruts formed a
prominent aspect of their character which isin full conformity
with their natural basis and has been set forth in many of the
Rg-Vedic verses, mostly for presenting these deities as extremely
powerful and thoroughly capable of meting out reward and punish-
ment to all and, thus, wholly dependable under all circumstances.
As in setting their whole dread power in motion they profusely
soaked the earth and made people happy (1.169.3-6), this aspect
of their character did not tower their position in public eye and
make them unpopular but enhanced their glory all the more.

87. RV 1.64.8-9; also 7.56.8, 58.2; etc.
88. RV 1.37.6; also 1.39.1, etc.

89. RV 1.37.8, 87.3, etc.

90. RV 1.37.12; also 1.37.7, 39.5, etc.
Sl. RV 5.54.3; also; 1.172.2, etc.

92. RV 1.88.3,5.57.3, 58.6, 60.2, etc.
93. RV 1.38.9, 85.9; 5.54.8; etc.

94, Cf. RV 7.56.4, 1; 1.166.6.
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[ Rudra’s Association with the Maruts ]

The position of high regard and respect, which the Maruts
came to attain among the Vedic people through their association
with Indra, was very different from that of Rudra as a Vedic god.
It has already been said that the Maruts were offered sacrifice with
Soma juice more than once a day, and Samans were sung in praise
of them; but, as has already been said and will be shown below,
Rudra in the Rg-Veda was not a Soma-drinking god, nor was any
Saman sung in his honour, even though he is repeatedly said to be
the father and, on two occasions, the progenitor of the Maruts.
There is not even a single Rg-Vedic verse in which Rudra, though
often said to be the father of the Maruts, has been brought into
connection with Indra either asa friend or as a foe of his; and
there is no indication anywhere in this work that the host of the
Maruts, when associated with Indra as his retinue, included Rudra
among them?5, There is also no statement in the Rg-Veda as to
why the Maruts, alias Rudras, if they had been associated with
Rudra as his sons and followers earlier than with Indra, excluded
Rudra from their group when they became Indra’s followers, and
Rudra, being the father of the Maruts, was not brought into touch
with Indra. While the Maruts are implored by their worshippers,
in RV 1.86.9, to sirike the demon (raksas) with their brilliant
lightning shaft (vidyuta), and, in RV 1.86.10, to drive far from

95, Itis true that in RV 10.64.8, which is evidently a com-
paratively late verse, Rudra has been mentioned as
‘rudriya (i. e. rudra-Karm-arha—fit for doing terrible acts)
among the Rudras, i. e., Maruts’ (gd &2y &fxasq), but we
cannot overlook the fact that there is no mention of Indra
in the first eleven verses of this Stkta (10.64). So,in
the said verse the Rudras (i. e., Maruts) have not been
presented as the followers of Indra.

[For the meaning of ‘gfgg’ (derived from ‘gg’ with the

(in which Sayana takes ‘gfzgr’ to mean ‘g’ and Keith
renders it as ‘dread’), But we cannot take ‘gz’ to be

synonymous with ‘afgm’]
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them each devouring fiend (atrinam)®®, Rg-Vedic Rudra is
nowhere found to chastise or kill any demon, be he a Raksas, an
- Atrin, a Yaludhana, a Kimidin, or anything else, although this
god is presented ia the Rg-Veda as extremely violent and malevo-
lent and relentlessly murderous of the Vedic people and their cattle
and destructive of their Vedic sacrifices together with the patrons
and institutors of these rites, We have already seen that in spite of
their occasionally violent and destructive activities, the Maruts
were looked upon by the Vedic people as their friends and bene-
factors. As a matter of fact, in RV 1.52.9 these deities are said to
be faithful to mankind and to be “Indra’s helpers for the good of
en”. They are friends of men (3.26.5) and have friendly relation-
ship and a feeling of brotherhood with their worshippers (10.64.13),
who are said to invoke them by their ‘dear names’ till they are
satisfied (7.56.10).

Besides the above differences in nature and activities between
Rudra and the Maruts there are also a few others, which may be
mentioned here. We have already seen that to the Vedie people the
Maruts are the generous givers of food grains, whereas Rudra is
the cruel looter and destroyer of these; the natural basis of the
Maruts is much more prominent than that of Rudra, who appears
in the Rg-Veda mostly as an ordinary human being of flesh and
blood, or rather a demon of great ill-will, and whose natural basis
has been blurred seriously but not completely; being the leader of
the Marud-gana, Indra is called Gana-pati ( RV 10.112.9 ), but not
Rudra ( who, thus, must have had no previous connection with the
Maruts ); and so on. That originally the Maruts were not associ-
ated with Rudra, is also evident from a few verses of the Rg-Veda,
such as RV 1.43. 1-3, in which Agni is asked to bring and worship
the gods Indra, Vayu, Brahmanaspati, Mitra, Agni, Ptsan, Bhaga,
Adityas, and the Maruta Gana, but not Rudra ( who is not
mentioned in these verses ), and RV 5.41, 2, in which the Maruts
are classed with Mitra, Varuna and others but not with Rudra.
Here we should not overlook the fact that although the Rg-Veda
contains a good number of hymns ( such as 1 -6, 1.167, 1.171, etc. )
in which the Maruts have been praised conjointly with Indra, there
is not even one which extols these deities with Rudra.

96. Sayana interprets anil‘UTIT as ‘gL H&THTFEEFW or ggqrq-
(DISIEEENE EA N e qaq’,
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From what has been said above about the nature and activities
of Rudra and the Maruts it is evident that in his origin the former
was an independent deity and had no connection with the latter, and
that he came to be associated with these deities much later than
their association with Indra®? (otherwise it is not possible for us
to explain satisfactorily how, being said to be the father and progen-
itor of the friendly and benevolent Maruts, he could be stamped out
as an extremely cruel and malevolent god and why, unlike the
Maruts, he was deprived of the privileges of Soma drinks and Sama
songs from the very beginning). So we are to account for Rudra’s
association with the Maruts as their father and leader and not with
any other Vedic god.

We shall fsee on a different occasion®® that Rudra was
originally an outstanding non-Aryan deity, whom some pre-Rg-
Vedic Aryan people (who were undoubtedly pro-Vedic) were com-
pelled to accept for worship in order to earn his favour and, thus,
to get rid of the terrible atrocities perpetrated by him (i.e., by his,
undoubtedly non-Aryan, worshippers: on these people. That, even
after his acceptance by the Vedic Aryans, Rudra was not a much
respected god in the Rg-Vedic pantheon and that his position as a
Vedic deity was sufficiently low, are evident from the facts that he
was never allowed the privilege of drinking Soma in any Vedic
sacrifice and no Saman was sung in his praise, although even the
Rbhus, whom the Rg-Veda itself gives out to be originally human
beings raised to divinity by their extra-ordinary skill in chariot-
making and other works of art®?, and the Agvins, whom the
Mahabharata calls Sﬁdras, were offered sacrifices with Soma juice
without the least hesitation or objection, and the latter were also
honoured with Sama songs, This attitude of the Rg-Vedic people
to Rudra shows that originally he was a highly dreaded god, whom

——

97. It must be due to this reason that, as has already been
said above, the Rg-Veda contains a few hymns praising
the Maruts together with Indra but not even one in which
these deities have been extolled together with Rudra.

98. In our article entitled “The Source or Origin of Rg-
Vedic Rudra” to be published in the Journal of the Oriental
Institute, Baroda.

99. See, for instance, RV 1.110.3-4; 3.60.1-7; 4.33.3-4, and
so on.
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the early Rg-Vedic people took up for worship much more out of a
feeling of fear than that of love and respect. We have already
given accounts'®® of the maleficent activities of Rudra on the
basis of the statements made about him in the Rg-Veda, in which he
appears for the first time as a Vedic deity. Although the Rg-Vedic
statements forming the basis of these accounts must have been
made much later than Rudra’s first entrance into the Vedic
Pantheon, there is hardly any doubt that before his acceptance by
the Vedic people as a deity of theirs, he was a no-less cruel and
mischievous god, whom the Vedic people must have looked upon
with great dislike, fear and hatred, So, Rudra’s attainment of a
place among the Vedic gods was not an easy matter. From the
very few (only five) Rg-Vedic hymns in which Rudra has been
extolled individually or jointly and from the small number of verses
contained in these hymns it is evident that originally the Aryan
supporters of Rudra’s godhood were very limited in numbers. The
foreign and non-Aryan origin of Rudra and his hated activities
must have stood so adversely in the way of his attaining popularity
among. the Vedic people that even after his recognition as a Vedic
god his position was not all enviable, very few of the privileges
enjoyed by the Vedic deities being allowed to him and the
number of his sincere votaries, who appear to have respected
him mainly out of fear, being highly limited. We have already
seen that Rudra was not only a relentless killer of the Vedic people
and their cattle and an avowed destroyer of their sacrificial rites as
of the patrons and institutors of these but also an extremely unsocial
god who was highly intolerant of the Vedic deities. So, the first
Aryan supporters of his godhood must have faced insurmountable
difficulties in making room for him in the Vedic pantheon. It
appears that, for giving him a Vedic stamp and, thus, making his
entrance into the Vedic fold easier, they thought it advisable to
associate him with the Maruts as their father and progenitor,
and for this association there were a number of reasons, which
may be stated as follows :

(1) Both Rudra and the Maruts were, in their origin, out-
landish, and consequently hated, deities, although the latter bzlon-
ged to non-Vedic (or rather, anti-Vedic or anti-Indra) Aryans.

100. In our articles published in Journal of Ancient Indian His-
tory (Calcutta), V. 1971-72, pp. 123-148, and Journal of the
Oriental Institute, Baroda, XXV, 1976, pp. 213-222.
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(2) Being originally connected with storm, thunder and rain
both Rudra and the Maruts had a number of features, mostly
destructive, common to them.

(3) As Rudra was capable of accomplishing terrible acts
much more than the Maruts (cf. ¥% &9 &fzaq RV 10.64.8)'°* he
rightly deserved to be their father and leader.

(4) Although the position of the Maruts as Vedic deities
improved very much in course of time, it was certainly not so at the
time of, and even for a considerable period after, their entrance
into the Vedic fold, when they were looked upon as divine Visah or
Vaiéyas and assigned a considerably low position; consequently,
the Maruts were most suited for association with Rudra, and there
would be little possibility of any objection being raised against this
association.

(5) As the Maruts were already recognised as Indra’s faithful
and beloved allies and followers, Rudra’s association with them
as their father and leader would place Rudra in a friendly rela-
tion with, and thus make him immune from any antagonism from
or conflict with, Indra, the most popular and powerful god of
the Vedic pantheon.

From the mention of Rudra’s said relation with the Maruts
throughout the Rg Veda it is evident that this relation had its
beginning much earlier than most of the extant Rg-Vedic hymns
were composed and that the Vedic people accepted it without any
open objection. We shall seeona different occasion that this
acceptance was a matter of compulsion and not more option, and
there were serious political reasons behind it.

It has already been said that in one of the five Suktas in
which Rudra has been praised individually or jointly there is
any mention of the word ‘yudra’ either as an epithet of the Maruts
or as the name of a group of deities, whoever they may be, al-
though the name ‘Marut’ for Rudra’s sons and associates occurs in
a fow verses. So, the Maruts must have been given the epithet
‘rudra’ after Rudra’s association with them, most probably because,
as stormy winds bearing the rain-clouds, the Marufs also were
roarers, and the epithet ‘rudra’ for these deities would bind them
closer to Rudra. It is to be noted that, ulthough the Marut’s
howling, shouting or roaring has been mentioned in a good

101. For our interpretation of ‘&f%a#’, see fn. 95 above,
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number of Rg-Vedic verses with the use of the roots ‘tan’ ‘nad’
‘stan’, ‘svan’ etc., there is not a single instance in which the root
‘ru’ or ‘rud’ has been used for the purpose, So, the Maruts must
have derived their epithel ‘rudra’ from Rudra and not pice versa,
because in that case there would be every possibility of Rudra’s
enjoying at least some of the privileges allowed to the Maruts and
the Rg-Veda would mention his original and principal name, of
which his present one would be an epithet. From the mention of
‘rudra’ as an epithet of the Maruts throughout the Rg-Veda it is
evident that these deities had attained this epithet long before
the extant hymns of the Rg-Veda were composed.

It is a fact that by his association with the Maruts, Rudra
was able to earn the Vedic people’s recognition asa Vedic god;
but the position of the Maruts was aflected considerably by it. As
Rudra was a god mostly of demoniac activities so far as the Vedic
people and their sacrificial rites and properties were concerned,
the Maruts following him could not be expected to be better. As
a matter of fact, in RV 1,1992.1 (construed and translated above
by us) the Maruts have been presented as Rudra’s accomplices
in looking or destroying the food materials of the Vedic people;
and in 7.46.4 there is an indication'2 that these deities took
part in Rudra’s killing the said people or binding them up (evi-
dently for carrying them off as capitives). The Rg-Veda contains a
few more verses in which the Maruts have been desired to keep off

~ from their worshippers the monstrous foe (abhya) sent by them
(1.39.8) and also their ‘blazing shaft’ (didyu, didyut, i. e., lightning),
their ‘ll-will’ (durmati) and their ‘cow-killing (and) man-killing
weapon®’ (goha nrha vadhah)103, Although, besides cows, the
Vedic people had also horses, goats, rams, ewes, etc. as their
domestic animals, the mention of only cows as targets of the
Maruts’ deadly weapon indicates that these deities did not do
this mischief merely in their capacity as natural phenomena, be-
cause, in that case, only cows could not he made the victims of
their weapon, but they (i.e., their worshippers) were sworn enemies

102. Note the pronoun ‘qaq’, which has evidently been used
for Rudra together with the Maruts. (See Sayana’s com,
mentary “g waSgar dar, gaq”

103. RV 7.57.4, 7.56,9, and 7.56.17.
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of the Vedic people like their father and leader Rudra. We shall
see ona different occasion'® that Rudra’s character as a highly
despotic war-lord, which had its beginning from a comparatively
late Rg-Vedic period with his connection with the north and with
the Migjavat mountain, became much more prominent in the
post-Rg-Vedic days, with the result that he became a much more
dread as well as disliked and hated god. But as the Maruts had
already attained great popularity among the Vedic people as
very friendly and benevolent deities, their votaries must -have

disliked the idea that their ‘dear’198 . deities should go down in
public opinion with Rudra. So, as we have already seen, the
howling and turbulent Maruts, called ‘Rudras’, were distinguished

from the frizndly ones and attached to Rudra as his worthy follow-
ers; and thus, in course of time, a distinct class of secondary
deities called Rudras came into being and gradually fell in pub-
lic opinion with their leader Rudra due to their increasingly
terrible acts (cf. ¥ ¥ TfZaq9—RV 10.64.8).

It is a fact that in the post-Rg-Vedic days the Maruts were

lowered very much from their respectable position as Vedic deities;
and for this their association with Rudra was certainly responsible
to a great extent, But there was a more serious reason, which is
stated below.

From a study of the Rg-Veda we learn that competition bet-
ween brahma and ksatra, i.e., between the mystic (or holy) power
of the Brahmanas and the ruling (or lordly) power of the Ksatriyas,
for supremacy in all spheres of life social, religious and political,
began in the Rg Vedic age with the growing importance of the
Purohita, who, representing brahma was a Brahmana; and in course
of time the Brahmanas totally ignored the human rulers’ control

over them and declared themselves to be the subjects of King Soma.,
Thus in announcing the new king to his people in the Rajastya
ceremony, the Adhvaryu priest says : ‘““This, O Bharatas, is your
king; Soma is the king of us Brahmanas”.'°® According to the

104. In our work entitle “Rudra in the Post Rg-Veda Vedic Works”,
which is nearing completion. '

105. Cf. RV 7.56.10 faar &t 719 ga guIom....

106. TS 1.8.10.2. and 1.8.12.2 gq &1 W@T USAT FIAISEAH
FIMAT WAL, See also S 15.7(14)—v.l.— & F73 ( for A
qLar’); MS 2.6.9 (25)- v.l. asinKS; VS 9.40- v.l, asHT
(for gy wT@1 ). Also SBr.5.4.2.2-v,1, as in VS,
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Aitareya-Brahmapa®" it was only the Brahmanas who were ‘eaters
of (remnants of sacrificial) oblation’ ( kutzdal ) and were entitled to
drink Soma, and not the Ksatriyas and the Vaisyas. As Indra and
Varuna, being called Kings in the Rg-Veda and thus representing
‘Ksatra’, were Ksatriyas, and the Maruts, being members of the Vis,
were Vaiéyas, the Brahmanas became reluctant to attach too much
importance to them as gods, and thus they dwindled in course of
time,
Abbrevations, used above, are the following :
ABr = Aitareya-Brahmana (ed. AnSS, 1930-31),
Bd .= Brakmanda-purana.
Br.= Brakma-purana
Ed. =Edition, or edited by
Fn.=Foot-note.
Hy.=Harivamsa.
JBr = Jaiminiya-Brahmana (Nagpur ed.).
JUP = Journal of the University of Poona.
-Kh. (as in ‘Srsti-Kh.)=-Khanda.
KKS=~Kapisthala-K atha-Samhita (ed. Raghu Vira, 1932)
KS =Karha-Samhitz (ed. Svadhyaya-Mandala, 1943)
Kir = Kiirma-puraga (ed. All-India Kashiraj Trust, Varanasi)
Mark= Markandeya-purana.
Mat. = Matsya-purapa.
Mbh.= Mahabharata.
MS = Maitrayapi-Samhita.
-p. (asin ‘Brahma-p’)= —purana.
Pd. = Padma-purana.
Poona cr. ed. = Poona critical edition (published by the BORI,
Poona).
RV =Rg-Veda.
SB.=Satapatha-Brahmapa (ed. Acyuta-grantha-mala, Varanasi)
T Br=T aittiriya-Brahmana (ed. AnSS, 1934-8).
T Mbr="T andya-Mahabrahmaga (ed. Chowkhamba, 1935-36)
T8 =T aittiriya-Samhita
Va.=Vayu-purana.
Vanga = Vangavasi Press (Calcutta)
Venk = Venkatesvara Press (Bombay)
Vis.=Vispu-purana.
VS=Vajasaneyi-Samhita (Nirnaya Sagara Press ed., 1929).
107. gl%g;l—l (7.19) at pp. 860-1, and 35.2.3 (7.28-29) at pp.
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The problems? connected with the survival, assimilation, and
transformation of Vedic belief and doctrines, Vedic customs and
religious practices, mythical themes and divine figures belong to
the most interesting subjects for research and discussion in the field
of Sanskrit literature and the history of Indian religion, Notwith-
standing the fact that many relations between the Vedic and the
puranic and agamic religions are fairly well known, a thorough
investigation of all relevant and available texts, Vedic, epic, puranic

1,

Abbreviations: AP.=Agni-Purana; AVS. = Atharvaveda-
Sambhita Saunakiya recension; I1G.=1Isvaragita (belonging
to the Kiarma-Purana); RV.=Rgveda-Samhita; AiB.=
Aitareya-Brahmana; = KaU.=Katha-Upanisad; KuaP.=
Kiarma-Purana; Kaus. = Kausika-Satra; KP. =Kalika-
Purana; KB.=Kausitaki-Brahmana;  GB. = Gopatha-
Brahmana; ]B.= Jaiminiya-Brahmana; TB.=Taittiriya-
Brahmana; TS.=Taittiriya-Samhita; PG.=Paraskara-
Grhyasiitra; PB, = Paficavimséa-Brahmana; BAU. = Brhada-
ranyaka-Upanisad; BS. = Baudhayana-Srautasiitra; BdP.
= Brahmanda-Purana; BrP.=Brahma-Purana; MulU.=
Mundaka-Upanisad; ~ MaiU. = Maitrayaniya-Upanisad;
Mbh.=Mahabharata, crit. ed.; MS. = Manava-Srauta-
sttra; MS. = Maitrayani-Samhita; LP.= Linga-Purana;
VaP. =Vayu-Purana; VS.= Vajasaneyi-Samhita; ViSm.=
Visnu-Smrti; SP.= Siva-Purana; SB.= Satapatha-Brah-

mana; SP.=Saura-Purana; Har.=Harivamsa.
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etc., may still be expected to throw more light, or a new or a more
vivid light, on some traditional theme, some doctrine, some divine
personage. The following small and random collection of notes on
Prajapati’s presence in the puranas is mainly intended to subs-
tantiate the above statement, although it may perhaps also serve to
correct and supplement some superficial and infelicitous passages in

a recent book.?

That the mythical narratives about Prajapati’s creative acti-
vities have in course of time changed or have been replaced by
other stories and explanations is only to be expected. Yet it is inte-
resting to see that some particulars (motifs) have remained as they
were in the Veda, and others were modified, gave rise to enlarge-
ments or came to be combined with other elements. To mention
only this : whereas many Vedic texts inform us that before creating
Prajapati had to practise asceticism (tapo’iapyata, AiB. 4,23, 1;
TB. 1, 1, 10, 1 etc., also Mbh. 14, 50, 14, but SB. 11, 1, 6, 7 speaks
of “‘singing praises and exerling himself”)?, puranas make in this
connexion mention of meditation or mental concentration (MKkP.
48 (45), 5 yuktatman; 49 (46), 3 satyabhidhyayin “concentrating on
reality”, the subject is Brahma-Prajapati). According to $B. 11, 1,
6, 7 f. he created the gods (by the breath of) his mouth (cf, e g.,
also SB. 2, 2, 4, 1) and then the asuras by means of his downward
breathing, and Har. 1, 1, 39 f.; MKkP. 48 (45), 5 ff. etc. say that the
asuras came into existence out of his buttocks, the gods out of his
mouth, but whereas the Vedic text goes on to mention the creation
of the year and the sacrifices of full and new moon, the puranas add
the creation of the Fathers and of men. After each creative act the
puranic Prajapati assumes, in this narrative, another body, a motif
not foreign to the Veda: cf. TB. 1, 6,4, 1 where he transforms
himself successively into Savitar and Varuna. The epic and pura-
nic doctrine of the ‘spiritual’ creation, by Brahma Svayambht (who
is generally identified with Prajapati etc.), of “mind-born”
(manasa) sons (see e. g. Mbh. 1,59, 10; BrP. 1, 43 {.; Har. 1, 1, 41

9. S. Bhattacharji, The Indian theogony, Cambridge 1970,
p- 322 etc.

3. On creative fapas as a motif in the puranas see W. Doniger
O’Flaherty, Asceticism and eroticism in the mythology of Siva,
London 1973, p. 375.
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'(33))* cannot be dissociated from the Vedic passages such as VS. 18,
43; TS. 3,4, 7, 1 etc. “Prajapati who accomplishes (creates) every-
thing, is (as) manas, the gandharva; the rcas and the samans are the
apsarasas’’; SB 6, 1, 2, 6 “Prajapati entered into sexual union with
Vac by his manas (i. e. mentally)”” (cf. also TB. 2, 2, 9 quoted below
etc.). The first of these mind-born sons is Marici; Atri, one of the
others is no doubt mentioned in SB. 1, 4, 5, 13.

A good instance of utilization of ancient material and of
elaboration of Vedic themesis found in the puranic account of
Creation handed down in AP. 17,8 ff., BrP. 1, 39 ff.; Har. 1,

1,29 (or 37) fl. etc.: Brahma Svayambhi alias Hiranyagarbha
produces heaven, earth etc. and thereupon Prajapati (of course,

the same god) creates time (kzla), mind (manas), speech (vac),
desire (kama), anger (krodha) and delight or the pleasure of love
(rati). Asto the identification of Prajapati with Hiranyagarbha
see e. g. $B. 6, 2,2, 5and remember the so-called hymn to the
unnamed god RV. 10, 1215. The ultimate origin of this doctrine
or the god’s continued creative activity is no doubt to be sought
in passages such as PB. 20, 14,3 ff. stating that Prajapati emitted
(produced, vyasrjata) Vac which was his only (possession); SB. 7,
3, 1, 20 where he has produced the earth; 10, 4, 2, 1 where he is
said to have created all existing things. According to the acc-
ount of Creation in TB. 2,2, 9 manas was produced from the
undifferentiated initial choas (asat); in its turn it produced
Prajapati; in SB. 4,1,1,22 manas and Prajapati are indentical
(cf. TS.2,5,11, 4;3,1,2,2; VS. 18, 43; JB. 1, 68; KB. 10, 2,
10 £.; 26, 3), but in MuU. 2,1,3 mind is, like space, water, earth
etc., said to have been produced from the Purusa.

When Brahma had seen Parvati his semen came to be eja-
culated; at Siva’s request Prajapati threw (sacrificed) it into the
fire; out of it arose the 88000 munis who, living in chastity, are
called Valakhilyas (cf. 67, 14)—with this mythical narrative told
in SP.59, 55 ff. one may compare AiB. 3, 33 f, where Agni
Vaisévanara, aided by the Maruts, heats Prajapati’s seed (cf., e.

4, Cf.V.S. Agrawala, Maisya Puraga. A study, Varanasi
1963, p. 35 f.; on Atri, p. 118 fI.

5. Elsewhere, e.g. KoP. 4, 59; LP. 70, 101 Prajapati is one of

the aspects of the Supreme Being because he pati prajab
sarvah,
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g., also PB, 8,2, 10) and out of it sprang successively Aditya,
Bhrgu and the Adityas. Except for Prajapati the persons occur-
ing in both narratives and the contexts in which the narratives
are told—the agnimaruta fasira etc. in the AiB. and Siva’s marriage
in the SP.—are different but the main motif is the same.

The reference found in KP. 58, 72 to Prajapati creating “the
syllable Om by extracting the syllable a, the syllable u and the
syllable ma from the three Vedas’ occurs also in Manu 2, 76 and
ViSm. 55, 10 (. ... vedatrayan niraduhat...) where the three
vyahrtis bhir bhuvah svals are added to the former syllable. This deed
of the creator god is already circumstantially told in AiB. 5, 32,
1 f.: Prajapati, wishing to be propagated and multiplied, per-
formed tapas (Keith® translated “practised fervour”) and created
the three provinces of the universe. Making these the object of
his tapas he created three ‘luminaries’ (fyotimsi), viz. Agni, Vayu
and Aditya; making these the object of fapas, the three Vedas;
from these bhiir bhuvah svalh came, likewise through fapas, into exis-
tence; from these likewise the sounds a, u, m. These brought to-
gether so as to form one single whole; that made Omn.

That puranic authors were not averse to pursuing Vedic
subjects or to elaborating, or making use of, themes or motifs which
had their origin in the Veda may appear, for instance, also from
KP. 59, 32 : while explaining the composition of the Narasimha-
mantra ( ksraum ) the author makes mention of the “syllable of the
one brought forth by Prajapati” : as already observed by the editor
of the Venkatesvara edition, the one brought forth by Prajapati is
Agni, and his b7ja is ram; so the syllable meant is ra. For Prajapati
as Agni’s creator or father see, e. g., $B. 252,415 6,01, 2597

When reading SP. 15, 38, where a mantra accompanying the
gift of food invokes Prajapati after the food itself as the first of a
number of gods who are implored” to take away the giver’s evil or

6. A. B. Keith, Rigveda Brahmanas, Cambridge Mass. 1920,
p. 256.

7. It would be worth the trouble to collect the Vedic and
post-Vedic sacrificial formulae consisting of parallel invo-
cations etc. of a number of gods and to study the order
and combinations in which the names of the gods occur.
Vedic combinations such as Brhaspati and Prajapati (e.g.
PB. 1, 2, 4; 6, 5, 3) or vifvebhyo devebhyah sarvebhyo devebhyah
(MG. 1, 22, 5; Kaus. 56, 13) are also found in much
later texts,
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sin, we cannot help being reminded of $B. 5,1,3, 7and 7,1, 2, 4,
where the god is said to be food; of 5,1, 1, 2, where the sacrifice
being identical with him (cf. 3,2, 2, 4 etc.) is the food of the gods
because Prajapati has given himself to them (cf. also 4, 6, 4, 2; 5, 2,
2,3;8,1,1,3;8,5,3, 1); of TB. 3, 3, 4, 1, where he is stated to be
ghee and honey; of TS. 3, 4, 8, 6, where he is instrumental in de-
priving somebody of the possibility of eating food. And see Mbh.
3, 200, 35 fI.; 68 stating that Prajapati being food, the year and the
sacrifice is pleased with food and that by giving food to brahmins
one secures access to the god’s world, Compare also the parallel

mantra used in giving water which begins with the names of the
acquatic gods par excellence, Parjanya and Varuna.

Sometimes a puranic author succeeds in dealing in a brief and
concise, yet complete or almost complete form with a subject which
in the brahmana literature is incompletely dealt with or referred to
in different places, According to $B. 10, 1, 1, 3 the days and nights
are Prajapati’s joints (parvani); to 10, 4, 2, 18 the year consists of
94 half-months (caturvimsatyardhamasah) and the god beheld also the
15 parts of the day, viz. the muhirtah as forms for his body (the
great fireplace which is in course of construction), as well as the 15
parts of the night (cf. 10, 4, 2, 27; 30); and to 11, 1,6, 5 there are
five seasons (rtavah) because Prajapati fashioned them from the five
syllables which he had spoken. See also AiB. 4, 25, 5: “‘Prajapati,
the year, was firmly founded on . the seasons and the months™ and
the enumeration of the divisions of time in SB. 12, 8, 3, 14: days
and nights, half-months (ardhamasah), months, seasons (cf. also TB.
3, 10, 10, 2 ff.). Now compare IG. 6, 40 kalzkastha nimeSas ca muhi-
rta divasah ksapah/rtavah paksamasas ca sthitah Sastre prajapateh.

That, notwithstanding Siva’s and Visnu’s rise to the highest
power and position, redactors of puranas were aware of the fact that
there were others who recognized not only Brahma but also Praja-
pati as the cause of creation and Supreme Being appears from BdP.
2,3,91 and VaP. 66, 112 brahmanam karapam kecit kecid ahul prajapa-
tim[kecid bhavam ($ivam) paratvena prahur vispum tathapare. However,
in places such as BdP. 2,3,63; VaP. 66, 62 where his name is associ-
ated with those of Visnu and Bhava it is no doubt interchangeable
with that of Brahma (cf. VaP. 66,83 and 86).

In a section that deals with creation and evolution the authors
of LP. 70, 90 f.; BdP. 1,4, 17 f.; VaP. 5, 28 ff. say that Svayambhda
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or Prajapati manifests himself in three states or couditions, viz. as
Brahma, as Kala, and as Purusa, observing that in his first aspect Pra-
japati emits the worlds etc. : brahmatve srjate lokan kalatve samksipaty
api|purusatve hy udasinas tisro ‘vasthah prajapateh. The same thought
is expressed in the Calcutta edition of the Mahabharata (3, 158248)
srjate brahmamirtis tu raksate paurusi tanuh/raudribhavena $amayet tisro
*yasthah prajapateh. It isas far as 1 know not before this late epic
passage that weread that the Lord of Creatures emanates in his
form as Brahma, preserves as Purusa and extinguishes or suppresses
in his Rudra nature. The doctrine of the union of the three gods
Brahma, Visnu and Siva—the trimarti—can indeed hardly be said to
form part of the religious system recognized by the authors of the
Mahzbharata?. Nor does this idea seem to be clearly stated in the
ancient parts of the Ramayana'”’. In the puranas, however, it
occurs as an invariable doctrine in innumerable places'?, a clear
and authoritative definition being given for instance in VaP. 5, 17,
The #rimirti idea—which should be distinguished from triads of
gods and threefold joint manifestation of divine power, often found
in the Veda!2—seems to have developed from ancient cosmological
and ritualistic speculations about the triple character of an indivi-
dual god, in the first place of Agni'3, including among other things
the awareness of the difference between the oneness of a deity and
the plurality of his functions (see e. g. Yaska, Nir. 7, 5; Sahkara,
on BAU. 3,9, 9), the conviction that essential elements of a triad
of gods are complementary and so on. It may also be noticed that
the Vedic Prajapati is as the 34th believed to exceed, surpass, in-
clude and encompass the totality constituted by 33 gods (TB. 1, 87,

8. Seein V.S. Sukthankar’s critical edition, The Aranyaka-

parvan, II, Poona 1942, Appendix I, p. 1085, line 35
and 36.

9. Otherwise P. V. Kane, History of Dharma$asira, 11, Poona
1941, p. 724.

10. See also A. Guruge, Lhe society of the Ramayana, Maha-
ragama (Ceylon) 1960, p. 256; 258.

11. For some places see J. Gonda, The Hindu Trinity, in
Anthropos 63 (1968), p. 220, fn. 63 (=Selected Studies, IV,
Leiden 1975, p. 35).

12. Gonda, Trinity, p. 215 (30) ff.; Triads in the Veda, Ams-
terdam Academy !976.

13.  For particulars see Gonda, Trinity, p. 218 (33) f.



JjuLy, 1981] NOTES ON PRAJAPATI 155

1:PB. 10,1, 16; $B. 5,1,2,13;5, 3,4, 23 etc.). The puranic
trimirti doctrine likewise implies that the Lord, Vispu or Siva,
includes and encompasses their three manifestations but at the same
time also exceeds and surpasses them®4. Is there, by the way, not
something to be said in favour of the thesis that this old view of Praja-
pati survives in places such as MEkP. 29 (26), 15 enjoining to present
libations of water (farpazam) to the gods, rsis, Fathers and Praja-
pati ?

As to the two above qiotations, it is worth noticing that on
the one hand they both use the verb szjate which in the Veda is
usual in connexion with Prajapati’s creative activity; that Visnu’s
identification with Purusa is foreshadowed in VS. 31, 22, where
4r1 and Laksmi, elsewhere Visnu’s spouse(s), are said to be the
wives of Purusa-Prajapati—for their identification see JB. 2, 56; SB.
6,1, 1, 5—in the form of the Sun, and that at KaU. 3, 9and 11
dealing with the progression to the final goal (the end of the jour-
ney, the Supreme) this is described as the highest place or abode
of Visnu and as the Purusa. On the other hand, neither text
mentions the name Siva. The Mahabharata alludes to the god’s
Vedic name Rudra : by using the term raudribhava the author takes
also the opportunity of characterizing this manifestation of the
god as dreadful. The term Kala used in the puranas may be
regarded as a substitute for samvaisara “the year” with which, in
the Veda, Prajapati is often identified (cf.e. g. $B. 1,5, 1, 16;
1, 6, 3, 35; 2, 2, 2, 3ff.; JB. 8, 167; 2, 56), although it may be re-
called that in as early a text as AVS. 19, 53, being part of two
successive hymns in which Kala (Time) is eulogized as the highest
principle, the first of the gods and the creator of hzaven and earth,
Time is said to be the father of Prajapati (st. 8 and 10). In Mbh.
12, 217, 52 eulogizing Brahman as Kala, the latter is also called
Prajapati. The year, a cosmological entity—in which are contained
the past and the future (PB. 18,9, 7)—is the full time cycle, and
¢‘the year, indeed, is Prajapati as time” (samovatsaro vai prajapatih
kalah, MaiU. 6, 15). As to the term brahmatve, which occurs in
the above quotation, Prajapatiisat SB. 7, 3, 1, 42 explicitly
stated to be the whole brakman, at SVB. 1, 1, | ff. said to have
had his origin in the mind (manas) of Brahma who owed his exis-

14. Cf. also W. Kirfel, Die dreikopfige Gottheit, Bonn 1948,
p- 43. V
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tence to the semen of brakman; and as is well known, in the Maha-
bharata he is mostly identified or identifiable with Brahma (cf.e.g.
also MaiU. 5, 1 “Thou art Brahma......thou art Prajapati’).
Remember also that the combination of the names Kzla and Rudra,
viz. Kalarudra, is (e. g. §P. V a, 11, 41) used to denote Siva-
Mahesvara as the power which makes an end to all phenomenal
existence.

Not infrequently we find in the puranas combinations of the
name Prajapati and a proper name, €. g. MkP. 5, 3 ““.he prajapati
Tvastar” (Pargiter’s!® translation); 17, 12 the prajapati Soma; 50,
12 the prajapati Ruci; 52, 23 the prajapati Pulaha; 53, 14 the pra-
japati Kardama; 33 the prajapati Priyavrata; SP. 28, 2 the prajapati
Virana and so on (see below). In these expressions the word
prajapati functions as a name or title of a class or group of mythical
figures. It is worth while to consider some of them more closely.

The first, Tvastar, is of course the well-known Vedic divine
fashioner or shaper of forms ( TB. 1,8,1,2), who is also often
described as bestowing offspring and presiding over fashioning
(RV.3,4,9; 83,55, 19; 7, 34,20 etc.), as fascioning or trans-
forming the cast semen ($B4,4,2,16, and ruling the living
forms (5,4,5,8). InGB. 2,2,1 we read the story of Prajapati
creating offspring by means of a horse that belonged to Tvastar. In
the oft-quoted stanza RV. 10, 184, 1 Visnu is implored to prepare
the womb, Tvastar to shape the forms, Prajapati to pourin ( the
semen ) and in $B. 1,9,2,10; 3,7, 2, 8;4,4, 2, 16 Tvastar trans-
forms ( vikaroti ) the semen that has been emitted ( cf. also TB. 2,
6,18,4;2,8,7,4). InAVS. 7, 17, 4; TS. 1, 4, 44, a Dhatar,
Savitar, Prajapati, Tvastar and a few other gods are implored for
wealth with offspring. Tvastar is at SB. 3,7,3,11 the lord of the
domestic animals which are often said to be Prajapati’s concern;
in MS. 1, 6, 1, 39 he is invoked as their prolector. The comparative-
ly frequent occurrence of the two gods in the same passage fore-
shadows the assimilation of the Fashioner to the Creator of Life.
Just as the latter is not infrequently described as being desirous of
propagating ' himself ( TS.5,5.2,5;7;1,1,4;7TB.2,1,2,8, AiB.
4,23, 1 etc. ) and realizes his ambition by means of a sacrificial
rite (e. g. TS. 7,2,5,1; AiB. 4,23, 1f.) the former ( Tvastar, in

15. F. Eden Pargiter, The Markandeya Purana, Calcutta
1904, p. 22.
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TB. 2, 5, 7, 4 called the Lord of Forms, riipapatih) offers at TB. 3,
1, 4, 12 a sacrificial cake in order to obtain offspring, thereby so to
say fulfilling Prajapati’s function. It is not surprising that this led
to fusion and identification of the two gods, butin JB. 1,259,
where this process appears to have made progress, names and
functions are still distinguished : the patron of the sacrifice is the
sacrifice, soma is the sacrifice; when the soma is pressed, the patron
( yajamana) becomes semen; “the chanter ( udgatar ) is Prajapati;
this one is Tvastar; he is the shedder ( sekiz; in RV. 10, 184, 1 the
verb sic—is used ) of semen; he is the transformer (vikaria, see above )
of forms. When....the udgatar chants the retasya stanza he sheds the
‘yajamana who has become semen ( retas ). The next stage seems to
have been reached in Mbh. 5, 9,3 and 40 {cr.ed.). In this
“ancient story”, the epic version of the history of Tvastar’s son
Trisiras who was killed by Indra’® the god is, not as in SB. 12, 7,
1,1; 12,8,3, 1 and GB. 2, 5, 6 simply called by his traditional
single name, but Tvastar Prajapati ( without interruption ). This
combination creates the impression of being comparable to double
names such as Purusa Prajapati ( $B. 6,1,1,8:cf,5 “that same
Purusa became Prajapati’’ ); Purusa Narayana (12,3, 4,1 ); Hari
Narayana ( Mbh. 12, 270, 28 );—compare also Brahma Prajapati
( MKP. 81 (78), 51 ); Padmayoni Prajapati (82 (79), 3 ); Daksa
Prajapati ( SP. 28, 1 ) denoting two divine figures that had become
one. The above English spelling of the double name Tvastar Praja-
pati, with two capitals, which is also found in the most recent
translation®”, seems therefore to be right. Notice that in MKkP. 5, 3
the combination is interrupted : fvasta kruddhah prajapatih.

On Visvakarman—e. g. MkP. 106 (103), 1; 107 (104), 1—a
few words may suffice. In RV. 10, 81 and 82 he is, among other
things, “our father and progenitor, the one who places or establi-
shes ( dhata ), the one who disposes (vidhata ) and the one who
gives the ( other ) gods their names”, Among the qualities which in
various religions are attributed to a high god or a Supreme Being is
also ‘visual omniscience’*® : according to RV. 10, 81, 2 he is “‘all-

16. Seee. g. E.W. Hopkins, Epic mythology, Strassburg
1915, p. 130.

17.  J.A.B. van Buitenen, The Mahabharata. Books IV and V,
Chicago 1978, p. 202; 204,

18. Gifi" R. Pettazoni, 7 /e All-knowing god, London 1956, p.
Fuctes '
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seeing” (vifvacaksah) In the brahmanas this All-maker, or Creator of
all things—I have my doubts about the correctness of the view that
this figure was an abstract deity originating in a compound
epithet”1°—is not infrequently ( cf. SB. 7,4,2,5,8,2,1,10; 8, 2,
3, 13,seealso 7, 1, 1,43 ) explicitly said to be Prajapati; see also
9, 4, 1, 12, explaining VS. 18, 43, where both names are placed
side by side; likewise TB. 3, 7, 9, 7, where a translation ‘“Prajapati,
is the creator of all things’’?° is possible; so is “Prajapati, the
maker of all”” in VS. 12, 61; at MS. 1, 3,35: 42, 4 where the two
names are followed by two epithets this translation is most probable.
Elsewhere, however, they are clearly distinct deities ( SB. 6, 2, 3,
10; cf. also 6, 2, 1, 5 ). Epic places describing Visvakarman as the
carpenter of the gods?! no doubt attest toa role played by this
deity in popular belief that in all probability existed already in an
earlier period.

The story of Prajapati becoming a tortoise (k#rma, SB. 7:
5,1,5) in order to create, in that from, living beings is well
known, and (the text adds) since k#irma and kafyapa are synon-
yms, all creatures are said to be descended from Kasyapa.
This story is no doubt based on ancient and widespread belief
in the cosmogonic functions of that animal which therefore
could be regarded as a manifestation of the creator god?2. In
PG. 2,9, 2 however both Prajapati and Kagdyapa are recipients
of offerings. Interestingly, the names of the five gods to whom in this
grhyasittra offerings are made, uiz. brakmane prajapataye, grhyabhyah,
kafyapaya, anumaiaye recur in the same order in MKkP. 44 (31),

19. A.A. Macdonell, Vedic mythology, Strassburg 1897,
p. 118.

90. Thus P. E. Dumont, in Proc. Amer. Philos. Soc. 107
(1963), p. 453.

91. Hopkins, 0p. cit., p. 201.

99. 1 refer to my book Aspects of early Vispuism, Utrecht 1954,
2Delhi 1969, ch. XVIII. It is not surprising that
there should have been mythical or historical persons
bearing the name Kasyapa “Tortoise’ who had nothing
to do with this identification. The remarks made by
A. B. Keith, The religion and philosophy of the Veda, Cam-
bridge Mass. 1925, p. 196 are not wholly convincing.
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95 f. (only guhyebhyah instead of the deities of the house). Here
Pargiter’s translation ‘‘to the prajapati” is wrong. In the Maha-
bharata Kaéyapa isa rsi and a son of Marici; at 1,27, 16 the
words, kafyapo’tha prajapatih were recently translated ‘Kasyapa,
Lord of Creation”; according to 1, 60, 33 gods as well as
asuras were born from him, butinst. 11 f he is not identical
with Prajapati who gave him thirteen wives, daughters of Daksa,
a passage too well known to be discussed here (see e. g. BrP. 2,
48: 32, 4). It is not always easy to decide how to translate
passages such as Mkp. 97 (94), 8 prajapatel (sic) kasyapaya somaya
varupaya caf....namasyami krtanjalih : probably ‘“Prajapati Kasyapa™,
but elsewhere “the prajapati Kasyapa” may be preferred (e. g. 80
(77);:9)-

As to the prajapati Soma, in Mk. 17, 12 (16, 103)—notice
that in the preceding stanza Brahma is related to have become
Soma—the proper name opens the stanza and the ‘title’ is placed
at its end: “Soma, ever causing creepers, (medicinal) plants
and men to grow with his cool rays..., the prajapati”’. Re-
markably enough, Soma Pavamana is already at RV. 9,5, 9
said to be Prajapati “the Lord of Creatures”. Is Prajapati
here only just an epithet?3?; or is Soma—in RV. 10, 97, 18
the king of plants—here ‘identified’ with Prajapati, the crea-
tor of life? Otherwise Vedic texts attesting to special rela-
tions between the two gods appear to be few in number: at KB.
18,1, 7 f. Sarya, given in marriage to Soma, is said to be
Prajapati’s or Savitar’s daughter; S$B. 11,1, 6, 14 Soma is one
of the four gods who are created outof Prajapati; 12, 6,1, 1
Prajapati is, as the sacrifice, identified with King Soma; see also
102,

In connexion with Manu Vaivasvata, the prajapaii (MKP.
106 (103), 4), it may be observed that Manu is already SB. 6, 6,
1,19 on etymological grounds (Prajapati’s relation with the root
man—; for this god and manas see e. g. VS. 18, 43; JB. 1, 68)
identified with this god; at 14,1, 3, 25 the earth is related to
have carried “Manu, her lord (patih), Prajapati”. The patrony-
mic Vaivasvata is added to the name Manu (king of men) in $B.
w manau vivasvati)?%,

93. Cf. L. Renou, Etudes vediques et papineennes, VIII, Paris
196i,:p: 95-
94, For other particulars see Macdonell, op. cit.,, p. 139.
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In view of the fact that in the Vedic period several per-
sonages were identified with Prajapati or were regarded as mani-
festations of this deity the number of these figures could in course
of time easily increase?5. Thus the prajapati Kardama (MKP.
52 (49), 24; 53 (50), 13) makes his appearance in Mbh. ‘12,

59, 97 (prajapateh kardamasya) but asfar asI am able to see, he

does not belong to the Veda. That this Kardama, just as
Priyavrata (MkP. 53 (50), 33) and others, was also a progenitor
rich in offspring is as easy to understand as the tendency to
regard a Manu as a Prajapati (e.g. Mk. 73 (70), 1 manvantare....
auttamasya prajapateh, 67 (64), 1 svarocisam namna....prajapatim/manum
cakara bhagavan) which is already found in the Veda (VS. 11,
66; BS. 8, 12: 250, 5 etc.). ~

.5. A plural prajapatibhih occurs already at AVPaipp.
5,35, 11 : prajapataye samanaman tasmai prajapatibhih
samanaman.



CERTAIN GEOGRAPHICAL CONCEPTS IN THE PURANAS
By
N. GANGADHARAN

[qediy araread genaAmfssfavataten d@faa-
wqurafnat e faaaro frazel gread | et g e faamar
Fa-yfafaamr-argesea-ared fadg-gfemmfamtaaant
gfgaedw faaza seaafe 1]

Almost all the Purapas have sections describing the origin of
the world, origin of the earth, the divisions of the earth into 7
continents, the names of the different oceans in these continents
and their characteristics and the names of the mountains forming
the boundaries of the different regions. It is quite interesting to
find some more geographical concepts explained in the Purapas.
The purpose of this paper is to shed light on such concepts which

are not normally known.

Artesian wells

There is a clear reference® to the bubbling up of water from
the ground in the Kizpurusavarsa.

Classification of the soils

The soils in the subterranean regions are classified® into seven
categories such as (1) black, (2) white or yellowish, (3) blue or red,
(4) yellow, (5) gravelly, (6) lilly and (7) golden coloured.

Five types of rocks are recognised in the Padmapurana®—quartz,
blue rocks, Indranila, yellow and white. Varahapurana* names a kind
of rock as Bhaumasila.

1. AMlark. 56.21-22.

2. Brahmanda (Purva) XX. 13-14; Brahma XXI. 3; Skanda
(Mahesvara) (Kaum.) 39.2, Vispu IIL. 5.3.

Uttara. 221.7-10.

4, 75.15-17,

2
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The different kinds of winds and the formation of clouds

Different Puranas® refer to seven layers of winds ( vataskandha )
in the atmosphere such as pravaha, dvaha, udvaha, samvaha, vivaha,

paravaha and parivaha. A detailed discussion on the phenomenon of
evaporation, cloud formation, classification of clouds and their
relationship with winds or regions of atmosphere indicates that the
Puranas have realized their importance. According to the Vayu-
purapa® there is moisture content in all the movable and immovable
objects of the world and evaporation takes place on account of
sun’s rays and this produces clouds.

According to the Vayu" and Brakmanda® those clouds which
give water are called ‘megha’ and those whichdo not bring any rainfall
are known as ‘abhra’. The clouds are classified into three groups—
agneya, brakmaja and paksaja. They are further described as conne-
cted with cyclonic, convectional ( occurring in the northern region )
and orographic ( occurring from Mountains flanks ) types of rain-
fall. Among these the a@gneya occurs in the winter, and are devoid
of lightning and thunders. The ‘brahmaja’ clouds have lightning
and deep rumbling. The paksaju or puskaravarta clouds produce deep
rumbling sound and bring excessive rain fall.

The Matsyapurana® states that the clouds ( jimita ) beget life.
They remain suspended on the wind a@wveha. According to the
Skandapurana'®, itis the pravaha wind which makes the clouds,
produced by smoke, full of water, so that the clouds taking blue
colour give copious rainfall, The Matsyapurana says that ‘the waters
from the ( vapours of the ) clouds when brought into contact with

the wind fall in the shape of rain’.
The oceans and tides

All the Purapas name the seven oceans as lavana, iksu, sura,
ghrta, dadhi, dugdha and fresh water. The names do not have any spe-
cific indication about any attribute.

S s ol e TR
5. Brahmanda (Purva) 19.171; Vayu 49.163; Narada 60.13,
17-35; Kirma 41 (p. 368); Matsya 163.32-33; Padma (Ststi)

49.123-24.
6. 51.22-25.
7. 51.26-40.
8. 22.30-43.
9. 124.9b. ,

10. Mahesvara (Kumara) 38.53-54.
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Many of the Puranas'! are unanimous in describing about the
tides, “When the moon rises in the east, the sea begins to swell.
The sea goes down when the moon wanes. When it swells, it does
so with its own waters and when it subsides, it does not actually
lose any water. The sea rises and falls according to the phases of
the moon. Nearly 32 feet is the measure of its rise and fallon the
2 parva days."

Miscellaneous matter

The Sivapurana? refers to milk of trees in connection with the
establishment of a liiga. The Garudapurana® has a section devoted
to the lapidary science. The Liigapurana** has a chapter ““bhuva-
navinyasoddes asthanavarpana”. It gives the number and population
of towns and cities of different communites. It has attempted to
give several types of statistics. The Skandapurapa®® gives the num-
ber of gramasin various countries. It seems that the word grama
here means something other than a village. From the Vispupurana*®
we understand that the ancient Indians knew how to keep their
population constant.

The Brakmandapurana® ™ recognises ten types of roads—

1. Difamarga (international trunk roads of 80 cubits); 2. Grama-
marga (leading to another village, 80 cubits); 3. Simamarga (border
roads, 40 cubits); 4. Rajapatha (city roads, 40 cubits); 5. Sakharathya
(branch roads, 16 cubits); 6. Rathoparathya (vehicular branch roads,
12 cubits); 7. Uparathya (smaller ones, 8 cubits); 8. Jaighapatha
(4 padas or feet); 9. Grhantarapatha (internal streets, 3 padas) and
10. Dhrtimarga (above 6 padas). The Vayu'® mentions 11 types,

11. Vispu Amsa I1. iv. 89-91; Matsya 122. 30-34; Agni 119,
95-26; Brahmanda XIX. 131-36; Brahma XX. 91-94; Vayu
49, 127-131.
12. sfafeg g deaca &A1 FAGYFI~ i
fenq ggar s fog Fafaeaft o
Siva, Uttara Vayaviya Sathhita 7, Khanda 2. 36.35.
13. 1 68-80.
14. 1. 50.
15. Mahefvara kh. 39. 125-165.
16. srqafquiy 7 aai 4 4 sqafqey fge | 11 4-13.
17. Ch, 7. Also Agni 106; Matsya 129.3; Vayu 8.
18, 8.118-21.
9
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the first 7 being the same as in Brahmapda and the rest as follows :
8. Ghaptapatha (4 padas or feet); 9. Grhantarapatha (3 padas or feet);
10. Vritimarga (1]2 pada ?) and 11. Pragoanisa (one pada-foot)

The Vispupurapa'® speaks of Kamboja horses and the
Matsyapurana®® of Nepal blankets.

The Puranas®' also speak about the physical features of the
the different races inhabiting different countries.

We find detailed description of surveying for laying out roads
etc. The Agnipurapa®? mentions towns of different shapes—candra-
rdhabha (semi-circular), vajrasici (octagonal) and capabha (bow=-
shaped).

From the Ligapurana®® we know about the preparation of a
world map on a gold sheet having the shape of a quadrilateral and
measuring one cubit on one of its sides, wherein the seven conti-
nents, seven seas etc. are indicated for being given as a gift.

Thus we get a glimpse of some of the geographical concepts
known to the Puranas.

19,0 V. 120:52,

20. 22.86.

21. Markapdeya 57; Garuda 55; Bhagavata 1X. 20.30.
22. 106. 4-5.

23. 1I. 32. 1-6.



BHOJA AND VASTRAPATHAMAHATMYA : A REAPPRAISAL*

By
R. N. MeaTA
and
S. G. KANTAWALA

[eFeaqUFaaea gaTagees fFarar ann aeA-
argresaAiear sfadisfeq | sifeny  gamfaaEaan afq
arfenq steaFdagATEEadiatar faazoafeq | gaArsa-
QITFT UATEATSAIAq4+q Aiaaaen fqaznnfeq | a7 SaF-
giq gAfcafgaca Mafaatoes g=agam: goar fafgar)

Introduction

The Vastrapathamahiatmya (=VM) forms the second part of
the Prabhasakhanda® which forms the seventh khazda of the volumi-
nous Skanda-Purana.? The VM is a small khapda of 19 adhyayas
and eulogises the holy spots at Junagadh and Vanthali in Juna-
gadh district (Gujarat state). It opens with a salutation to Ganesa
and Sarasvati, The holy spots at Junagadh are Bhavanatha
temple, the Mrgikunda which is to the west of the Bhavanatha
temple, the Suvarnarekha-river (modern Sonrekh) emerging from
the Girnar, Ambaji temple and others that lie on the way to the
Girnar mountain and on it. In this paper it is proposed to evaluate

*  The authors are grateful to the U.G.C. for assistance to
the project on the Prabhasakhanda and the present paper
is an outcome of the said project.

1. Cf. atha Sriskanda-mahapurane saptame Prabhasakhande-dviti-
yam Srivastrapatha-mahatmyam arabhyate[VM 1.1.

The Raivatakaksetra is also called the Vastrapathaksetra
(VM 1.2.). For the explanation of the term Vasirapatha
vide 9.202-220; 11.13. :

2. The other six khapdas of the Skandapurana are :—

(1) Mahesvarakhanda, (2) Vaisnavakhanda, (3) Brahma-
khanda, (4) Kasikhanda, (5) Avantyakhanda and (6)
Nagarakhanda, Vide Mehta, R. N. and Kantawala, 3. G.,
Two legends from the Skanda-Purana, Puraga Vol. XV,

. No. 1. January, 1973, p. 125,
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this Puranic version of King Bhoja in the light of comparative
evidence. The story of King Bhoja is told in chapters 1 to 11 and
- it is summarised here below for ready reference.

Synopsis of the Bhoja-Episode

The VM begins with a recommendation of the performance of
{raddha at Mrgikunda near Damodarakunda. Here a king named
Gaya has a discourse on sacred spots, fraddha etc. The $raddha
performed in the month of Caitra at Prabhasa is eulogised along
with the Damodarakunda and Vastrapatha is said to be of one
gavyuti in dimension (VM 1. 106). The chapter refers also to the
Saiva, Vaisnava and possibly some Jain ¢7rthas of the area.

The second chapter dealing with the Bhavamahatmya des-
cribes Vastrapatha as the navel of Prabhasa, indicating there-
by that it is in the centre of Prabhasa. This central place of
Girnar in the Prabhasa area is well-recognised because of its
political importance as a centre of the area and this position is
maintained by it even now as a district head-quarter of Junagadh.
In the succeeding chapter numerous holy spots and Mrgikunda
are mentioned. The latter is, however, described as the annihila-
tor of all sins.

This Mrgikunda is the source of the legend of King Bhoja
and one mrganani® (the doe-eyed woman) in chapter VI. Herein
Bhoja is mentioned as a king of Kanyakubja (6.20). Once a
forest-officer (Vanapala) reported to him about a doe-eyed woman
rbaming amidst a herd of deer. On hearing Bhoja’s curiosity was
aroused and he successfully made an effort to capture her by
surrounding the said forest with cavalry, foot-soldiers and trappers
and then she was taken to Kanyakubja, where she was received
very warmly. The king asked her, once, in privacy what her name
was and why she was reduced to such a therio-anthropomorphic
form, but she remained mute. Then he called for his ministers,
astrologers and the best of the Brahmins and asked them how she
could articulate human speech with a human face. The
Brahmins, thereupon, told him that in Kuruksetra dwelt Sarasvata,
the best of the Brahmins, who practised penance on the bank of
the river Sarasvati and they further, informed him that she would
utter out everything at his (i. e. Sarasvata’s) instance. Accordingly

3. Note that she is called a nari in 6. 23 and a bala in 6.24.
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he was respectfully summoned to Kanyakubja and on his arrival
she bowed down to him and swooned. With the performance ot
due rituals she was brought to consciousness and he conferred upon
her human speech with his powers. She, then, narrated the history
of her seven births which are as follows :—

(i) King Bhoja is said to be the son of the King of Kalinga
country in his former seventh birth and this mrganani was the
daughter of the king of Vanga. Both were married and she became
his crown-queen#.

(ii) Then both were born as Brahmins in Malwa and she
became his housewife. Unfortunately her husband died prema-
turely and she enjoyed her husband’s wealth.

(iii) He was born as Svetasarpa and she was born as a
Brahmin’s daughter and was married at the age of eight. The
Sfvetasarpa was, then, killed and her head was shaved as she had

become a widow.

(iv) He was born asa crocodile in the river Godavari at
Bhimesvara. When she visited the holy spot, she was killed by the
said crocodile, who was killed in turn with a spear by men. She
was consigned to fire and her remains were immersed in the holy
waters of the river.

(v) Later on, he was born as a hunter and she was born as
kraujici. During her dalliance the impassioned krauica, her mate,
was killed by that hunter and he was, therefore, cursed by a sage®.

(vi) With the passage of time the hunter was born asa
lion on the Raivataka mountain and she was born asa doe who
was chased by the very lion and she fell into the waters near the
Bhavanitha temple and her decayed and tattered body was carried
away in the waters of the Svarnarekha river.

(vii) Later onhe was born as King Bhoja and she was
born as myganana, the doe-faced woman.

4. On the problem of their marriage vide Mehta, R. N. &
Kantawala, S. G., Op. cit., p. 131.

5. The idea of the krauficavadha is traceable to the Valmiki-

Ramayana. Gf. manisada pratistham toam agamah $asvatil

samah|yat krauficamithunad ekam avadhih kamamohitam (Bala-

kanda 2.14 Cr. Ed.)
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Chapter VII continues the legend and relates that once a doe
chanced to drink up the sage Uddalaka’s semen and this led her to
such a birth as prognosticated by the sage Uddalaka. She, further,
told Bhoja that her head was dangling in a bamboo-grove and if
someone could immerse it in the waters of the river Svarnarekha,
she would regain her human form. Accordingly, -Bhoja despatched
his pratiharas and got her dangling head immersed into the holy
waters of the river with the help of Kusala, a disciple of Sarasvata.

She observed the Candrayanavrata at the end of which she
was transformed into a beautiful damsel. After this transformation
she lost the memory of her previous births. Bhoja married her and
she became his crown-queen and was renowned as ‘Mrgamukhi’.

In chapter X1 it is said that Bhoja was highly impressed with
and pleased by the tirthamahatmya and desired to visit it after aban-
doning everything, including his beloved sons, foot-soldiers,
elephants ¢fc. and establishing his sons ( putran) in the administration
of the‘kingdom (rajye). But his preceptor, Sarasvata, discouraged
him from doing so and imparted detailed instructions on the tirtha-
yatra, which he might undertake. At the end of the VM itis
related that King Bhoja with all the members of his family visited
the ¢irtha and the VM is wound up by noting that ultimately he
with the members of his family went to heaven.

Analysis
The following salient points emerge from the above-going
summary :—

1. Bhoja was a ruler of Kanyakubja.

2. His vanapala was in the Girnar region.

3. He reported the existence of a therio-anthropomorphic
being 7.e. a human female with a doe’s face.

4, Bhoja surrounded the forest and trapped her.
She was, then, taken to Kanyakubja.

&

6. By his magic powers, Sarasvata conferred upon her human
speech.

7. This enabled her to narrate the story of her seven births.

8. Bhoja despatched his pratiharas to the Girnar mountain to
immerse her doe’s head in the waters of the Svarnarekha.

9. With the above act performed the mrgananz was trans-
formed into an exquisite beauty whom Bhoja married.
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10. Bhoja, then, desired to visit the tirtha by abdicating the
throne and handing over the regal duties to his sons.
" 11. He was dissuaded to do so by his preceptor who narrated
to him the tirthayatravidhana.

12. Bhoja with his family did the t#thaydira and went to
heaven.

Discussion :

This VM version has led H.C. Raychaudhury® to equate this
Bhoja with the seventh ruler of the Pratihara dynasty, viz. Bhoja
known also as Mihira Bhoja, ruling between 836 A. D, and 882
A. D. at Kanyakubja and he has shown that the king Bhoja who
ruled at Kanauja was the supreme ruler of Saurashtra and had
abdicated in favour of his son.” B. N. Puri® accepted a part of
H. C. Raychaudhury’s thesis, but did not agree with the theory of
Bhoja’s abdication. A. B. L. Awasthi has also studied this prob-
lem.? But this vexed problem of Bhoja requires a fresh assessment
of this Puranic version and hence it is proposed to re-valuate it in
this paper.

The aforegoing synopsis and analysis would show that from
the political point of view the forested region of Girnar was under
the control of Bhoja, a ruler of Kanyakubja® °, From the Girnar

6. Raychaudhury, H. C.,, A Note on the Vastrapatha-
mahatmya of the Skandapurana, ITHQ, vol. v, (1929),
pp. 129-132. '

7. Pusalker, A. D., Purapic Studies, Review of Indological Re-
search in the last 75 years, Ed. by P. J. Chinmulgund and
V.V. Mirashi, p. 527.

8. Puri, B. N., The History of the Gurjara-Pratiharas, (1957),
pp. 65-66.

9. Awasthi, A. B. L., History from the Puranas, Ch. VI, pp. 84
f. He discusses also the qualities of a king that are men-
tioned in the VM. These could be better interpreted as
traditional virtues of a king and essential prerequisites for
a good administrator and he quotes parallel passages
from Mahabharata. It may be noted that these parallel
passages cited bring out the indebtedness of the VM-tract
to the Mahabharata.

10. Vide Mehta, R. N. & Kantawala, S. G., op. cit,, p. 132,



170 EI‘I'UTF[—-PURKNA [vOL. XXIIL, NO. 2

region in Saurashtra his forest officers (Vanapala) used to come to
him and his pratiharas also could move freely from Kanyakubja to
the Girnar-area; hence it is an obvious logical corollary that he
could also move safely in this region for a tirthayatra.

It is significant to note that the VM mentions neither the
genealogy nor the chronology of the ruler. Under such a nebulous
circumstance an attempt is made to apply historical chronology
to this story in the VM. As noted above H. C. Raychaudhury?!
tried to identify the Bhoja of the VM-version with the one
recorded in the inscriptions at Barah Daulatpura, Deogadh,
Gwalior, Peheva and Ahara.

These inscriptions mention the Gurjara Pratihara ruler
Bhoja, who ruled in the ninth century A.D. His grandson was also
known by the same name. In this attempt at identification it is
assumed that the ruler who has more records probably was Bhoja of
the VM. As noted earlier, this assumption of H. C. Raychaudhury
seems to be accepted by B. N. Puril? partly, A. B L. Awasthi and
other scholars, inspite of the fact that the VM is quite silent on
such an identification.

In view of the Puranic methods of narration which are
adopted in the VM, it is interesting to note that Bhoja’s reference
in the VM indicates that a memory of some ruler of Kanyakubja,
Bhoja by name, was surviving, then, around Junagadh in Saur-
ashtra. The discovery of the Una plates of the time of Mahendra-
pala (circa 890 A.D.) seems to point to the possibility of Bhoja
ruling over this area. These historical documents support the view
that the Puranas contain some good reliable information of histori-

 cal nature, proving thereby their historical relevance and importa-

nce. But it may be observed that the identification with Mihira
Bhoja is not justified from the source and the claim of another
ruler cannot be completely ruled out for identification and hence
it requires consideration.

The political control over Saurashtra by the rulers of Kanauj

will naturally make the VM refer to the forest officer (vanapala)
going to Kanauj and the transference of the mrganana, a therio-

anthromorphic female to Kanauj. The movement of the Pratiharas
Petsironissr R SRS

11. Raychaudhury, H. C., op cit., p. 129.
12. Puri, B. N., The Gurjara Pratiharas, pp- 58 f.
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of Bhoja to Junagadh to immerse the head of the doe in waters eic.
is a natural conclusion of the stage set in the tirthamahatmya as noted
above. Bhcja was very much impressed by the narration of his
preceptor Sarasvata and expressed his desire to undertake a
tirthayatra even by abdicating the throne.
Gf. tyaktoa rajyam priyan putran pattyaSvarathakufijaran
putran rajye pratisthapya gantavyam nifcitam maya|[ VM 10.15.

The stanza in question states merely the pious idea that struck
his (i.e. Bhoja’s) mind and not what he actually did. Thus the stanza
notes his psychological process. It is equally significant to note
also the vocable putran which is a plural form.

This stanza is the main plank in the abdication-theory and
H. C. Raychaudhury interprets it to indicate that Bhoja abdicated

the throne in favour of his son. To bolster up his theory he adva-
nces suitable arguments. It should be noted that the text has

a plural form putran and not a singular form puiram as the
abdication-theory would demand. Moreover, a careful perusal of
the VM itself clearly indicates two different lines of thought. The
line of thought in the VM indicates that Bhoja’s preceptor did not
approve of his enthusiasm and directed him in clear terms to mind
the affairs of the state. This attitude and advice helped to bring
down Bhoja’s enthusiasm for giving up his kingdom and this led
him to put forward a query about the tirthayatravidhana and the
same was answered. At the end of this important dialogue, when
the relevant information was obtained, Bhoja with his family
undertook the tirthayatra.

Thus it appears from the fact that in this tirthamahatmya
an effort is made to put the holy spots of Bhavanatha ‘and Mrgik-
unda on a sound footing. While doing so, the VM eulogised a
number of surrounding holy spots. It is probable that this legend
was invented to explain the name “Mrgikunda.” Incidentally, it
may also be mentioned that the tarthapatra-motif is common in the
Puranas and this would suggest a free social intercourse between
the two different parts of India.

The historical notion that could be drawn is the existence of
the sway of Kanyakubja over a large part of tecrritories where a
ruler and his officers could move without any obstruction. The
situation indicated the age of imperial Kanauj and this is recalled
by the author of the VM,

10
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But the perusal of the whole VM indicates that over and
above preserving the memory of history, it gives a good amount of
cultural and religious information about Girnar, the Svarr}ar}ekhi,
Bhavanatha, Mrgikunda, Ambaji-temple and the other holy spots
around Junagadh. This leads us to the problem of the genesis of
the VM.

It is difficult indeed to answer the problem of the authorship
of the VM. In this connection it may be mentioned that the
perusal of the Nagarakhanda, a part of the Skandapurana, indicates
that it was possibly a work of the Nagara Brahmins. The Mallap-
uranal® which is a caste-Purana, is a work of an Audicya Brahmin,
This may indicate also that the said caste Audicya, is closely conne-
cted with the Puranic tradition and it is necessary to note that it is
maintained even to day by it. On this line of thinking one would
be tempted to offer a suggestion on the problem of the authorship
of the VM. The language of the VM indicates that there are
instances of Sanskritisation of Gujarati vocables and phrases, e.g.
hallati mallati (VM 1. 102); ¢f. Gujarati: hale che male che. And
hence it may be surmised that author of the VM knew and[or was
influenced by Gujarati in his Sanskrit phraseology efc.

Another feature of this work indicates that it is by someone
who claims to be a Sarasvata (with double entendre on the vocable
sarasvata referred to earlier as a proper name®. Itis quite well-
known that one of the Brahmin-groups occupied the bank of the
river Sarasvati in north Gujarat. Itis an intelligent group of
Brahmins with a good tradition of Sanskrit learning and following
a smarta religion with an emphasis on Siva worship. This group
of Brahmins worked also as temple-priests as well as caste-priests
and moved extensively from Siddhapur (in North Gujarat), the
place of their residence, to different parts of India. Under these
circumstances it may be surmised that the Audicya Brahmins mig-
rating from the banks of the river Sarasvati and having a Sarasvata
tradition of learning and tantrasadhanz may be responsible for the
origin of this work 7.e. VM. In this connection it isto be noted
that the Sarasvata mentioned in the VM hails from Kuruksetra and

13. The Mallapurana was composed before 1674 A. D. but
not before the 15th century A. D. (Mallapurana edited

by B. J. Sandesara ‘and R. N. Mehta, GOS No. 144,
Introduction, p. 7.).
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thus here is a case of transplantation of the local habitat of the
Sarasvata. In the VM a reference to the garrulous and mellifluous
tongue ( ¢f. prabhasaka, 6.38) of Nagaras who are also known for
political activities, is of significant interest in this problem of iden-
tification and as the above remark i. e, ‘prabhasaka’ in the VM is
not laudatory, it tends to suggest the Nagaras are not responsible
for this work under consideration, even though the Junagadh-area
is known as one of the centres of the Nagara community. It is,
therefore, highly probable that the author of the VM is an Audicya
Sahasra Brahmin who was a votary of Siva following a Smarta
method of worship and was also possibly a tanirike.** Thus it is
locally produced by an Audicya Brahmin connected with the
worship of Bhavanatha.

These points require further study; but it may be suggested
for the present that the VM had relied on the memory of some
ruler Bhoja of Kanyakubja, as described above, because the end of
the VM also is legendary in the sense that King Bhoja ‘with his
family departed to heaven after his visit to Bhavanatha, as would
happen in a narration of any legend or a tale. Moreover, as the
Bhoja-episode does not form part of the dynastic account, it tends
to reduce a little its historicity.

Moreover, we do not know from any other source that he, i. e.
Bhoja, visited Saurashtra for yatrz or otherwise. One is reminded
here of what V. V. Mirashi remarked in a different context, 2.
“We had indeed some legendary stories about great kings like
Parmara Bhoja,”15

From a philosophical point of view the legend of Bhoja may
also be looked upon as a legend illustrating the doctrine of trans-
migration, one of the important doctrines of Indian Philosophy.
Moreover, the legend gives also a glimpse into a belief that a limb
belonging to someone left in a miserable condition may help to
emancipate the individual from an unhappy condition.

14, Cf. Audicya rsayo na tu Modha Nagara$ ca. For this maxim
the authors are grateful to Prof. Dr. A. Jani, Director,
Oriental Institute, Baroda.

15, Mirashi, V. V.. Epigraphical Research, Review of Indologi-
cal Research in the last 75 years, edited by R..J. Chinmul-
gund and V. V. Mirashi, p, 527,
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Incidentally, it may be pointed out that the Puranic tradition
seems to deal with the history of tirthas, rulers, caste-groups omn one
side and to preserve the tradition of culture and religion on another
side. These are late Puranas as compared to the Vayu-purana,
Matsya-purana, Bhagavata-purana and others; but the tradition of
preserving Indian culture for the common man is common to them
and thus they maintain the long line of Indian socio-cultural con-
tinuum at different sites under favourable as well adverse conditions
and circumstances. Their careful study provides very useful
data of local and pan-Indic studies. They give cultural directions
and a sense of history even to the mass of Indian population but
also they are capable of providing insight into micro-historical
situations.
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THE VARAHAPURANA AND THE VARAHA-VISNU
THEME IN SANSKRIT POETRY

by
S. V. Sinem

[adammaziggumen T9ar Fwifaq aisfasfager geean
wrgtarsaen Aad qakh a1 aaF san | fheq aifgfRasfaany faer-
¥ay 7 qugw qfrsggeen fazoy  aeArg ST AR SeAq |
a7 fagar S@da searfad ag ot fqawonar 9@ augg amrHar-
g | adr aaarAavggRmEfy 9v feaft =i g
drgear-age fagfig: #raq | mifgcaaeay saea MaTneaiaEgw-
wfq a7 dgaHT gaaq ||

The Varahapurana as available to-day in its two recensions,
namely, the Daksinatya (the Southern) and the Gaudiya (the Eastern)
is generally assigned to the 9th-10th centuries A. D. But the
Varaha-Visnu theme in Sanskrit Poetry is much older, atleast 500
years older, which means that the Varaha-Visnu concept does not
originate with the extant Varahapurana. Should it be presumed,
therefore, that there was a strong far-floating tradition of Visnu
incarnating himself as Varaha (the boar) for the succour of the Earth-
goddess from death by drowning in the doomsday deluge? Or does
the existing Varahapurana presuppose another older and original
vision of the Varahapurana presumably irretrievably lost ? The
answer seems to be ‘yes’. Otherwise, how could the sculptor of the
massive stone-statue of the boar at Eran (Madhya Pradesh) engrav-
ed with the inscription of the Scythian King Toramana of the 5th
century A.D., get the idea of the sculptural composition of the
Puranic concept to Varaha-Visnu ? It is presumptuous to say that
the following verses of the Matsyapurana(259, 28-31) of a later date
prescribing the details of the carving of Varaha-Visnu stone-statues
may be taken to be the source of inspiration for the royal sculptor
who made the Stone Boar at Eran bearing Toramana’s inscription
of 510 A, D. :—
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‘AEETE  AwAIW  OSgEd  ETEI |

Srendgmareai  AfedlamEiy |

Eip U CORTICURL ERUiECRIEERIE W

faenaiegeaaaaTaaieel JehaA |

afant wfeded g X JET FeESAdq |

gafafy  gar  oeEE AT |

geqaui: owa: e afeneTaq V
i e. ‘Now to describe the carving of the Varaha-Visnu statue. It
should be made to be holding lotus in one hand and mace in the
other and should show terror-striking mouth inset with tusks of
sharp ends. By the left strong boney elbow it should be supporting
the Earth-goddess holding lotus and beaming with smiling eyes wide
open in wonder. It’s right hand should be shown as resting on the
waist. One of its feet should be shown as placed on the Tortoise
(K#rma) and the other on the hood of the Serpent-king (Sesa).
Myriads of gods and demigods should be shown as surrounding it
and singing hymns in its honour’.

If we assign, however, Ist Century A. D. to the Matsyapurana
as some historians of the Purana-literature think, then also the
question of the first full version of the Varahapurana again raises
its head. Where is that original Varahapurana of which the extent
Varahapurana happens to be some sort of a copy or recast ? The
story of Varaha-Visnu rescuing the Earth-goddess from drowing in
the doomsday deluge must needs be presumed to be originating
from the original version of the Varahapurana. Only then the
Matsyapurana should justifiably be supposed to be alluding to it.
Let us hope that the untiring efforts of researchers in the Puranas
will some day be crowned with success and the confusing chrono-
logical darkness enveloping them dispelled.

The problem of the extant Varahapurana of the 9th-10th
Century A. D. and that of the Varaha-Visnu theme in Sanskrit
poetry of the 3rd-4th Centuries A, D. may be solved by supposing
an all-round floating tradition of the Boar-incarnation of Lord
Visnu forming common heritage for artists in sculptural as well as
poetical compositions of earlier days,

The very first verse of Toramana’s inscription (510 A. D.) is
an invocation to Varaha-Visnu. It run as follows :—
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STafd augRn g AR |
aat TURHIAEA B FIAG T © ||

i.e. ‘Homage to Lord Varaha-Visnu who in the operations of
salvaging the Earth-goddess from the great Deluge makes the
mountains reel at the mighty strokes of his tusks and looks standing

erect like the pillar of support for the huge far-flung mansion of the
Universe’.

The zoomorphic representation of Lord Visnu at Eran must
be recognized as the source of inspiration for the sculptors of
Varaha-Visnu statues in the temple dedicated to the deity at
Khajuraho. The sculptural craftsmanship of the massive Eran
boar approximates the poetical craftsmanship of the invocatory
verse dedicated to Varaha-Visnu. While the Eran Boar-statue is
a representation in stone of the mythical concept of Lord Visnu
as Varzha (boar), the invocatory verse as a reorientation of the
same intended to hint at the political stability of Imperial India
in the 5th Century A. D.

It isin the Gupta period (4th-5th Century A. D.) that we
find imposing and inspiring statues of Lord Visnu in His Varahava-
tara. These Gupta—period statues show the Varaha (the boar)
raising the goddess Earth from the Ocean, resting one foot on the
Snake-God (Sesanaga) and surrounded by crowds of gods and
demigods standing rapt in wonder and prayerful adoration.
Visakhadatta, a Sanskrit dramatist of reknown and presumably a
- high-ranking government official of the Imperial Guptas, has
composed equally imposing and inspiring verse at the end of his
drama, the Mudraraksasam wherein he refers to the succour of
the Earth goddess by Varaha-Visnu and hinting at his equation
with Candragupta Vikramaditya II (8rd-4th Century A. D.) on the
basis of the protection of the vast Indian empire from the foreign
marauders by the prowess of his arms. The verse, technically
termed as the ‘Bharata-Vakya’ (the last benedictory verse) of the
Mudraraksasam runs as follows:——

ARG gaagaaTaIfeaaeaTgear

g€ grErasiic seaferar fafad  sauEy |
THOSTRISAATAT [ALTHIAT i AT

q AmgErafEEag W aidaREeET:
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i. e. ‘May the illustrious King Candragupta (Candragupta
Vikramaditya IT of the 3rd-4th Century A.D.) whose mighty
arms protect, now-a-days, the Mother Earth (the Bharatamata)
from the molestations of the foreign marauders just as, aeons ago,
the Boar-incarnation of Lord Visnu, protected it by the sharp ends
of the tusks from the ravages of the doomsday deluge, rule surroun-
ded by the scions of his dynasty and the officials of his state
over to far-flung Indian empire for years and years to come’.

It is but evident that the dramatist Visakhadatta of the 4th
Century A, D. in his poetic depiction of the Varaha-Visnu image
could not have been inspired by the Varihapurana of the 9th—
10th centuries A, D. The Varaha-Visnu image in the above verse
of Visakhadatta presupposes his close observation of some monu-
mental Varaha-Visnu statue of his times i. e. the heyday of the
Gupta empire. But we have no answer to the question as to the
source of the sculptor’s inspiration in the carving of Varaha-Visnu
statues in minutest details in the 4th century A. D. and presumably
somewhat earlier. No textual authority of the Puranas can be
pointed out in regard to the carving of the form and the features
and the gestures of the Varaha-Visnu statues in that early centuries.
Such a textual authority can be only the earlier original version of
the Varahapurana which is yet lying in utter oblivion. It will be
too much to presume that the stray allusions to Varaha-Visnu and
to goddess Earth found in the Vedas and the Brahmanas might
have provided the impelling inspiration for sculptural representa-~

tion of. those times.

It is to be noted that the monumental Varaha-Visnu statues
of the Gupta period and the period immediately succeeding it were
so artistically carved that they could suggest the heroic sentiment
and inspire the observant Sanskrit poets in their verse-composi-

tions breathing heroism.

There is a continuity of the Varaha-Visyu theme in Sanskrit
poetry of the later centuries also. Rajanaka Ratnakara, a noted
Sanskrit poet of Kashmir ( 8th century A. D. ) has composed ( vide
his Mahakayya, namely the Haravijaya ) many poetic lines on the
Varaha-Visnu theme. Only one will suffice to illustrate the point,
The Haravijaya verse ( Canto 4. 18 ) runs as follows : —
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i. e., ‘The Adikola, the First Great Boar washed the dirty
mud of the bottomless ocean sticking to his body, the same mud
which was cleaned by the pity-inspiring restless sidelong looks of
the Earth-goddess stricken with terror from the clutchesof His
sharp tusks, with water falling in torrential showers from the sides
of his massive head.’

It is the emotions of valour and heroism that happen to be
the central suggestion of the above verse also. The polymath
Ksemendra of Kashmir, a contemporary of King Ananta and his
son and successor king Kalasa (1032-1083 A. D.) composed a
beautiful verse on Varaha-Visnu concealing covert allusions to the
unsettled political conditions of the times having no remedy but
the Divine Providence. His verse is as follows :—

‘guig Aifg arear ATifear fEfq: atg
SEIERICREEC] SEIRIEACEIR AN

i. e., ‘My homage to Lord Visnu in His Varaha-form who raised
the goddess Earth along with Her couch of the reclining Serpent-
king ( Sesanaga ) from the depth of the ocean so high asto show
her like a lady shading herself from the scorching heat of the sun
shining from beneath by the Serpent-King’s hood spread out in the
fashion of an umbrella.’

: It is clear from the above that the Varaha-Visnu theme in
Sanskrit poetry till the 10th century A. D). was so poetically treated
as to evoke the emotions of valour and afford the aesthetic relish
of the Heroic. But, slowly and surely, the trends change in later
centuries. The extant Varahapurana glorifying Lord Visnu and
propagating the religion and philosophy of Vaisnpavism may be
responsible for them. The socio-political state of affairs of the
times seems to be the foremost cause responsible for all this change.
The inimitable Sanskrit lyric, the Gita-Govinda of Jayadeva of
Bengal ( 12th Century A. D.) illustrates the point. The following
Gita-Govinda verse ( 1.7 ) of invocation to Lord Visnu in His Boar-
incarnation is surcharged with the feelings of love and devotion to
the Divine —
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Fafy smafm@y wwh @ @FArl
afafq FAGHIT frmeT |
T YAgAET qm SEE gl

i. e., ‘Homage to Kesava ( Krsna or Visnu ), the Lord of the worlds
in His Boar-incarnation, Homage to Him whose tusk-ends providing
seat for the Earth-goddess looks beautiful like the shining moon to
which cling the black spots darkening its lustre.’

With the passage of time, the Varahapurana in its present
form beging to occupy a place of importance in the literature of the
Puranas. It becomes a sacred textual authority for Sri Vaisnavism
and Vigistadvaitism of the Alvars and the Acaryas. Beautiful
verses glorifying Varaha-Visnu begin to be written by $ri Vaisna-
va poets and philosophers of the School of Ramanuja (11th Century
A.D.). The descriptions of the dalliance of Varaha-Visnu with
Dharapi ( the goddess Earth ) as found in the extant Varahapurana
start finding support for the erotic Sanskrit poems on the Varzha-
Visnu theme of those days. We quote below a verse of Vedantadi-
¢ika, the greatest Sri Vaisnava Sanskrit poet of the 13th-14th
centuries A. D. invoking Lord Varaha-Visnu for His providence—

qegafaarfagage faereqararagsT
e GAMEIE TGS T g AR 9o |

NACTRSTRNGHBHT FeATTrequT
q1 § qeaq Agaraged qaior 99 qg |

i. e., ‘May the Earth-Goddess, the symbol of tolerance, placing her
left foot on the lotus-like right palm of Her loving husband Varaha-
Visnu, lying on the couch formed by His left arm as strong and
stout as the reclining body of the Serpent-King ( Sesanaga ), show-
ing Her cheeks flushed with ecstatic shyness at the touch of His
amorous mouth and smiling in her full-blown lotus-eyes. Cater for
our material and spiritual good, ever and for ever.’

To sum up, we are in a position to say that the Varaha-Visnu
theme in Sanskrit Poetry is much older than the existing Varaha-
Purina. It is only the Varahapurana in its original form yet to be
discovered that may show itself as the main spring of inspiration
for Sanskrit poetry dedicated to Lord Varaha-Visnu. Let us wait
for that day.

12



AN APPRAISAL OF THE DATA REGARDING- TEMPLE
ARCHITECTURE GLEANED FROM AGNI PURANA*

By

TAHSILDAR SINGH

[orx sfagud Srger  wlaxfainfvasfaaeg
argiary fadead gegan | duda cafpeasTRRqIO-
frazorenify goar afMquie @8 Far | ¥E@EA CafEed
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gAFIHHET Far 1] -

With its almost indubitable ancient origin dating back to the
later Vedic period, the extensive Puranic literature seems to have
been more intimately connected with the life of Indian masses than
the Vedic itself. It exhibits umpteen changes from time to time in
concordance with the changes in the social, cultural, and religious
life of Indian people as if proving itself a living organism. By virtue
of these changes, and by studying and investigating the appreciably
significant materials, preserved in the various Puranas, mixed up
with Vedic lore, it has been easy to draw a satisfactorily clear pic-
ture of the life of the people of ancient and sometimes even medie-
val India.

Agni-Purdna : nature, scope and date of composition

Agni Purana, a topic from which it is proposed to discuss here,
represents a great and commendable literary eflort performed in
such an epoch of ancient Indian life which withnessed multifarious
progress with a notable development in the domain of literary and
cultural pursuits. It belongs to that phase of Puranic development
when the Puranic literature was enlarged by the addition of secta-
rian and some other matters, hence unpresent. Agni-Purana seems,
apparently, a summarization and compilation of works on various
subjects. Its present extant form is formed by frequent and subse-
quent additions and interpolations to the original kernel, made

*  The edition utilised for references is edited by Acharya
Baladeva Upadhyaya and published by Chowkhambha
Sanskrit Series Office, Varanasi (1966).
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during a long span of time spread over three to four centuries.
The time of this processing appears to be, as surmised by some
scholars after a critical study of the present matter, the period
stretched over almost three to four centuries from A. D. 700 or
800 to A. D. 1000 to 1100.* R. C, Hazra®? proclaims that the
extant Agni-Purana is an apocryphal work of the 9th cent. which
attained great popularity along with the spread of Tantricism.
The genuine Agni-Purana had to save itself from extinction under
a different title, namely Vahni-Purana, wrongly regarded as an
Upapurana by modern scholars, However, here I propose to eva-
luate the evidence furnished by the extant Agni-Purana, most pro-
bably a work of the 9th cent.3

Quite true to its encyclopaedic nature and shape, the present
extant Agni-Purana consists of an amazingly large number of
subjects ranging from mythology, religion, philosophy, cosmogony,
polity, sociology, poetics, dramaturgy, history, geography, medi-
cine, military science, phonetics, grammar and lexicography to art.

While dealing with the aspects of art, Agni-Purana does not
discuss them all and sundry but selects only temple* and city®
architecture and iconography with iconometry® of certain deities.

Architectural Terminology
Like other scriptures providing material of Vasiuvidya", Agni-
Purana also has used a specific Sanskrit for denoting and descri-

1. Gyani, S.D., Agni-Purapa : A study, pp. 288-89. The
Chowkhambha Sanskrit Studies, vol. XLII. The Chow-
khambha Sanskrit Series Office, Varanasi (1964).

9. Hazra, R. C., “Studies in the Genuine Agneya-Purana’ Our
Heritage, vol. I part II pp. 209 I, (1953).

3. De, S. K., History of Sanskrit Poetics, I, pp. 102-4, and

Hazra, R. C., Studies in the Puranic Records on Hindu Rites

and Customs, pp. 134-40, Calcutta (1940). For a detailed

discussion see Gyani, S.D. Agni-Purapa : A Study, pp. 27fL,

Agni-Purana, chs, 38, 41, 42, 43, 65, and 104.

Ibid, chs. 105-6.

Ibid, chs. 44-55.

For a list of such terms applied in other texts see also

Singh, Tahsildar ‘““Some Reflection on temple architec-

ture from Garuda Purana’ Purapa, vol. XXII Varanasi

(1980) pp. 180-81, and ¢‘Bhavisya Purana and Brhat-

sammhita on Temple Architecture: A collative study”
Puraga, vol. XXIII No.l Varanasi (1981), pp. 67-68.

s L e
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bing different parts of the temple. The alphabetical list of such
terms along with their English meanings is as follows :

amalasaraka

bhadra
bhaumya
bhitti
bhramana
daruja

dvara
dvarapala
garbha (grha)
ghata

gopura

istaka

jagati

jangha

kalasa

kantha
mandapa
madhyasandhi

mafjari

mithuna

mukhamandapa

mromaya
nemi

nirgama
patravalli
pindika
pradaksina

pithika

a ribbed member of pinnacle symbolising an
‘amalaka’

a projection, also nirgama.

comprising bhumis i, e. storeys.

wall, also jarigha.

circumambulation, also pradaksiza.

wooden.

doorway.

door-guardian.

sanctum of temple.

literally *pitcher’”, used for a decorative
motif of similar shape.

ornamental gateway of the precinct also
prakaradvara.

(made of) brick.

platform.

wall, particularly the portion embellished
with sculptures.

pitcher, crowning member of a spire, a half-
round moulding.

constriction below the finial of the super-
structure.

hall

juncture of sanctum and hall, (kapil7 ?)
small spire, generally erected above a minia-
ture shrine.

couple, supposed as an auspicious decorative
motif.

entrance porch, also praggriva.

terracotta figure.

periphery of the platform around the tem-
ple, the open place for pradaksiza.
projection, bhadra.

foliage and creeper motif of decoration.
pedestal, also pithika.

circumambulatory (path) around the sanc-
tum,

pedestal, see pindika.
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pragdvara or

entrance porch, see mukhamandapa.

praggriva
prakara precinct (wall).
pratihara door-guardian, also dvarapala.
pratima icon.

rathaka (thika)
$akha

projection on walls decorated with sculpture
vertical ornamental fillet of doorjamb.

sikhara spire of temple.

stambha pillar.

$ukanasa antefix attached to the front facade of spire
comprising a large arched niche (candrasala)
also called sukarighri.

éusiraka perforated part like latticed window.

udumbara door-sill.

vedi an altar, a pedestal, a moulding.

vedika a balcony, railing.

Fruits of consecrating a temple

In chapter 38 Agni Purana enumerates the fruits gained as
the result of the consecration of a temple to Vasudeva and some
other gods. Erection of a temple was considered as an act of
religious merit assuring freedom from the sins of a thousand births
or providing a seat in the heaven (Visnuloka) and liberating from
the sufferings of hell. It states “‘the person who builds a temple
for Krsna, the son of Vasudeva, is born as a man of good deeds and
his family is purified. He who builds temples for Visnu, Rudra,
Sirya, Brahma, Laksmi, Candi and other deities acquires fame
(kirti) and religious merit (puzya)”. Thus, the entire chapter is
full of inspiration for constructing different temples for different
deities or a Hindu pantheon.

Laying the foundation-stone

Before discussing general characteristics of a temple Agni-
purana provides a detailed description of the ceremonies held at
the time of laying the foundation-slab.® After worshipping the
Vastupurusa and invoking many auspicious and celestial emblems
like padma, mahapadma, mokara, kacchapa, nanda, faikha and padmini
oblations should be offered in the fire for Agni, Lokesa, Soma and
Purusottama etc. Then, the excavated ground (as the receptacle

8. Agni-Purana ch. 4l.
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of the foundation) should be filled up with well-burnt bricks
(istaka), measuring 12 x4 argulas. The excavation (its depth and
breadth) should be commensurate with the dimensions of the
proposed divine edifice, A pithabandha (excavation) which is more
than half of the breadth of the temple (prasada) is to be deemed as
the best, a quarter less than that measure is middling (madhyama)
while that which is half of the first one (uffama) occupies the lowest
(kanistha) place in the order of merit.

In the last {loka of this chapter there is one more remarkable
piece of information. It is about the doors of the temples. It
proposes that the temples built in central and eastern parts of the
village and situated in all other quarters of heaven should face
west, while those erected in the northern, southern or western
parts of the village should face the east.

Saminya Laksana : Plan, elevation and embellishment

These aspects of temple-building are dealt with in an elaborate
manner in chapters 42 and 104. There are, apparently, some repe-
titions also. Amazingly enough chapter 42 contains a sizeable
material® tallying with that of Hayadirsa Paficaratram,® particula-
rly the 18 flokas of the beginning are exactly the same. This nece-
ssitates a scrutiny to decide which text is earlier and which is
later with the copied text of the former. However, to be brief,
it seems probable that Agni Purana has taken some matter directly
from Hayaéirsa Paficaratram which is an important sazhita of
Agamic literature, datable to the post-Gupta period.**

The square ground selected for temple erection should be
levelled and divided into sixteen equal parts. Out of these four

9. [Ibid, 42. 1-18.
10. Haya$irsa Paficaratram, Patala 13, edited by Pt. Bhuvan

Mohan Samkhyatirtha, Varendra Research Society,
Rajshahi, East Bengal, 1952.

11. Tt is significant to note that most of the sasmhitas of
Agamic literature were composed before 9th ceat. A. D.
mainly in the period of Post-Gupta rulers and the heyday
of Pratihara-empire,
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central parts should be engaged for construction of garbhagrha.*?
The remaining twelve are to be used for raising the bhitii. The
jarigha’s height should be equal to the length of the yata i. e. garb-
hagrha and double the maiijari ’s height. An open platform for
pradaksina having the quarter breadth of the maiijari should be
constructed around the prasada. Of the same breadth will be the
nirgamas on both sides. The cxtent of jagati, in front of the edifice,
chould be equal to the height of the fikhara or it may be its double
also suitable to the grandeur and gravity of the monument. Ali-
gned with the line of garbhagrha a mukhémagzdapa should be elevated,
ornated with stambhas in the centre and situated in front of the
mapdapa. It may be either equal to mapdapa or one pada*® longer
than the garbhagrha. The Sukanasa should be erected above the
front doorway. The gods should be sculptured at the distance of
a pada inside the temple. On the prakara, the thirty-two Antagas
should be carved.**

Besides this common type of prasada there is one more variety
distinguished by its measurements commensurate with the pratima
installed inside the garbhagrha, The measurement of the cult image
is treated as unit for the plan and elevation. According to this
theory the auspicious pizdika should be proportionately carved
according to the measurements of the main cult-image. The

12.  Agni-Purapa, 42.2. Here is a wrong reading ‘kuryadayasa-
manvitam’ which carries no coherent meaning. It should
be kuryadayatamanvitar?’ where zyata refers to garbhagrha.
M. N. Datta Sastri in his Agni-Purapa, ( A prose English
translation), vol. I, Chowkhambha Sanskrit Series,
Varanasi 1967 says, “the four central squares of which
are to be filled up with iron”. It conveys no meaning.
So the @yasa may be .substituted by ayata which also
occurs in the following lines. See Agni-Purapa 42.3

13. *Pada’ literally means a step which will turn equal to 12
inches when used as a unit of measurement, see Monier-
Williams, Sanskrit-English Dictionary p. 617.

14. ‘Antaga’ means ‘one who walks on the frontiers’. See,
Monier Williams, Sanskrit English Dictionary, p. 42-43.
Tt seems to suggest certain guardian deities,
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length of pindika should be half of the garbhagrha whose width,
length and height are always equal and hence it is cubical. The
height of the §ikhara will be double of the height of the bhitti. The
bhramana i. e. pradaksina should measure one-fourth of the Sikara.
The projection of the rathakas should be equal to the eighth part of
the garbhagrha. The rathakas should be su perimposed by arches.
The fukanasa should be constructed upto half the height of the Sikhara
aligned with four lines drawn upwards and converging to a point.
Above this point a simha should be carved. After establishing the
¢ukanasa the madhyasandhis should be constructed on both sides, On
the top a small vedi is to be elevated making room for the amalasaraka,
kalafa and other crowning members of the spire. The height of the
door-frame should be double its own breadth. Its fakhas should be
carved above the udumbara. Canda and Pracanda should be sculpt-
ed as door-guardians on the lower parts occupying the quarter part
thereof. They should be carved as holding dapda and cautiously h
looking into all directions. On the lintel Sri should be beautifully
carved along with the elephants holding ghatas full of water and
anointing her.1®

The height of prakara would be one-fourth of the height of
prasida. The gopura would be smaller than the prasada by the
quarter part of its (prasada’s) own height, e. g. if the prasada is 100
metres high the gopura would be 75 metres high. An image of a
certain deity measuring five cubits would be erected on a pithika
of one cubit. The Garuda-mandapa should be constructed in front
of the main temple. The other divinities, namely Varaha, Nrsimha,
Sridhara, Hayagriva, Jamadagnya, Rama, Vamana, and Vasudeva
should be enshrined facing eight quarters of east, south, west, north,
south-east (Agneya), south-west (Nairrtya), north-west (Vayavya) and
north-east (Ifzna) respectively.'®

Chapter 104 provides different types of plan and elevation. It

proposes to divide the land into four sections, one of which
would contain bhitti, another pizdika and the remaining two the

15. This form of Sri appears to be that of Gajalaksmi seated
as lalatabimba being anointed by elephants.

16. This enlisting of all Vaisnava divinities along with
Gajalaksmi as lalatabimba suggests the establishment of a
Vaisnava temple.
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garbhagrha. 1f it is divided into five sections the pixdika would
be placed in the central one. Perforated walls should be raised
in one such division The sanctum should occupy two such parts
of the plot out of these five. The §ikkara should cover the place
equal to three such parts while the rest would be engaged by
bhittis. If the plot for the temple is divided into six parts one part
would comprise bhittis and the pizdika and garbhagrha would be
built to extend over two such divisions. Thus the pirdikz and
garbhagrha would be equal here. The height of the temple should be
double the extent of the plot or even more than double, The
breadth of the jagati should be one-third of the half of the extent
of the plot. Thus it would be commensurate to one-sixth part of
the whole extent. The open pradaksipa ( nemi) should be left
around the prasada. The external circumference ( paridhi ) would be
equal to one-third of the whole plot and the rathakas would be
raised on this paridhi. The images of eight or four gods { devas)
namely Camunda Bhairava and Natesa etc. should be enshrined on
these rathakas on the exterior walls of the prasada.*"

This pradaksina would be optional in the prasadas. Aditya
should be placed on the east wall and Skanda and Agnion the
north and west with Yama etc. in the respective directions presided
by them. The two parts out of four of the fikhara should be covered
by fukanasa. Thus Sukanasa will be half of the fikhara. The third
would be occupied by vedika and amalasaraka.'® The ved? should be
divided into ten parts. The breadth of the skandha should be equal
to five of these parts. The griva should measure equal to four such
parts while the image of Pracanda ( placed on griva ) should be
commensurate with the measurements of three such divisions. The
pindika should be extended either upto two corners of the garbhagrha
or it should occupy half of the garbhagrha. It may equal even one-
fifth part of it. It may measure, to be very precise, a hundred and

six argulas.*®

17. Unlike chapter 42, this chapter proposes coasecration
of a Saiva temple which is distinguished by the names

of the divinities to be installed on the exterior projections
of the temple walls.
18. See also Agni-Purapa 42.15-16.
19.  Agni-Purana, 104.26,
13
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Comparative Classification

[voL. xx11., NO. 2

Like Garuda Purana, Agni Purana also classifies the temples
in five categories, each consisting of nine models and thus produ-

cing a list of 45 types of temple

A comparative list is given below??

Agni-Purana
1. Vairaja ( Square )
Meru
Mandara
Vimana
Bhadra
Sarvatobhadra
Caruka??
Nandika
Nandivardhamana
Srivatsa

2. Puspaka ( rectangular )
Valabhi
Grharaja
Salagrha
Mandira
Vigsala
Brahmamandira
Bhuvana
Prabhava

, Sivikavesma

3. Kailasa ( Circular )
Valaya
Dundubhi
Padma

Garuda-Purdga
Vairaja ( Square )
Meru

Mandara
Vimana
Bhadraka
Sarvatobhadra
Rucaka
Nandana
Nandivardhana
Srivatsa

Puspaka ( rectangular ;
Valabhi

Grharaja

Salagrha

Mandira

Vimana
Brahmamandira
Bhavana
Uttambha
Sivikavesma
Kailasa ( Circular }
Valaya

Dundubhi

Padma

90. See Garuda Purapa,l. 47.19-27, and my article, ““Some Re-
* flections on Temple Architecture from Garuda Purana”,

vol. XXII, No. 2 pp. 184 ff.

91. The similarity in these two lists will strengthen our bases
for dating AgniPurana nearer to Garuda i.e. 9th

cent. A. D.

99. (Caruka seems to have emerged out of the reversed spe-
lling of Rucaka which is given as a different reading. See

infra Agni Purapa p. 170.
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Mahapadma Mahapadma
Vardhani Mukul:
Usnisa Usnisi
Sankha Sankha
Kalasa Kalasa
Khavrksa Guvavrksa

4, Manika ( apsidal ) Malika ( apsidal)
Gaja Gaja
Vrsabha Viysabha
Harhsa Harsa
Garutman Garuda
Rksnayaka Sithha:t
Bhiisana Bhimukha
ll?»hﬁdhara Bhadhara
Srijaya Srijaya
Prthividhara Prthividhara

5, Trivistapa ( Octagonal ) Tripistapa ( Octagonal)
Vajra Vajra
Cakra Cakra
Svastika Mustika '
Vajrasvastika Vabhru
Citra Vakra
Svastikakhanga Svastikakhanga
Gada Gada
Srikantha Srivrksa
Vijaya Vijaya or Svetavijaya

Erection of Door and Banner

The doors should be erected so as to face the main cardinal
points of the compass and not asto open on the angular points,
Four doors on four cardinal points in a temple are considered best
(uttama) while three doors are supposed medium (madhyama) and
inferior (kanyasa). The height of a doorframe should be double
or even triple its width. The ¢akhas are equal to the desirable
height while udumbara is additional. It is not calculated in origi-
nal height. The door should be decorated with two, five, seven
or nine ornamental vertical strips ($akhas). Below the ($akhas), the
door-guardians are to be sculpted, occupying the quarter part of
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the door-jamb. The rest of the jambs should be embellished with
scrolls, foliage and couples.?2

Also, chapter 61 of Agni Purana is fully devoted to the desc-
ription of the establishment of door-frames and banners. Though
it is confined to the rituals following and preceding the erection of
a door, it gives some details. The gods Canda, Pracanda are said
to be carved on the bottom of the door-jamb along with Laksmi
on the upper portion.24¢ In the sanctum the image of Hari (Visnu)
should be installed.

The flag is considered as Prakrti and the staff as Purusaz. The
hoister of a banner (which destroys all evils) on the top of a temple
resides as many thousand years in the region of Visnu as there
are the number of atoms in the different parts which constitute
the temple.?5

It proclaims here that a temple is nothing but another form
of the divine image of Visnu.2®6 The various parts of a temple
symbolize different parts of a divine image.2” The Sukanasa of the
temple’s Sikhara is the nose, the two rathakas are two arms, the anda
is the head, the kalafa is the hairs, the kaptha is the neck, the vedi
is the shoulder, the pragala is the anus, the sudha is the skin, the
dvara is the mouth, the pratima is the life, the pizdika is the vital
energy, the prakrti is the shape or form and the image of god kefava
is the soul. Thus the temple is comparable to a living organism.

Consecration of the Divinities

Chapter 43 of Agni-Purana provides a detailed list of divinities
to be enshrined in different directions and subsidiary shrines of the
main prasada. It suggests a paiiczyatana temple for Vasudeva (Visnu).

23. See also Brhatsaizhita, 56,14-15 where the number of
Sakhas is described as ‘tripanicasaptanavabhih’ and the phrase
‘Padavarpabhik’ is read as ‘patravallibhik’. However, the
expressions in Brhatsarizhita appear to be more accurate
and appropriate.

24, Agni-Purana, 61.5

25, Ibid, 61.17-19

26. Ibid, 61,19

27. Ibid, 61.23-27.
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In the four corner shrines there should be installed the images of
Vamana, Nrhari (Nrsimha), Asvagirsa (Hayagriva) and Sukara
(Varaha) incarnations in the south-east (7gneya) south-west (nairria)
north-west (Vayayya) and north-east {ifana) directions respectively
(see appendix I) or Narayana in centre, Ambika in ggneya, Bhaskara
(sun) in nairrta, Brahma in vazyayya and Linga (Siva) in #fana, (see
appendix 2) or in a navadhama?® temple Indra and other lokapalas
(regents), totally eight, should be installed on eight cardinal points
with Visudeva in centre (see appendix 3). A paficayatana also may
be made in a navadhama with Purusottama (Visnu) in centre
(madhya), Laksmi-Vaisravana in the east, Matrs(mother-goddesses) in
the south, Skanda and Ganeéa in the north-east, Stirya and other
grahas (planets) in the west, the ten avataras (Matsya etc.) in the
north, the goddess Candika in the south-east, the goddess Ambika
in the south-west; and the goddess Sarasvati in the north-west (see
appendix 4).

In a #rayodasalaya (a temple with twelve sub-shrines) Viévarapa
Visnu should be enshrined in the centre along with goddess Padma
in the sub-shrine of the north-east corner and Kesava and other
manifestations of god Visnu in different corners starting with the
east.2? (see appendix 5).

Dikpilas

Chapter 56 entitled ‘dikpalzyagakathanam’® describes the posi-
tion of eight dikpalas, one at each cardinal point, with their elabor-
ate iconographic details. According to it, Indra, Agni, Yama,
Nairrti, Varuna, Vayu, Kubera or Soma and Isana should guard
the directions, respectively east, south-east, south, south-west, west,
north-west, north, north-east. The vzhanas are in the same order, gaja
(elephant), chaga (goat), mahisa (buffalo), nara (man), makara (croco-

28. Navadhama denotes a temple with eight sub-shrines along
with the central as the ninth one, as the paiicayatana deno-
tes a temple with four sub-shrines.

99, These are the twelve-forms (dvadafamirtis) of god Visnu,
One of them, namely Narayana, is not installed in the
sub-shrines because He is already in the central one.
H, Daniel Smith’s, Vaispava Iconography’ may be referred
to for the list of dvadaSamartis. See pp. 160 ff,
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dile) and marud (antelope). The vzhana of Kubera is not specified
while Isana is provided with orsa (bull).

Saptabhauma Sabhimandapa :

Chapter 65 discusses the methods of building sabhamandapa
in front of the temples. After examining the ground on which the
hall (mazdapa) is to be built, the vastuyaga ceremony should be
performed. Now, the saptabhauma (seven storeyed) hall sacred to
Hari (Visnu) should be constructed, following  the same rules
which are applied in erecting the mansions of a king. It should
be built consisting of one, two, three or four §zlas (enclosures or
courts). The mandapa comprising four ¢alas is considered the best
of all. After building seven storeys one by one the saptabhauma
hall should be consecrated with all the rituals which are consequent
on the installation of a divine icon.
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PROF. DR. LUDWIK STERNBACH
(1909-1981)

Indological studies have sustained a severe blow in the sudden
demise of Dr. Ludwik Sternbach on March 25, 1981. He passed
away as the result of a heact attack as he was returning in a taxi
after attending a meeting in Paris, He was a devoted researcher
and an indefatigable worker and bore a charming personality,
affable, affectionate and disarming, qualities wich his close friends
and fellow-workers, including the present reviewer, can vouch for.

Dr. Sternbach’s life and career were highly varied and
eventful. He was born in Cracow (Poland) on Dec. 12, 190 as
the son of an eminent lawyer and studied law in the Jegellonian
University at Cracow (1927-30). On passing out of the University,
he worked in a judicial court (1931-32), then under a local lawyer
(1932), and commenced independent practice as a Member of the
Bar at Cracow in 1937. His interest in Indian Culture and law
prodded him to study Sanskrit, which he did under Prof. Mme.
Helena Willmann Grabowska of the Department of Indian Philo-
logy, combining his studies with his profession. He took his LLD
in 1933 and Ph. M. (Philosophy and Sanskritology) in 1936, his
specialisation being Dharmafasira and Arthasastra. Since his profe-
ssor was the lone member of the staff of the Department, he
volunteered to assist in giving lectures and looking after the Library
(1933-37), when he was taken as a Reader in the Department
(1937-38). :

In the wake of the Nazi occupation of Western Poland and
persecution of Jews, Dr. Sternbach escaped penniless to Lwow
in Eastern Poland, then under Russian occupation. At Lwow he
got an Assistant’s job under Prof. Stasiak in the Institute of
Indian Philology and Culture of the University of Jan Casimir
(now Iwan Franko). When things began to hot up there, too, he
left Lwow and reached India via Turkey and Iraq.

In India, the Bharatiya Vidya Bhavan, Bombay gave asylum
to this academic pilgrim and he was accepted as Professor of
Dharmasastra and Indian Culture. In this capacity he became
associated also with the Bombay University. The seven years
(1940-47), which he spent in India, lecturing in the said two insti-
tutions, visiting other University centres, and associating with
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Indian scholars was the most formative period in the academic
career of the ardent aspirer after learning that Dr. Sternbach
was. Thus, when the UNO was set up after the Second World
War and Dr. Sternbach was drafted to it as Deputy Director of
Research in the Department of Trusteeship on Non-Self-Governing
Territories, in 1947, he left India not only as a Dhar mafastra-vidvan,
but also as a Loka-katha-vidvan (Master of Indian folk-tales). Thro-
ughout his tenure in the above and senior capacities in the UNO
at Paris, Geneva and New York, Dr. Sternbach continued, with zest,
his Indianistic studies, which led him to still another allied field,
viZ., the rich subhasita literature in Sanskrit and developed into a
Subhasita-vidvan, too. His literary output and published writings
during his tenure in the UNO from 1947 to 1970 is so prodigious
that he seemed too have pursued his academic studies with as much
interest and ardour as his official duties.

When his term of Office at the UNO came to a close in 1970,
he joined the University of Paris Nouvelle as Professor of Indology,
where he lectured on Indian Culture for two years (1970-72) and
later in the same capacity in the College de France for four years
(1972-76). During the last years of his life, he maintained close,
though informal connection with the said institutions and pursued
his academic studies and publication activities unremittingly.
Throughout his life, he suffered from poor health and impaired
vision but that did not deter him from world travel, frequent
visits to India and lecturing at Universities and Institutes in the
countries that he visited.

While the subjects taken up for study by Dr. Sternbach were
more of a general than of a technical nature, what is lost in depth
is amply made up in expanse. Thus, the published writings of Dr.
Sternbach is, to say the least, stupendous both in bulk and in
variety. More than thirty titles, in about fifty volumes, some of
them extending through a few hundred pages each, besides a hund-
red and fifty scholarly papers and over two hundred literary review
is, indeed, an enviable record even for an assiduous academician.
His early writings centered round the gnomic and didactic, and
sociology, law and politics in ancient India. While he presented
through the 6-volume Capakya-niti-text-tradition (1963), and other
similar text-editions, pithy Sanskrit texts prescribing the path of
righteousness and avoidance of pitfalls in life, in his exegetical works
like the 2-volume Juridical studies in ancient Indian law (1965, 1967),
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he correlated those texts with social customs and legal tradition of
the land according to the Dharmasastras and Smrtis. His Biblio-
graphy of Kautilya's Arthafastra (Hoshiarpur, 1973) and Bibliography
of Dharma and Artha in Ancient India (Wiesbaden, 1973) are very use-
ful reference books on the subject. From amongst his works on
Sanskrit Subhasita, three deserve special mention. First, his two
substantial Supplements (Wiesbaden, 1965; Turin, 1974) to the well-
known Indische Spruche by O. Boethlingk. The second is his

2-volume Descriptive catalogue of poets quoted in Sanskrit anthologies and
inscriptions (1978, 1980), which forms the largest ever detailed docu-

mentation of about 2000 authors, many of them known only through
their stray verses. The third is Alahasubhasitasangraha, his magnum
opus, a 20-volume ‘‘extensive collection of wise sayings and enter-
taining verses in Sanskrit with Introduction, English translation,
Critical notes and Indices.”” Five volumes, each containing five to
six hundred pages, have already been issued by the V. V, Research
Institute, Hoshiarpur and further volumes were under preparation
when the hands of death snatched away Dr. Sternbach in the midst
of his work. Possibly, he had a premonition of his death, for he
entrusted the continuation of the compilation and publication of
this priceless work to the V. V. Research Institute, through a ‘Dr.
Ludwik Sternbach Foundation” which the Institute has since set up.
He was in the Editorial Board of Purana Bulletin and a member of
several learned bodies and was the recepient of several honours,
but what he cherished most were the honorary doctorates which
the Sampurnanand Sanskrit University, Varanasi and the
Kameshwar Singh Sanskrit University, Darbhanga, conferred in
him, both in 1980.

Soft-spoken, pursuasive and unbelievably courteous, this
Senior Officer of the UNO who has achieved, in the literary field,
perhaps, more than a well-placed academician, has left a void in
Indological scholarship. Indeed, his numerous friends and admi-
rers, both in India and in the West, will miss his benign presence
in the sessions of the World Sanskrit Cionference, of which he was
the Secretary-General and the live force.

—K. V. Sarma

14



ACTIVITIES OF THE ALL-INDIA KASHIRA]J TRUST
( January-June, 1981 )

Varaha Purina Work

We have edited and printed the whole text of the Varaha
Purana consisting of 215 Chapters ( =218 Chapters of the
Venkatesvara edition). The Appendices and the Introduction of
the Critical edition as well as the English translation of the whole
Purana have already been prepared and printed. These two volumes
will be presented to 5th session of International Association of
Sanskrit studies being held in Varanasi in Oct., 81.

Garuda Puriapa Work

The collation of the manuscripts of this Purana continues.
Five Pandits are full-day engaged in collating the Devanagari manu-
scripts available at present. Sarada manuscripts and Telugu manu-
scripts have also been requested. Meanwhile a list of all the places
having manuscripts of Garuda Purana or parts thereof has been
prepared.

Veda Pariyana

From first day of white fortnight of lunar month of Magha
upto 15th day, the Ghanapatha of Sukla Yajurveda was recited in
Vyaseévara temple of Ramnagar Fort. The reciter was Pt, Anjaneya
Sharma while Pt. Vishwanath Subrahmanya Sarma was Srota.
At successful conclusion the usual Daksina, food and gifts were
presented to them,

Purina Patha and Pravacana

According to fixed Schedule the recitation of Puranas took
place in different temples.

Vispusahasranama Work

The collation of Visnu Sahasranama MSS is thoroughly going
on. Many MSS or their photocopies have been procured and their
collation also will be made,
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Visitors to the Purina Department

1. K. H. Jack, University of New Castle upon Tyne on
9.2.1981.

He writes in the visitors’ book : ‘I am very greatly im-
pressed and delighted that this work of the Purana con-
tinues and enlightens people everywhere.......This is a
wonderful enterprise and I hope and trust that it will
flourish always.

2. Kenneth Zeph—Australia on 3,2,1980.

‘I have been greatly impressed and delighted to see
such an important work on the Puranas being carried out
here in Ramnagar. Iam looking forward to the publi-
cation of the critical editions of the Mahapuranas. I whish
all the best in their fine undertaking.’

3. S.V. Singh on 5.6.1981.

Sanskrit Teachers Conference

A Conference of the Sanskrit Teachers from all over India was
held in the Sathptrpananda Sanskrit Visvavidyalaya in Varanasi
on the 27th of February, 1981. At the conclusion of the Conference,
the delegates met the Chairman of the Trust, Maharaja Dr. Vibhuti
Narain Singh who is also promoter of Sanskrit learning and
President of the Viséva Sanskrit Pratisthan of Pondicherry. The
teachers were received in the Divan Khana of the Fort and introdu-
ced to H. H. the Maharaja of Banaras. A tea party was offered to
them.

Italian Foreign Minister in Ramnagar

On the 28th of February, 1981 the Italian Foreign Minister
Mr. Emilio Colombo paid a visit to the Chairman of the Trust
along with a large delegation of 18 Members of Parliament. The
Minister and H. H. the Maharaja had a conversation on which a
cultural collaboration between the Trust and the Institute for the
Middle and Far East (IsMEO ) was prospected. The delegation
was shown the publications of the Purana Department and offered
_a refreshment. H. H. the Maharaja Dr. Vibhuti Narain Singh was
kind enough to show the illustrious visitors the Museum. The

visitors took keen interest in the explanations given by the
Chairman. :
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Secretary General of the Inter-Parliamentary Union
at the Palace

Mr. Pio-Carlo Terenzio, Secretary General of the Inter-
Parliamentary Union in Geneva (Switzerland) and his wife, visited
the Fort on 13.4.1981. The illustrious visitor and his consort were
received and honoured by H. H. the Maharaja. They were offered
breakfast in the Palace itself and conversated with the Chairman

of the Trust.

Demises of Dr. Ludwik Sternbach

Dr. Ludwik Sternbach passed away on 25 March, 1981. He
was a member of the Editorial Board of our Bulletin. The Chair-
man of the Trust as well as all the members of the Editorial Board
and the staff of the Bulletin express their condolence and pray for
the repose of his soul. (See Obituary in other part of the

Bulletin).

R. N. Dandekar New Member of Editorial Board

H.H. Dr. Vibhuti Narain Singh, Chairman of the Trust, has
appointed Dr. R. N, Dandekar, world-renowned Indologist, as a
Member of the Purana Committee and Purana Bulletin. We
welcome the appointment and hope that by his knowledge and
long experience the work of the Purana will progress considerably.

ACTIVITIES OF THE SISTER TRUSTS

Mahiaraja Bandras Vidyamandir Trust Mangalotsava

The annual Vasanta mangalotsava took place on 24-25-26 March,
1981 in the evenings, The three-day programme was held under
the patronage of the Chairman of the Vidyamandir Trust, H. H.
Dr. Vibhuti Narain Singh. The first two evenings were dedicated
to vocal and instrumental music performed by the students and the
staff of the musical College, B. H. U., Varanasi. Among them some
foreign students also showed what they had already assimilated of
the Indian music. The instruments played were Sitar, Tabla,
Sarod, Sarangi. On the third day a programme of dance was
performed by the students of the same College. Eminent persons
like the Registrar of the University and illustrious musicians attend-
ed the programme with keen interest.
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