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(gggadgam, gd@ve IRA¥-12)

NOTES ON THE D?EVI-STOTR'A» :

The devas being afflicted by Ravana extolled Devi. Being
pleased Devi appeared before them in the form of a kumari
(maiden) and advised them to worship Durga, so that she, being
awakened, could enable Rama to kill. Ravaga. _ Accordingly
Brahma with the devas came to the earth and found a little girl
sleeping on the leaf of a Bilva tree. Brahma recognised the girl as
an incarnation of Devi and extolled her by uttering this stotra.
Though it was not the proper time (akala) for worshipping Durga
yet she came to be aroused by this eulogy and consequently Rama,
being favoured by the grace of Devi, became highly powerful and
killed Ravana; see Kalika-p. ch. 60 also..

The aforesaid eulogy in the éalir_ﬁ metre contains a few ex-
pressions on' Vedicand Tantric matters which deserve to be ex-
plained.

The eulogy contains ‘the sentence JAIEH AFHEIT W @&
(verse 10). It shows that Brahma worshipped Devi in akals (im-
proper time). The time was not proper since the worship was
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performed in Aévinal, a2 month which falls in the Daksina ayana2

(‘sun’s progress south of the equator’). Since Daksiza ayana is re-
garded as the night of gods (Samas 2wt fad afwwas wf:),

worship of gods is prohibited in this period3. The Br. Dh. P. says

that Brahma’s worship was performed on the ninth tithi of the dark

half of A¢vina {1.22.15) and it continued till Ravana was killed on

the ninth {ithi of the bright half, The Purana further states that’
the devas after worshipping Devi in akale assumed human forms
and promulgated Devi’s worship on the earth (1.22. 40-41).

- Itis to be noted in this connection thatin the Ramayana
thereiis no mention of Devi-worship. The Ramayana says that
Rama muttered Adityahrdaya (Yuddha. 105)so that he could kill
Ravapa. Rama’s performing the Navaratra vrata (a vow connec-
ted with Bhagavati) in the month of Asvina has however been
descnbed in Dew—bhagavata 3.28-30.

(Verse 4) Brahma means to say that the éarth is the play-
ground of Devi, who is both a friend and a foe. He' asserts that it is
even difficult for yogins to meditate on her.

‘Devi is called here mahesi. The Devi-p. says : Since Devi is
born, of Mahadeva, since she is held in high esteem by the great,

1. According to the Br. Dh. P. (1.22.25, 49) and the Kalika-
p. (62.28) Ravana was killed on the ﬂgqq:ﬂ-ﬁrf‘q of
Akvina.

2. .The Vayu-p. enumerates the months of the two ayanas in
the following order : queasedt wearaat = a1 : giamraa-

L & | AW AwEasd g g8k ag: agwffaﬁr fear:
il (50. 202) ¢

3. TATE AgET era:un stfrar qq (mfwm 60 ‘26) e
RELE LR Aty sfa q—ﬁfag aH1EIE 9 aferomraages,
%ﬂFTT ITFEI‘EEI'TEI' ( Durgabhakt1tarang1m of Sulapam p- 6).
Séé also T1th1tattva of Ra\ghunandana for a similar view
(srerfaafaaean,, p- .29). Since Devi was worshlpped in
autumn, she was called Sarada (5[7;@1@5 9 TEATT Tvai
 atfirar g | awEr & W@qﬁn cﬁa aﬁ = FTWH~(Kalt-purana
quoted th afodidgatauTs, p. 60).
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and since she is the wife of Mahesda, she is called Mahesi¢. The
view that the earth is the play-ground of Deviis in consonance
with the doctrine of the Tantras that the creation is nothing but
lila (sport) of Devi.

Devi is called Durga, a name which has been explained in
more than one way : (i) on account of killing the demon Durgama
(Saptasati 11.45-46a); (ii) on account of killing the demon Durga
(Kasikhanda 72.61); (iii) on account of rescuing or delivering her
devotees from distress or danger®.

Grammatically the word durgama is preferable to durgamya;
see Panini 3.3.126. For an idea similar to that expressed in the
4th foot of this verse, see Mahanirvanatantra 5.138 which describes
the dheya-ripa of Devi as ‘ared Afufer frd FaSagantfata:’,

The view that Devi is both a friend and a foe is based on
the Sakta doctrine that one may attain emancipation or remains in
bondage through the pleasure (prasida) or displeasure of Devi

respectively. This is the reason for regarding Devi as vidya as
well as avia ya®.

(Verse 5) Devi is described as immutable, one as well as

many; she creates innumerable cosmic eggs; gods are said to be
incapable of extolling her.

4. wgRan qasT aggfuda agar | wgwed audenrs w3 g4 ar

egar || (Devi-p. quoted in the bhasya on the Lalita-
sahasranama, p. 189). The printed Devi-p. reads :
WEIRAT] THAHT Al dveaq aa: | wrgsaat ggdear agay a4
gt @gar 0 (°7. 84). The reading appears to be slightly
faulty.

5. gutaread g a<d gt &gar g (Virata-p. 6.20); see also
gaerfead gn  qifar feggse | Rar asEAr a9 a7 gat
gqarfaar | (Devi-p. quoted in the bhasya on the Lalita-
sahasranama, p. 66). The verse is not found in the
arafaa=areara  (ch. 37) of this Purana.

6. Cp. faenfaafa 2ear 3 & sritfg qifaa | oFar g=aq segeeaan
gead q: 1| (Devi-bhagavata); gy faar qxar qaaggaar qamaar |
darearaRgA 89 gaRaoad Il (Saptadati 1.58).
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The view that Deviis one and many (i.e.she has many
forms, incarnations or aspects) is repeatedly stated in the Puranas
and Tantras. Devi-p. 37.90 affords some reasons for using the words
¢ka and bahuriipa to her”. Devi is said to assume many forms (whilc'h
are regarded as her vibhitis) whenever required; vide Saptisati

10.2-5. For an elucidation of the idea stated in URAFIZEHEII AR,
see the Mahabhagavata, ch. 2.

, The reading siEmusifa MfEHIE: is grammatically indefensible;
it requires to be corrected to FFMSTAT HfeHIEr:,

That the cosmic eggs (brahmandas) are innumerable is an
established view of moksafastra. Philosophers assert that sincea
cosmic egg has an end and since its material cause is inexhaustible

and immeasurable, there are countless cosmic eggs. The view
is found in the Puranas also.®

(Verse 6) Brahma identifies Devi with svaha, sudha, vausat,
ofkara and bijamantra hrim; she is said to be both a man and
a woman and to possess all forms.

~ The first half of the verse reminds one of the verse @ €4Tg1
@ tqar @ f§ avew @ufas | gur @uaR fad Gamenkas feaar o
(Saptasati 1.54). Svaha is the mantra which is uttered at the time
of offering oblation to gods. Sudhz is nector. Vausat is the well-
known expression used at the end of a large number of Tantric ma-
ntras. It was deemed so important that a separate name was givéh
to it (Arafefaussea Bradfe @ar Amuran sfagr) (Bhasya on Lalita-
sahasranama, p. 114). Vausat is used in Vedic sacrificial acts also.

7.  wd TRHT At qeateeEr ar g=aa (37.90); agft aear safo
saft 5 faafr =1 dawgedaif agsar gaarn
(37.71). See also Devi-p. 37.34 (sr&ar qIATE@Ig  TEEIr
fraifensr) and 37.93-94 (ogr a1 g gum@Ed frar gEw
fasgar | aon g @sad aoffafed: ewfedt afor 1 gur quamg
Y ArATATEY quad 1) '

8. FUSTMHIGNET § FS Jar: @gam: ¥l I gaTeg
fora qedEEqET | AUSSAAY gdy yaarfa wgaa 0 (Linga-p. 1.
53. 47b-48); sifeqifegaran =werfr &foarfy g (Linga-p.
1.3.33). qﬁf‘zﬁﬁqﬂrﬁ may be corrected to q:‘tﬁ_q;‘targmfﬁ.
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Sometimes vasatkara is used to refer to vausat; see Panini'1.2.35;
ayeasad dryeasal @gud, Kasika; see also Padamafijari on 1.1.35
(EEIE\S[EE’ISIT grAgTEIraY:  weqgAy Avedes fAawa:). Vausat is usually
uttered in yajya and other mantras. Its efficacy has been stated in
various works; see Ai. Br. 11.6; Asva. Sr. Sa. 1.5.18. In Tantric
tradition vasat and vausat are two distinct mantras (a’ﬂ%‘;g-ifqg?d
T weed Aoy ).

Orikara is to be taken in two senses: the letter (varpa) om
and the utterance of om (Medhatithi on Manu 2.75). For a Tantric
explanation of om, see the Pranava patala of the Prapaficasara
(ch. 18). Om is regarded as a bijamantra of Devi like hrim
(nfacererd sa....gimam | & S @ 97Y €3:, Mahabhagavata ch. 2);
cp. a9 qOEaT=aTd TH %T*l(ﬂa'ﬁ (D. Bhag. 7.31.53). The sectaries
of Tantras declare that there exists an intimate connection between
the name Uma and Om (a+u+m); Cp. siFr@cegeargafa afeafaar
(Lihga-p. quoted in the Bhasya on Lalitasahasranama, p. 135).

The word lajjadibija refers ‘to the bija-mantra hr th
(@sstt = g\: awaY geq w=A€x), The Kalika-p. takes it as containing
four letters.? 7

The idea expressed in @ &il.. Is one of the established
doctrines of the Tantrikas ( efteqi faradg A deqaaady,;
cp- Svetiévatara—up. 4.3.1%

(Verse 7) Here Brahma identifies Devi with year, month,
season and the two ayanas. Devi is said to eat havya (oblation of

food to gods) and kavya (oblation of food to the deceased ancestors).

o i i, sl Tt
9. For various explanations of svaha etc.see the comm.

on Saptasati 1.54.

10. gsirai gifafa a@tawﬁrm@ FI BRI —FFLATHAT
qran@rag syew o (Tithitattva  of  Raghunandana, in
Astav1msat1tattva, p. 37). The transcendental form of
Devi is said to be denoted by hrith (giFwRarIarsa aq,
D. Bhag. 7.32.6). On i, see Pranatos1m-tantra,
s 795

| 1l Cp. 7cgars qant 4 g fageasfufn 4 swarfy &
. (Kalidasa quoted in afaa‘mgﬁﬂmm p. 26:  This
Kalidasa is different from the poet Kalidasa).
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The word varsa in the sense of a year is both masculine and
neuter (Medini §-fg 24).

The idea of kalarupa devata is found in the Paninian sitra
w1 ¥aaq (4.2.34). According to this sitra we get the word
masika (ATEY }FAT 3T ), masa being the name of a deity.

In the Puranic passages on the divisions of time we find
definitions of the divisions of time, namely, masa, rtu, ayana, etc.
(Vispu-p. 1.3.8-9; 2.8.65). In the Puranas months are said to be
of four kinds, namely candro, savana, \saura and naksatra (Vispu-p.
2.8.66-67).12

In the second foot there is a metrical fault (the fifth letter is
required to be guru while it i. e. @ is laghu).

Kayya is associated here with svadha, since svadha is the
mantra used for offering havis to the pitrs. For a similar reason
havya is associated with svzha.'®

(Verse 8) Here Brahma identifies Devi with the devas and the
pitrs and speaks of the proper time of worshipping them respecti-
vely. He refers also to the absolute aspect of Devi.

The view that the devas and the pitrs are to be worshipped
in the bright half and the dark half respectively has been stated
in various works.»* This is why amavasya has been especially
regarded as the time fit for performing {raddha.?®

12. The number in these months varies : ggayfad T g
gfgmfar, a@ar  owefe:, =@ feafe:, @i gqufe:
(Sridhara on Vispu-p. 2.8.66-67).

13. For some interesting explanations of svzka and svadha,
see the commentaries on Saptaéati 1.54; for svadha, see
also the bhasya on Lalitasahasranama, P 121

14, ud 3 fod 9 gonad qar fagq (Vispu-p. 2.12.14). The

Sruti-passage S99 f‘qaumr has been quoted here by
the commentator Smdhara (eravaer = Feorgey ). For the
connection of these two paksas with the devas and the
pitrs, see Visnu-p. 2.11.22-23.

15. See Gobhila-grhya-sitra 4.4.2; G. Dh. S. 15.9- 3: Vas1s§ha
dharmasitra 4.6 and Manu 3.276-278,
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That Devi has a transcendental aspect which is bereft of all
limiting adjuncts (Ha“fqrfaf"arﬁrém) and devoid of quality (daafa)
has been stated in various Puranas (Karma-p. 1.12.37 and 279).
On the changeful and changeless aspects of Devi the Sakta view
is stated in the Devibhagavata that ‘it is the fak#i of Devi which
is transformed into the world; her transcendental  aspect
(which is her essential nature) is nothing but immutable awareness
(Saea) (7.32.7-8). -

; (Verse 9) Brahma says that by means of meditation on Devi
people can attain emancipation either in the utfarq ayana (i. e,
through the solar path) or in the dakgsiza ayana (i e. through the
lunar path).

The word adyaka (adya+-the suffix ka) has been used to refer to
the period of the summar (northern) solstice, for in the ennmeration
of ayanas, the uttara apana is enumerated in the first place. Puranic
statements like S[gFTAT asﬁazq (Linga-p. 1.61.52) shows why the
uttara ayana is regarded as the adya which means first as well as
pre-eminent or foremost.

The solar and lunar paths and their connection with the two
ayanas have been stated in various Puranic works.1® In this
regard Brahmasttras 4.2.18 to 4.3.6 with the scholia of the
teachers of different schools may be considered. These two paths
have been mentioned in the Upanisads also.17?

The Gita (8.25) clearly states that a person going through
the lunar path returns to the mundane existence. That this path
does not lead to emancipation is stated in the Upanisads also It
is strange to note that the verse in q'uesfion expressly states that
the results of going through both the paths are the samei. e,
attainment of emancipation. , 12

It appears that the verse means to say that a devotee of Devi
can attain emancipation whether he goes through the solar path
or through the lunar path. That particular periods of time have
no bearing on the attainment of emancipation by the knowers

16. See Gita 8.24-25. éaﬁkapa, remarks : Sqraat %a‘ziraf‘qqma‘r,

17. gagrw § fawsm:  sarfa (Mundaka-up. | 1.2.11); sippa

" here means _qq"fq'mﬁ,{a-'wf'az(ramq', see :,alg_'sq 'Mailtyiyarﬁ-up.
6.30; Chandogya-up. 5.10.1-2; Br.-up. 5.10.1,
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of brahman is asserted by the Vedantins also (Sérirakabhisya
4.2.20-21).

(Verse 10) Brahma says that Devi is capable of performing
all kinds of acts. She can even transform the moon into the sun.
Brahma earnestly requests her to bestow her divine power on Rama
in the improper time (i. e. the time not fit for worshipping her).

The idea stated in the first half of the verse is based on the
omnipotence of Devi. It is interesting to note here that according
to the Yoga school acts like transforming the moon into the sun
and the like cannot be performed by yogins who have possessed
astasiddhis.*® The example of transforming the moon into the
sun has been given to show the supremacy of the divine power.

S=aH1+ etc. —This reminds one of the sentence fagacrmg
#3393 WAz ar fawdiaiesar; op. also the Devi-sakta (o Frad qeqos
FMfa & Aol qgfe @ gAmm (RV. 0.125.5). In IAI9Z, 49 means
qEAT. '

(Verse 11) It is stated here that the power existing in Ravana,
in Rama and in other gods is the Devi herself. Brahm3s means to say
that Devi’s power is working in all beings; she can make a person
victorious by bestowing on him much power; consequently his
enemy will be vanquished by him.

The idea of Dev/’s existing in all beings in the form of power
(fakti) is repeatedly stated by Sakta teachers.!® The Dey'-p,
derives the word fakti from the root fak and states the reason for
using the word fakti for Devi.20

18. aqr [@vdt] afsafarate s0fs o aarifagatanfy searg 7
Bk ? aar 5 seEwamfzad gatq I ¥ fafarifacag sng-a =
AT | 7 @A AAFIAEA AT T e e g
FeAG (qTIFMLET on g 3.45).

19 ar 3 qa'wdy affasdo gfeqar (Saptasat 5.18); qapsfosqay
anar erear fagdar: (Linga-p. quoted in Lal ta-
sahasranama-bhasya, p. 124).

20. qFarar wn@: & anigugEag | af aEd A g

farar sifireaa: egar 1 (Devi-p. 37.81).
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The form g @ of the fusza aq (in second person, singular
number of the lot lakara) is grammatlcally wrong. The proper
form is 9aq & (in parasmaipada; in Gtmanepada the form is 99 a%a)
It appears that 5aq is used to keep the metre intact. This form
is not found elsewhere in this Purana.

Ram Shankar Bhattacharya

ATETA-TTAT

AT O FETORTHHAT-
fagraamearfaar
SR IHIECCRIEREG!
Saifa waifa & |
qemmssﬁwrgfma—
ST RgA ewd:
AEEAAGHFI  Fem-
I Ee Qe

(whasage gawad LR)



DEVIPURANA ON INDIAN ART
By
MANABENDU BANERJEE

The Devipurana is one of the so-called upapuranas and deals
mainly with variform means of worshipping Devi (Great Goddess)
and her extraordinary exploits. The extant Devipurana (ed. with
Bengali translation by Sri Pancanan Tarkaratna, Calcutta, 1384
B.S.) contains 128 chapters and adds valuable materials to the
history of Saktism. The general character of this work is not
much different from that of other Puranas, but its speciality lies in
the variety of topics concerning the glory of the goddess Devi,
The nucleus of this Purana is the overlordship of domon Ghora
and his annihilation by the Great Goddess. It includes sporadic
references to various aspects relating to works of art.

The sage Vasistha, in the first chapter of this Purana, speaks
of four padas (sections) of this work, viz. (i) FSFafasg (1.28) or
simply fgag (1.36); (ii) ﬁ"as’ﬁmwgazr (1.42); (iii) frgragraAgay
(1.43) and (iv) I& a1y (1.45). The contents to be discussed in
each of these sections have also been elaborated by Vasistha. But
actually the present Devipurana contains the incidents that are
mentioned in the second pada (i. e., ﬁ'{»‘?{éfm'&gaq) where the main
theme is demon Ghora’s slaying by Devi. It transpires, therefore,
that the original Devipurana was much bigger than that which is
now at our disposal.

After a critical evaluation of the internal evidence of the
Dev.purana, the lower limit of this work has been fixed by Dr.
R. C. Hazra to 850 A. D. and the upper limit is calculated by him
as the 6th century A. D. Dr. Hazra has come to these conclusions
after considering the dates of some Nibandhakaras who cited
portions from the Devipurana. Some of the reputed authors on
Smrti (law books) who have extensively quoted verses from the
Devipurana are Gopalabhatta (author of the Haribhaktivilasa),
Raghunandana, Vacaspati Misra, Vallalasena and Aparaka,
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(cf. Studies in the Upapuranas, Calcutta, pp. 75-77). Relying on
internal evidence Dr. Hazra opines that this work was composed
in the eastern region of India and most likely in Bengal.

The Purana informs us of the author’s well acquaintance with
a high standard of sculpture and building art and makes stray
references to some constituents of fine arts, though, however, no-
where in this Purana is any subject relating to the theory of art
elaborated or emphasized. In spite of the fact that over-elabora-
tion and exaggeration have been given full scope to move freely
from the beginning to the end in this work, it is interesting to note
here how this Purana has dealt with the subject dealing with art.

In chapter 2 mention is made of a great festival organised
by Candravati, demon Ghora’s wife, on the occasion of her hus-
band’s arrival at Kusadvipa. At that time extensive decoration
and fine and vast structures were made. Buildings were glamorized
with lights and silken banners (2.53). Here the picturesque
description bears affinity with a portrait of modern artist showing
the silhouette form of a town glowing with lights. On various
locations, it is stated, merry-go-rounds (F#=)aT) and bath-rooms
with fountains were made; ponds were built with gold, silver and
copper (VmamasdAtenrT  aragengifn w1 qewfon gar gar
VSITEITHST: 9102 11 2.54). A highly luminous town named Vaivas-
vat: is said to be constructed on a hill and surrounded by many
trenches (srFFafedar, 4.29). Again it is stated that the walls
and arched doorways of a town were made of bright copper and
it looked so glaring that it could be described only as a Fire city

(ara=t 94, 4.37).

Some verses deal with the erection of banners which were
considered to be essential parts of a religious festival. Thus a banner
is said to be decorated with a circlet of small bells, cowries and
placed on a variegated altar (J7 fwfEwAratures =varmrazafvzaq |
fafaadizHiag” aagd=agwg | 11.26). On the top of the banner,
the figure of Siva or four-handed Visnu was placed (11.26). The
auspicious occasion during which a banner was implanted on the
ground or placed on a chariot seems to be designated as FIEas
festival On such an occasion, a banner was declared beneficial
if its staff was made of the wood of any one of the trees, such as
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oI A, AF0T, 99, IgFaT and fasw (12.4); but no tree of a garden
dedicated to a god should be used for a banner (sasitd asidg aea
NG A1 12 5). The tgsizve was also called gegaq. If the
trees mentioned above were not available, sandal, mango and sala
trees could also be substituted for them. But in any case no other
tree should be used (12.9). It goes to signify that the wood of the
above-cited trees was of great utility during the period under
consideration not only for the banners but probably for other
purposes also. New houses made entirely of wood are referred to
in one place (Aafigrf arasrf, 22.9).

Chapter 35 also repeats the method of preparing flags with
which the temples of Devi were furnished. When a banner was
presented to Devi, paintings of the Dikpalas along with their
vehicles were also presented (sFstrreasm<ent aziag fagg daam |
gaf argAwIsad aifsear: agad = 11 35.8).

The Dikpalas are generally known as Indra, Agni, Yama,
Nirrti, Varuna, Vayu, Kubera and I$ana. These paintings perhaps
presage the famous 92 paintings practised later on, specially in Kali-
ghat and other parts of Bengal. On this occasion known as sgsiiarT
a ferocious-looking lion, probably the argd of Devi, is prescribed
to be made with any one of the following—gold, silver, wood, clay
and stone (35. 13-14). The banner-stand was also sometimes adorned
with drawings of conch, disc, ox, symbol of Garuda, swan,

peacock, elephant, etc. (IgasIuaredgaafgnard: | ar=d afaareaa
sgsate qY=gaq |l 85.32).

‘The Purana lays special stress on the construction of
temples and Devi-images. Recommendation has often been made
that temples, where Devi is to be worshipped, should be construc-

ted with stone, brick or wood (4% gadt#resi ). Thus both
perishable and permanent materials were used for the construc-
tion of temples. Though these materials have been prescribed for
temple-building, the great number of temples belonging, of course,
to the later period, that survive in various parts of the eastern
region of Bengal were pre-eminently made of mud, wood and
brick due to the probable reason that stone was not sufficiently
available. One of the rare examples of temples entirely or partly
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built of stone is'the Pradyumnesvara temple of the time of Vijaya-
sena at Deopara at Rajsahi, now in Bengladesh (12th century A.D.).
The height of a temple might vary from eleven dhanu-s (dhanu=a
measure of 4 hasta-s or cubits) to 108 dhanu-s (50. 40-41), Temples
were of the forms of TFaE (a square form and having an en-
trance opposite to every point of the compass), AT (with an
open side gallery), fgsg or w%; all of them contained windows
(‘@marafrafeas, 50. 48). An example of 44wz type of temple,
which may be identified with Fg7 @ shrine appears to be the
temple excavated at Paharpur at Rajshahi in the 1930s. Temples
were decorated with flags, altars and also with paintings of both
popular and folk characters, such as, serpents, intoxicated
elephants, lotuses, conches, swans, peacocks, etc. (50.44). This
reference to the wall-paintings seems to suggest that the temples,
the walls of which were selected to be decorated, were generally
very large. An altar was ordinarily of the height of 5 kastas and
one-fourth of it was to be laid under the ground (agtsgawr F41
qqie  fafqer 9T7—50. 46) and it should be in a group with pillars
and arches (egraaronifuar).  Construction of a porch (quzq) is
also prescribed. A flag on the top of an arch was preferred to be
marked with the sign of a trident (&dui freazed fage orsad
-’zTa’qq~50. 33). The measure of a flag-staff was to be of 4 hasta-s
and that of the bunting (cloth) one 4asta (50.57).

Adjacent to the frontal door of a temple, a pit (%9g) should
be properly constructed for sacrificial purposes and jis shape was
to be quadrangular (Fgssq) or circular (é{ﬁ{r) or like a lotus
(qgﬁﬂ'iﬁl) (26.1). Measurement of a 39 was made mainly by
hands (gsarfameasifaay). Its depth and breadth were of equal
dimension (fa%ar? @@ged q) and it is prescribed to be girdled
with a slightly elevated border ( &@® *ffirqq ) (25. 3). The inner
apartment of a temple was adorned with all possible decorations
( @AfRefad 3a7) and painted with various colours (ATATad: gafmas,
34.1). In it bells, banners, umbrellas, canopy (f4ar7) and mirrors
were properly arranged to make the interior decoration effective
(34. 2).

' Dev.’s chariot is prescribed to be made in such a way that it
should  contain ivory pillars and be decorated with gold and
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various gems. Preference is given to its seven-storeyed (Hmﬁ'm{ )
structure; it should have a covering of white silken cloth and the
top is suggested to be crescent-shaped. ' :

Cf. sfqerqnd 3 gHaed: gawe: |
fafaaomoma  dfnfenaia: |
T q: FIWF IAT: I AT |
CERELTREEELEE oL I et Al

( 31. 2-3)

Cowries, flags, mirrors etc. should be suitably fixed on the chariot
(31.4) to make the latter impressive.

On some religious occasions (such as, gsaearafafy) when the
king used to visit the temple, the throne, already preserved there
for the king, was decorated afresh. It was ornamented with
valuable jewels; it contained a tiger-shaped pillow; on all sides of
the throne there were pictures of demi-gods; over the throne there
was a canopy made of white stone and embellished with the draw-
ings of lotus, svastika, birds, etc. (67. 15-21),

Chapter 72 deals with' the construction of forts (z) and
cities (-'-WIT) which is the sole secular subject in this work. Firstly,
it is prescribed that a suitable site should be selected for the cons-
truction of a fort. According to necessity forts were built on level
land as well as on hilly places. Different units of measurement
of the land are named (but not defined) as '-BRZ[%{L ﬂ'ﬂ'&ﬂ', ELCES
Meady, 9, sfe, gra, gE@, fReg, a9, ae, fafa ete. (72 14-20).
Forts were protected by means of ramparts made of bricks, tren-
ches and various types of trees. Forts are broadly divided into
four traditional kinds—afiz® or B, qQrAq or fafege, are or axgA
and gas or aagrr' (72. 53). Further classification of each of these

four kinds of forts has been elaborated, but to avoid complexity,
they are not mentioned.

Shapes of cities are directed to be square, circular, triangular
and oblong (i. e. greater in length than in breadth); these four
types are considered by the Purana respectively to be best, secon-

dary, good and ordinary (sqearwaras’ 5 drdaufy ar | 9% AAIHAI

e

HY geamigndeagy 1| 72.22). According to dimensions, cities had



16 qIH—PURANA [vOL. XXVI, NO, |

different names, such as, @'#g measuring eight yojanas on all sides,
goug (twelve yojanas), g (six yojanas), rgr (ten yojanas) and
grauEs (one yojana). (72. 23-24). But the reason for selecting
these particular names remains unexplained. At the centre of a
city, the king’s palace was to be built (qt-:z‘r *(ragrf aﬁrzfz:[_72, 25). An
example of a florid city is given in chapter 98, verses 85-91. Here
the palaces are stated to be made of gold, their pillars being made
of crystal (emfesw) and coral (geie); from the inner apartments
of the houses, one could see through the windows elephants cut out
of stone and crowned with pearls; bells and cowries were set up
in each room; each temple of the city was ornamented with gar-
lands made of pearls; a temple should be of the shape of a moun-
tain which may signify the fggy type of temple. Temple having
nine peaks has also been referred to; the city was encircled by a
golden wall. Another city is described as not-so-much low and
not-so-much high and therefore a walk through this city gave
pleasure to a traveller (7 farar iwar =r1fa g@aEg=Iar, 94. 9).
The description of the construction of forts and cities, as given in
this Purana, though magnified, undoubtedly reveals that the author
was well aware of the architectural niceties of his time.

Sculpture, as demonstrated in the Purana, is characterised
by the making of images of various gods with special reference to
the images of Devi. Demon Ghora is said to have established in a
temple an incomparable image of Lord Narayana ornamented
with pearls and gems and encircled by various beautiful scenes.
References to Devi-images are to be noticed in different places of
this work. Images fully made of gold, silver, clay and wood are
repeatedly mentioned (22.10; 30.5; 30.6; 30.12; 32.16 etc.). Images
had also different vehicles. Thus they were seated on lion (fagrear),
monkey (af,f"q'(:m), ox, pitcher, swan, peacock, buffalo and Garuda
(23.12-14) of which the first form is the most familiar to us. This
Purana lays emphasis on the Devi-image holding a trident and seat-
ed on an elephaht—-which a king should cause to be made during
all his religious festivities (mfeean qafaﬁrrfg: :ﬁ: F1IT faqﬂ—v;a'},
23.15). Images are advised also (ch. 30) to be made of stone
(@adr), sapphire (gezAvowdY), brass (fygwaewar), crystal (emifas),
coral (gqrw@waY) iron and of gems and other metals (Tesgm)
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(32.19). The Purana makes reference to the Sastric prescription
that an image of Devi should consist of ten arms and three eyes
(fafqar arengew amargfroigam--32.19), resplendant with all the
good signs (gq'meogeqmf) and embellished with all ornaments
(gatwzorafaar) (32. 20). Images might have two to twenty-eight
arms (32.33).

A devoted artist, well-versed in the Sastras, will have to take
the charge of preparing a Devi-image. An image should have on
its head a fillet of hair sprinkled with pieces of pearls; eyes are to
be extended upto the ears and the eye-balls are to be pointed in
such a way that they appear as rolling; the central part of its lip
is to be slightly elevated (qsq‘tqaqqimq%m fausig—32.24); its face
is to be smiling; the neck should be marked with three parallel
lines (f43@®erer) and there should be a necklace (f'&qq&ﬁﬂlﬁiﬁf);
breasts are to be high and tightly prepared; waist should be slen-
der and thighs well-built but with a tender appearance; on its
waist there should be a girdle interlaced with small bells
(q%rg}ﬁ;f‘q;uﬂ'qf), hands should be ornamented with bracelet
(%zi{), a snake as a chain or fetter (;fmq;a); on the head a diadem
(fadz) and on the forehead a fi@s and the third eye; it should
be dressed in yellow clothes strewed with reddish sports
(Tt draardra SRATETITAT—32. 32); articles held by different
hands include sword (:«wﬁr), club (iﬁr), arrow (5[‘-(), bow (:1)
hammer (qg77), axe (77g), drum (g9%), mirror (297), cowrie
(=maT), etc. (32. 19-37). Repeated mention of various ornaments
made of precious stones with which the images were decorated
suggests that the author of this Purana was conversant with the
art of jewellery. :

Chapter 50 enumerates the classification of sixty forms of
Devi into three groups—twenty sattvika forms (q':;g;;r’ fﬁ‘ﬁqT, AT,
etc.), twenty rajasa forms (F1gH, FamEd, afFd, guf, etc.), and twenty
tamasa forms (Eﬁﬁo’]', ST FIHT etc.). Description of the image of
Mahadevi which is to be worshipped in common houses is given
thus— .

3
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fagrgafeqar adr  Sterqgenfoed |
q@EEAGAY A AGTEAE
g9 FR@ed  GEIHIREN AT |
gear @Eonaar geadr ArRwIfeed (|
gat g daargEteEdr |
SEmEdEar  gAEmEganReEr i

gafayr wgRal Tg Qe a |

TFgRIET Al graad 7 g |
(50. 30-33)

The height of an image to be worshipped in a palace might be
upto fifteen hands. ( SR FIAFT & A THIIFU—50. 34 ).
Description of each of the above-mentioned sixty forms of Devi
has been elaborately furnished (50. 90ff.). Of these forms, Siva is
to be seated on an ox, Rddhion a couch (vdfmmmdferar gfe:),

Tusti on a pitcher (ﬁ?ﬁﬂ\l“ﬂ"( H'ﬁ'?ﬁr), Pusti on a horse, Durga on an
intoxicated quarter-elephant and in the posture of slaying the
buffalo demon, Vimala on human corpse and so on. Though
varieties of images have been referred to, the Mabhisasuramardini
form of the goddess seated on a lion which is one of ‘her earliest
and most important forms so beautifully delineated’ in the Devi-
mahatmya in the Markandeyapurana and which is very much
popular in modern eastern India is curiously.absent in this Purana.
Most probably of the various forms this one came to be popularised
in a later period. In this connection some observations of Dr.
J- N. Banerjea (Development of Hindu Iconography, Galcutta,
1956, pp. 497-98) may be reproduced. He says, “A large number
of eight-or ten-armed images of the Mahisasuramardini have been
discovered in Eastern India, and the ten-armed variety of such
iconic types endowed with some additional features came to be
the accepted model of the composite clay image in the autumnal
Durga worship in Bengal.” Dr. Banerjea has referred to (i) some
two-armed figures of Devi belonging to the Gupta period engaged
in combat with the Buffalo Demon, (ii) .a beautiful brass image
of the four-armed goddess of the time of Meruvarman, king of
Chamba (8th century A. D.) where Devi is showm uplifting the
hind part of the Demon in the shape of buffalo by holding its tail
with her front left hand and piercing its neck with a #rif#la with
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her front right, (iii) an image of Devi having twelve hands and
killing the buffalo demon carved on the facade of the Candragupta
IT cave at Udayagiri. Dr. Banerjea has jpointed out that none of
these sculptures shows the lion mount of the goddess.

Description of the images of elephant-faced Ganesa, Matrs.
eight Vidyas, six seasons (each of whom is to be made in a twin-
form—ezigmT *gal #ar:), eleven Rudras, Mahalaksmi, etc. as
well as of the materials which are required for making these
images is given in detail (50. 39-60). The number of mothers
(Matrka-s) is variously referred to in various texts—sometimes
their number is seven and sometimes eight. The Gangdhar Stone
inscription (423 A. D.) of Kumaragupta I has a reference to the
Matrs, but does not give their respective names, Utpala, commen-
tator of the Brhatsamhita, gives the names of the Matrs as Brahmi,
Vaisnavi, Raudri, Kaumari, Aindri, Yami, Varuni, and Kauberi.
The seven Matrkas are often seen carved in relief on a rectangular

stone slab along with the figures of Virabhadra and Ganesa on
either side.

Repairing and renovating old temples and images have been
stressed and it has been stated that one who repairs an old temple
is destined to reside in heaven (agd fafa gewar siviemrenmem:—
60.27). Construction of new temples and removing the images of
Durga and Matrs to these temples from the old ones have been
praised in chapter 118. Suitable time for removing the images,
mantras to be uttered at the time of removing the images have also
specifically been mentioned. This chapter has been named as
Jjirnadevatapratikara. Furnishing the temples with wells, tanks,
gardens, bells and mirrors is repeatedly mentioned in this work,
but it is interesting to note that advice is given to build a ghati-

kayantra (with the purpose of measuring the time; which should be
attached to a temple (90. 24).

Fine arts referred to in this work include the names of some
musical instruments, such as {%y (kettle drum), ag (conch-shell),
ggn (tabor), gzg (war-drum), #ieq (cymbal), #rgss (a large d rum),
LES) (a great drum), a“ru! (flute) (2.62-63), =roet (bell), gag (a sort
of bell) (7. 82). TIn the inner appartment of Devi’s temple, tam-
bourine (11'(31), flutes and other musical instruments were kept

and musical performances were regularly carried on (34.2).
Reference is made in chapter 93 to dancing by a female and to
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vocal and instrumental music performed in the temples. Other
fine arts mentioned are reading books (Teqsara), composing poenis
(a;raqr@atfqﬂa;"rgr), acquaintance with the Sastras on the employ-
ment of Vina (a"funm(.af) and painting (93. 65); musical instruments
. such as faueft, @rgs, fages, g etc. have been mentioned but not
defined. Painting of walls with various pictures has also been put
in perspective (fafqy faami gogag—93. 72).

An interesting reference is made regarding the maintenance
of palm-leaves (arérg=) on which Sastras were to be copied (91.
37-39).  Firstly the leaves should be evenly shaped (cut) and then
placed in a leathern jacket (srdoi @' gérFa). Then these should be
furnished with two painted pieces of planks to serve as COVers
(faf= .afgwrarsd); the planks along with the leaves should then be
tied with a piece of black or red thread having a coloured end
(v=ars o geat <fad 7 | §39Aga@n - - - 91.38). This descrip-
tion fully tallies with the process of the preservation of manuscripts
even in these days.

Thus we have seen that the Devipurana touched upon various
art subjects. The references to the structural and sculptural art
shows that this work has tried to exploit the technical achievements
of previous centuries, but as it dwells mainly on imaginative and
superhuman themes, we are left in the lurch to find out any visual
demonstration of the temples and images of which this Purana is
again and again very vocal. Due to the reason that sculptural
and building examples of pre-Muslim period are rarely found in
the eastern part of India, no specific characteristic of art belonging
to Bengal and its adjacent territory can be attributed to the des-
criptions of temples, images, cities and forts as we find in this
Purana. In the opinion of Mr. Percy Brown the nature of the soil
and the climate are mainly responsible for the scantiness of the
structural remains in the extreme eastern position of India. He
says, *. .. .both the conditions encourage the rapid growth of
jungle vegetation, and once a building ceases to be cared for, the
creeping shrubs and trees speedily take charge, soon to tear it to
pieces so that before long it becomes merely an unrecognizable
mound of ruin. At the same time the destruction brought about
by the hand of man cannot be omitted from any account of the

architecture of this portion of the country.” (Indian Architecture,
Bombay, 1965, p. 149).



THE NARADA-PURANA ON BAUDDHALAYA

By
(Smt.) KrisaNA KANTI GOPAL

The Narada-purana* has three very interesting verses about
the abode of the Buddists (Bauddhalaya). It says that for a dvija,
who enters an abode of the Buddhists even in great distress, no
absolution is envisaged even by performing hundreds of expiations.
The Buddhists are pronounced to be heretics ( pasandins ), because
they are revilers of the Vedas. Hence a dvija should not see
them, as they are expelled from the dharma. A dvijais notto
enter a Buddhist abode knowingly and not even unknowingly.? If

he does so knowingly, there is no absolution. Such is the view of
the Sastras.

The significance of these verses has not been properly pointed
out. K. Damodaran Nambiar® does not take any notice of them
in his published thesis. R. S. Bhattacharya* records a reference
to them in his list of Puranic passages dealing with the Buddha,
the Buddhists, Bodhi tree and the Sakyas. P. V. Kane® reproduces

1. I.15.51-53—
dtged fageeg mgoafr a fEe )
a ger fasgloger  smfagaafa
atgrn: qufiea: SR a1 aafafaeea: |
qenrg fgsmaraa aqt geafgspar: u
FraTsTAar arfa fesit aigred faiq |

sreat sfassigatfea aeammifafa fqaa: o

9. 1In the absence of a critical edition the minor variations
in reading cannot be fixed. The reading »ap in verse
53 does not give a complete sense. We have preferred
the reading napi for vapi.

3. Narada Purana : A Critical Study (All-India Kashiraj Trust,
Varanasi, 1979).

4, [tihasa- Purana ka Anufilana (Varanasi, 1963), Appendix
4, pp- 280-86.

5. History of Dharmafastra, Vol. V, part 2, pp. 892 f.
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the first two verses as an important argument in support of the
time bracket A. D. 700-1000 which he suggests for the composition
of the Narada-purana.

The verses are to be placed in their proper historical perspec-
tive to yield satisfactory meaning. The Puranic passages reflect
divergent views about the Buddha and Buddhism,® which at times
are mutually conflicting and difficult to reconcile. We have to
find out how the compilers of the Purapas have recorded different
views about the Buddha, how the pasarda, referring to the
Buddhists, has come to acquire its current connotation in Sanskrit
sources, how the concept of ten incarnations of Visnu has origina ted
and its ten names, including that of the Buddha, have got fixed,
and how the criticism and evaluation of the Buddist ideas and
practices have received their present form in the Purapas. An
enquiry into all these points will help us place the reactions of the
orthodox Brahmanism to Buddhism in the correct historical seque-
nce and will be useful in understanding the process of gradual
assimilation of Buddhism in the folds of Brahmanism. But, not all
the questions have been subjected toa systematic analysis, with
the result that we face difficulty in placing the Puranic accounts of
the Buddha and Buddhism in any one period of Indian history.

To emphasize the need for this stype of study we may refer
to the scholarly researches of R. C. Hazra. He builds an argument
on the basis of ‘the hatred with which the Nagnas (the naked)
have been mentioned in chaps. 78 and 79’ of the Vayu-purana. “The
word nagna is said to mean those people who are stripped of the
garments consisting metaphorically of the Vedas. Such people
are clearly the Jains and the Buddhist, because the terms ‘Ni irgran-
tha’ and ‘Pasanda’ also have been used in these chapters of the
Vayu. The contempt shown for these religious sects could be
possible only when their religions were in a decadent state.
Buddhism, which found its strongest upholders in Asoka Maurya
and Kaniska, was probably in a flourshing condition to the end of
the second century A. D. So the chapters of the Vayu cannot
possibly be earlier than that time’.” In this chain of argument the

6ot RS, Bmarya, op. cit.

7. Studies in the Puranic Records on Hindu Rites and Customs,
P 16
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main point, that the contempt shown for Buddhism could he
possible only when it was in a decadent state, is at best a subjective
assumption. If there are two antagonistic groups, one group will
not wait for the other to decline to give expression to its hatred.-
This type of behaviour will be expected from the lukewarm.
supporters within a group. The Puranas represent the views and
feelings of the Brahmanical circles. Why could they not give vent
to their contempt or hatred in periods earlier than that of the
decline of Buddhism ? Such an expression of contempt can be
possible any time in the long history of the antagonism of the two
religious grups. What is really relevant is the fixing of the period
of the first emergence of antagonism between the two and also of
periods when the antagonism was pronounced and bitter. Thus a
late date for all the Puranic passages denouncing Buddhism and
Buddhists cannot be upheld. We know that feelings against the
Buddhists rose high in Brahmanical circles towards the close
of the Mauryan period. Even if the theory of the persecution of
the Buddhists by the supporters of Brahmanism cannot. be fully
substantiated, it is admitted on all hands that the resurgent Brah-
manism was critical of Buddhism. The antagonism persisted. It
became pronounced during the times of Kumarila and Sankara,
but was noticeable even when Hsuan Tsang visited India.

R. C. Hazra® has very convincingly determined the history
of the inclusion of the Buddha in the list of the ten incarnations of
Visnu. He points out that ‘the Buddha incarnation “seems to have
been unknown in the beginning of the sixth century A. D.’ and
that ‘the Buddha began to be regarded as an incarnation of Visuu
from about 530 A. D.” The important Puranic passages mention-
ing the Buddha in the list of Visnu’s incarnations, recorded by
R. S. Bhattacharya, are : Padma, Uttara 257. 40-41; Liniga, 11. 48.
31-32; Varaha, 4. 2; 113. 42; 211, 68-69; Matsya, 285. 6-7; Garuda,
I. 86. 10-11; II. 20. 31-32.

But the acceptance of the Buddha as an incarnation of Visnu
did not mean an approval of the philosophy and practices of
Buddhism. This is a strange approach on the part of the compilers
of the Puranas. They accepted the Buddha, but, in the same breath,

8. Op. cit., pp. 41-42.
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denounced the doctrines of Buddhism.? They maintained that
Visnu appeared as the Buddha and preached the peculiar doctrines
of Buddhism to delude the daityas with the ultimate aim of destroy-
ing them and the Mlecchas. This interpretation of the role of the
Buddha and the bitter antagonism towards Buddhism can be seen
in many Puranic passages; Padma, Bhumi 18.66; Srsti 73. 92; Uttara
263.69-70; Bhagavata, 1.3.24; I1. 7.37; X. 40.22; XI. 4.23; Agni
16.1-4; Bhavisya, III1. 1.36-42; IV. 12.26.29; Skanda, Reva, 151.
21-22; Matsya, 47.247; Garuda, 1. 1.32; 1. 145. 40-41; Brahmanda, 1.
3. 28; Siva, II. 4. 9. 15.

An important point in the Puranic criticism of Buddhism is
that it is opposed to the Vedas. In many Puranic passages the
Buddhists are criticised as being revilers of the Vedas; Agni, 161.
I-4; Siva, 11. 4.9.15; Matsya, XXIV; Vispu, IV. 8. 8.

It is, however, interesting to note that the Purapas did not
denounce everything connected with Buddhism. The Bodhi tree,
under which the Buddha attained knowledge, acquired high respect
as a religious object.?® The Agnipurana** goes to the extent of
saying that a pious man, by bowing to the Bodhi tree, attains
heaven.

In this connection it is of some interest to note how the term
pisanda came to be applied to the Buddhists in a derogatory sense.
Monier-Williams *? explains pisazda as meaning ‘a heretic, hypo-
crite, impostor, any one who falsely assumes the characteristics of
an orthodox Hindu, a Jain, Buddhist.” This usage of the term is
more popularly current under its wrong spelling pakhanda. It is a
later usage of the term which became so fixed that its origin and
earlier usages have not been recorded either in ancient or in
modern lexicons. The term appears in Jain literature and Asoka’s

9. Padma, Uttara. 263.70—gtgameaaaq siad |
10. Vayu, 111.27— quegsaasqd safasiracas |
Nfggaer wgar fgoi araer T 0
See also Padma, Uttara 117.30- gearfeay fasagsaTraa
ayagatfaast ez |
11, 115.37— ngraifaqe’ aa@r awar safatsars |
12. A Sanskrit-English Dictionary, p. 624, s. v. pasanda.
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incriptions and signifies a religious sect.18 In Agoka’s inscriptions
it occurs at many places. In Rock Edict XII at one place it
signifies “followers of different doctrines’ or ‘different religious
sects’,'# but, in the following line it signifies a religious sect, the
expressions suva-prasamda, ata-prasarrda and para-prasanda being
used respectively for all the sects, one’s own sect and other sects,!5
Pillar Edict VII makes it quite clear that it was a general term
and was not restricted to the Buddhists (sargha), Ajivikas or the
Jainas (Nigaritha).® These incriptions do not show any derogatory
meaning being attached to the term. It occurs in the Hathi-
gumpha Inscription of Kharavela. Here also it means a religious
sect without any suggestion of disrespect or hatred.!?

The derivation of the term pasanda is not known. D.C, Sircar
approves Schubring’s suggestion to derive it from Sanskrit
parsada.r®

But, for Kautilya, the term had lost its earlier innocuous
connotation. In the Arthafastra the term pisanda occurs at eight
places,'® whereas at one the form is pisasdin.?® The religious
character of the pisasdas is clear in many passages. Thus, in
one a prince in disfavour is advised to secretly rob the wealth
of pisasda corporations or the wealth of temples except that
to be used by Brihmanas learned in the Vedas.?' In another
passage advising a king to look into the affairs of people in a pres-
cribed order the pasardas are grouped with temple deities, hermit-
ages, Brahmanas learned in the Vedas, cattle and holy places.?2

13. D. C. Sircar, Select Inscriptions, p. 213, £, n, 1.

14.  Ibid, p. 33, line 1. See also R E XIII (D. C. Sircar,
op. cit., p. 36, line 4).

15. See also REV, line 3; RE VII, line 2; D. C. Sircar,
op. cit., pp- 23. 27.

16. Lines 15-16; D. C., Sircar, op cit., p. 66.

17. Line 17, D. G. Sircar, op. cit,, p. 211—Sava-pisara-
pijako.

18: “0p. cit.; p. 213, f, n. 1.

19. I.18.9, 12; 1.19.29; I1.4.23; 11.36.14; II1.16.32, 33, 39.

20552 11:36:5, :

21, L18.9—qrqueq queawfralaand ar Iageqy... d983q |

22. 1. 19 29—gemrZaqraaqiaueAIfaqgEaeaEmr .., &a0
Faffor qeig .., |
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The occurrence of the term pasanda in 1II. 32.42 makes it clear
that it refers to a religous sect. The pasazdas are mentioned along
with Srotriyas, alramins, vanaprasthas, yatis and brahmacarins. They
ave said to be without money and gold. The people belonging to
a pasarda had their own peculiar dress (pasasdacchadma )*®.
Many passages in the Arthafasira show that the pasapdas were view-
ed with contempt. In one passage they are bracketed with the
candalas; their quarters are required to be located on the outskirts
of the cremation ground?4. It is laid down that officers in charge of
charitable lodging-houses can allow lodging to pisasdin travellers
with the permission of the gopa.25 Likewise, agents operating
along roads and away from roads ( pathikotpathikisca) were required
to make a search for suspect people inside the city in deserted
places, work-shops, ale-houses, cooked-rice houses, cooked-meat
houses, gambling dens and quarters of pasardas ( pisandavasegu )*°,
The pisandas often lived together.?” That there were corporate
bodies (sarighas) of the pasandas is clearly recorded in one passage.28
The pasasdas clearly did not command respect. Possibly on
account of their unorthodox ideas and way of life they were treated
with contempt and suspicion.

The feeling of contempt for the pisazdas can be seen in the
Manusmrti®® also. It requires a king to instantly banish from the
town gamblers, dancers and singers, cruel men, men belonging to a
pifanda, those following forbidden occupations and sellers of spiri-
tuous liquor. Kullika has explained pasapda to mean revilers
of the Vedas who resort to acts or rites opposed to the Vedas
and Smirtis (vedavidvigah Srutismrtibahyavratadharinah). Apparently
Kullgka was fixing on the term the meaning current in his

own time. The original passage does not suggest that pasazda

93, 1.18{22.

94. 1I. 8.23—QIYISHLSISAT IHATATRT F1a: |

25 11.36.3—entaafaa: qrafusafasimEg aadg; |

26. 1I, 36 14. .

27. 1II. 16.33-rAfA0r: q1992T a1 AGAIHI TLEILAATTHIAT a7 |

28. 1I.18.9.

29.  IX. 225—fHqaT FaSATT B TNU0SEATH AT |
famdeay aifoswig fas frafedq qug
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had come to signify a heretic. The relevant expression means
‘persons belonging to the pisasdas’ (pasandasthariica manavan). The
term pasapda refers to groups, possibly sects, of people who were
considered to be undesirables. They were kept away from the
city to save people from being influenced by their way of life.

The pasandas had their own characteristic social and religious
views and behaviour. It is understandable that they could be
easily distinguished from others. They emerged as distinct groups
with some kind of corporate life. Their corporate nature is noted
by Yajfavalkya®®, Narada®! and Katyayana3* who place them
along with other groups whose corporate nature was recognized by
the Smrtis. Yajdavalkya lays down the policy which a king is to
follow in respect of corporate bodies, and concludes by remarking
that this is applicable alike to the fregis, naigamas and pagapdins; the
king should preserve their unity and maintain their existing rules. -
Katyayana says that gayas, pasandas, pigas, vratas, Srepis and others
who live together (samahasthah) are called groups (or corporate
bodies, vargakhyah). According to Narada the conventions of
pasapdins, naigamas and others are known as samaya. He requires
the king to honour the conventions of the pasapdins, naigamas, srepis,

pagas, vratas, gajas and others.

- Among the various sects or pasagdas the Buddhists and the
Jainas were pre-eminent on account of their corporate organisation.
They had saighas for their monks and nuns. The sasighas had a
close corporate life with definite rules to regulate it. It was in the
fitness of things that the term pisasda, which was supposed to refer
to sects existing as distinct groups, came to be applied to the

Buddhists and Jainas.

~ 30, I1.192— afraraqrafostoEmeas  fafy
‘ Fadui AN W At aeag 0
31. TOT:  QIUOSYITRE  ATARA  HOTAEIAT |

augeaed 4 99 auteared ggeafa: u
Quoted in Smrticandrika, Vyavahara, p.18.

32. X. 12— gigfiedradiar  fafs: amg  gsad
guenATI®d  afgaaed  eggg 0
EIEIEE UG R LIFUEI GBI R |
AT ST g SR 9T Il
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In some Puranic passages, though the name of the Buddha is
not openly associated with pasasda, the context does not leave any
doubt about pisapda referring to the Buddhists,®® But, some
passages connect Buddha and pisasda and make a reference to the
corporate nature of the pisanda. Thus, in the Garudapurana®*,
among the Martis of Visnu, Buddha is to be invoked for protection
from the pasandas (Buddhah pisasdasarmghitat). In a similar passage
in the Bhagavatapurapa the expression is Buddhastu pasapdagana-
pramadat. In these two passages the occurrence of the words
samghata and gapa is to be noted,

It seems that in course of time in using the term pisapda the
corporate nature of these sects was not given its primary impor-
tance. Instead the pasazdas’ opposition to the Vedic religion came
to be emphasised. Thus, the term came to be explained as refer-
ring to the unorthodox or heretical views of Buddhism, known to be
opposed to the Vedas. The Agnipuripa®s refers to the birth of Visnu
as Maya-moha, the son of Suddhodana, and says that he deluded
the daityas, who gave up the Vedic religion and became Bauddhas;
he next became Arhata and turned the remaining daityas into
Arhatas. “Thus the pasandins for whom the Vedic rites were prohibit-
ed came into existence’ (Eva# pisasdino jata veda-karmidivarjit ih).

From this change in the usage it was a natural corollary that
the term was not restricted to the Buddhists and could be used for
other sects which did not subscribe to the supremacy of the Vedas
and did not fully follow the injunctions in the Vedas and Smrtis.
Thus, pasanda became a general term for a heretical or unorthodox
sect. The Karmapurapa mentions a number of Pasapda Sastras
which were Tantric or had imbibed Tantric rites and practices :
Kapala, Bhairava, Yamala, Vama, Arhata, Kapila, Paficaratra,
Damara, Nakula, Parva-pascima, Pasupata, Soma, Langala, Satt-
vata and many others declared by Siva.88 In the Padmapurana®”

33. See R. C. Hazra, op.cit. 16.
34, 1. 202.
35. 161. 1-4,

36. 1.12.256-58; 1.16.115-17; 1.24.31-33; 1.29.25; I1.16.15-16;
I1.21.32-33; 11.37. 146-47.

37. Uttarakhanda, 263 A story in a Manuscript of the
Padmapurana (Maghamahaimya, Uttarakhanda MS. No.931
in the Dacca University MSS. Library) describes the
Saivas as Veda-bahya and pasapda. See R. C. Hazra,
op.cit, pp.223 f.
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the pasaydins include Siva-worship pers.

We have now to assign to the passage in the Narada-purapa
its proper place in the history of Puranic approach to the Buddha
and Buddhism and the gradual transformation in the meaning of
the terms pasapda and pasapdin. It seems that for the author of
the Narada-purana pasandin was not a general term for a sect. He
is not aware of the earlier application of the term to Buddhism on
account of its corporate nature. He uses it as meaning a heretical
or unorthodox sect. That is why he says that the Buddhists are
called pasandins because they revile the Vedas. In this respect
the present reference represents the phase reflected in the
Agmipurana®® passage recorded above.

H. H. Wilson®® regards the Nairada-purana to be a compila-
tion of the sixteenth or seventeenth century. R.N. Mehta#" infers
that part of the Naradapurapa including the Kurmarikakhapda was
written in the seventeenth century. But, other scholars generally
favour an earlier date for the Narada-purapa. According to D. K.
Shastri*® this puraga was written sometime between the ninth and
twelfth centuries. R. C. Hazra’s'? suggestion (A. D. 875 to 1000)
is not much different from this time-bracket. Other scholars

favour an earlier upper limit in A. D. 700, though they suggest
different lower limits : A. D. 800 (H. P. Shastri¢8), A.D. 900

(Baladeva Upadhyayat¢) or A. D. 1000 (P. V. Kanet® and K.
Damodaren Nambiar#6),

As in the case of Puranic texts in general, in the case of the
Narada-purapa also ‘it is necessary to study the text part by part,
and to find out the respective dates of the part.2” R. C. Hazra

38. 161. 1-4.

39. Visgpu Purapa, Preface, pp. xxxi-xxxii.

40.  Journal of the M. S. University of Baroda, Vol. XIV, No.l
(April) 1963), p. 45.

41. Purana-Vivecana, pp. 231-33.

42. Op.cit, pp. 132,

43, Descriptive Catalogue of Sanskrit MSS in the Govt. Collection,
the Asiatic Society of Bengal, Vol. V, preface, p. cxxxviii.

44, Puraga-vimarfa, pp. 529-50.
45. History of Dharma$astra, Vol. V, part 2, pp. 892-93.
46. Narada Puraga : A Critical Study, p. 229.
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has attempted it in the case of many chapters in the Niradapurana.
He places Naradiya chapters 1. 1-41 (the verses in study L. 15. 51-
53 belong to this group) between A. D. 875 and 1000. But, these
chapters are to be identified with the Brhanniradiya-puraza whose
date has been refixed as A. D. 750-900 by R. C. Hazra himself.4#
Hence K. Damodaran Nambirt? favours the revised bracket of -
C. A. D. 750-900 for these chapters. It must, however, be noted
that the detailed break-up of the chapters in this group, as given.
by R. €. Hazra®®, mentions chapters I. I12-I4, I7-32 but omits.
chapters I. 15-I6 presently relevant to us. i

P. V. Kane is the only other scholar to consider the date of
this chapter in the Narada-purana. As we have pointed out above,
the time-bracket (A. D. 700-1000) suggested by him is based, among
other arguments, on the strong view against Buddhism as recorded
in chapter I5.

How do we explain the occurrence of these verses ? We do
not have any other similar statement in any Purana discouraging
persons from entering into a Buddhist abode. The only other
authority laying down injuction against entry in a Buddhist house
is Vrddha-Har.ta. He says that a person who goes to a Buddhist,
Saiva or Pisaca abode should bathe in water with his clothes on.
and should recite Savitri three hundred times.®* This particular
provision occurs in connection with the rules about expiation for
contamination with unholy and unclean objects and persons. The
text includes persons of some other sects or religions also in the
category of untouchables. The pagapdins and the Saivas doing
forbidden acts are specifically mentioned.5? In a subsequent
verse®8 for touching the leavings of the food of a Saiva the gift of

47. Ibid, p. 218.
' 48. Op.cit.. p.129, See also his Studies in the Upapuripas,
I, p. 344. :
49. Op. cit., pp- 224, 228.
.50. Op.cit., pp. 184-85.
51. IX. 364— dtgFafqarE=rammed  aisgrssfa |
SEELCRIG LT EIREREEEE S
52. IX.358.
53.  IX.369.



JAN., 1984] THR NARADA-PURANA ON BAUDDHALAYA 31

a milch cow is prescribed. A verse ascribed to the Satirizifanmatabt
says that after touching the Buddhists, Pasupatas, Jainas, Lokaya-
tikas, Kapalis and dvijas living by forbidden acts a person should
bathe with his clothes on. Thus, Vrddha-Harita forbids people
to enter a Buddhist abode because their touch was considered to be
impure.

The contempt for Buddhists expressed in the Narada-purana
is stronger. Whereas according to Vrddha-Harita a person going
to a Buddhist abode is absolved merely by entering water with his
clothes on, the Narada-puraza takes a more serious view and says
that there is no expiation for this sin. It will be interesting to
compare the Nirada-purana passage with the Dharmafastra injunc-
tion that no one should go to a Jain temple. The Bhavisyapurana®®
says that one should not speak the Yavani language even though
on the point of dying and should not enter a Jain temple even when
attacked by elephants. The text avowedly says that these are
injunctions laid down by the Smrtis.58 As is well known, the
images of Jain tirthaikaras are without any garments. For non-
Jainas it was considered to be indecent. But there is no such
reason for prohibiting people from entering a Buddhist religious
place. The images of Buddhas and Bodhisattvas do not suffer from
any such shortcoming. That is why the compiler of the Nirada-
puraga had to advance another reason for prohibiting people from
entering a Bauddhilaya. Here Bauddhalaya is not used in the

54. Quoted by Smyticandrika, I, p. 118—
G TPAAIFAT  AFAfHHIEE |

fagden faam eqpr garar sowifada o
Apararka (p. 923) substitutes caiva, nastikan and sacailo for
Jainan, Kapilan and savasa. The Mitaksara on Yajtaval-
kya III. 30 ascribes it to the Brahmandapurana replacing
Bauddhan, Jainan, Kapilan and 'sprstva respectively by
Saivan, sprgtva, Nastikan and $adran.

55. 1III.3.28.53-54—
T 93 ArEAl WIS 9T HsTaRfy |
aqTdreAEsT @ w=gsdanfag
zad wfsamarft afvar  afsaifr &)

56. We have not been able to trace parallel passages in any
Smrti. See above f. n.51 for Vrddha-Harita prohibiting
entry in a Buddhist, Saiva and Pisaca te mple.
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sense of the house of an ordinary Buddhist. It refers to a Buddhist
monastery. A follower of the Brahmanical faith did not have any
serious apprehension of being infected with anti-vedicism at the
house of a Buddhist householder, but he definitely ran the risk of
exposing himself to anti-Vedic influences if he entered a Buddhist

monastery.

We know that corruptions gradually crept into Buddhist
monasteries in the post-Gupta period. This was mostly due to the
prosperity of the monasteries and the increasing influence of
Tantric rites and practices. But, possibly by the time of the com-
position of the verses in question this aspect of the life in Buddhist
monasteries had not become so pronounced as to be a reason for
stopping common people from entering them.,

Thus. we can suggest that the present provision was formula-
ted parallel to the injunction against entering a Jain temple and
belongs to a period when resentment against the anti-Vedic stance
of Buddhism had gathered momentum and when the earlier asso-
ciation of the term pasazda with the corporate activities of the
Buddhist Sangha had been forgotten; but it was before the Buddhist
monasteries had become disreputed for their immoral activities.
A date between A. D, 700 and 850 will serve the requirements of
the case.



PRAKRTILAYA IN THE PURANAS
By
RAM SHANKAR BHATTACHARYA

While commenting on the 13th mantra of the Isavasya-upani-
sad Sankaracarya remarks : a3y aeqa: gfawfra =fy (12th mantra)
sgfaea sfy 7 qlerfresyg

It is remarkable to note here that though prakriilaya is one of
the important topics discussed in the Yoga?! as well as in the
Samkhya philosophy?, yet gaﬁkaracérya thought it necessary to
refer to the Pauranikas (i.e. authors of the Puranas) while mention-
ing the authority for prakrtilaya.

It would be wrong to supposse that Sankara referred to the
Purana as he did not consider the Yogasiitra authoritative, for he

quoted its sitras twice in his bhasya on the Brahmasatra; YS.2.44
and 1.6 are found to have been quoted in the bhasya on Br, Sa. -
1.3.18 and 2 4.12 respectively.

From Sankara’s remarks it appears that the Purajas (in
which the Mahabharata is also included) contain elaborate
descriptions of prakrtilaya and these descriptions were considered
by him highly authoritative.

It is necessary to say here something about the nature of
prakrtilaya. 1t is a ‘state’ which is aquired by those yogins who

. Cf. wagera faRgasfaarmm (Yogasitra 1. 19). The
Vyasabhasya speaks of the prakriilayas on YS. 3.26
( FrRgmgfaeme. | ).

2. qwarq whfaea: Samkhyakarika 45); 7 HIHATT, Fd-
FLATAT AHAg IATTG, (Sarmkhyasatra 3. 54). Though this
sitra of the Sarhkhya-satra does not mention prakriilaya
by name, yet there is not the slightest doubt that it
alludes to the state of prakrtilaya. Devala, who was a

follower of Samkhya, spoke of prakrtilaya as one of the
four prayojanas (vide Moksakanda, p. 8).
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rigorously practise acute vairagya but fail to acquire discriminative
discernment (vivekajiana). On account of their ignorance about
the nature of the constituent principles, especially of the purusa

principle, these yogins merge after their death into one or other
of the eight prakrtis.?

The word prakrtilaya is found to have been used in two
different senses in sastric works. Usually it is analysed as SFat
(or 5&faq) @4 €7 and the word means ‘that yogin whose mind has
merged into one or other of the eight prakrtis.” (The word pra-
krtilina is also used in this sense). It may also be analysed as 5FaY
(or ¥5fq9) ®4: and the word would refer to the state in which the
¢itta of a yogin as described above remains.

Following passages about prakriilaya are found in the
Puranas.

(A) Prakriilaya is mentioned in those Puranic passages that
speak of five goals (gatis) of beings, In several Puranas the
passages are more or less identical—a fact which tends to prove
that they existed in older Puranic texts also.

(i) The Brahmanda-p. (1.30.44-45a) reads :

IR AT 3US  qoar O |
iRl § BHGAMG FWA gHaT Ty (|t
A AT Haed gs9ar aaa: T 10

5. sxfaean @miftER Fafs sSREAT Secagafag ggaafa
A qATEdastaFaaT, faafafa’’ (Vyasabhasya 1. 19).
See also “gerrafy srdq aaraFAATa: | SEdt a1 azac
WASAT F q: 11”’(Bodhasara of Narahari, sec. on Yogadiksa
16). Narahari’s mentioning of prakréi and mahat is to

be taken as the 39%&9 of the other six prakrtis.

4. 'The printed reading %d Sgqis corrupt and is to be
corrected to gHar s,

5. These passages have been quoted as from the Maha-
bharata in Moksakanda, p. 8 (with the readings drargrg
TN T and FIAR FaeaAAIGT ) |
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(ii) A similar passage is found in Agni-p.379.1-2a (with the
readings I8, qUET a7, 95T F4).°

(iii) An elaborate description of these five gatis is found in
the Anusasana-parvan. (16.60-65a) of the Mahabharata. The
verse (63) on prakrtilaya reads as follows : :

HYAHAHIATE AW adar T a7 |
SEAET FATFTT = qT faeE gaaT 118

6.

Maskarin in his bhasya on G. Dh. Satra 3.1 quotes the
following verse without mentioning its source. Most

probably the verse belongs to some Purana ( I3 Far-
ACART a0 qqar g v dearEg g e FIA SFAY
FA 1),

Since traditional commentators take the word prakrii in
prakrtilaga in the sense of 5FdY (or ¥5fY), one expects

IHfqY SATATH in the place of gFdAf @arAm, It appears
that the laya of the citta in a prakrii is regarded as the
laya of prakrti itself in a secondary sense.

The critical edition however reads the verse as : algﬂ‘q'f”(—

HATAL 4T qdal R fagd@ar sami 5 ar afved g o

(16.63). Following points are to be considered in connec-
tion with this reading :

(i) Though th_e_ word apunarmira is grammatically
correct, yet it is hardly used in the works on philo-
sophy of Vedic tradition.

(ii ) The word mara is to be taken in the sense of death
or passion and the like. In this sense apunarmara-
kamas are inferior to apunarbhavakamas.

(iii ) Prakrtilayas do not possess paravairagya as defined
in Yogasitra 1.16 and as such the reading g IRg

Jaai 9% cannot be accepted as valid, Pamvairigya
is intimately connected with vivekajiana  which
invariably leads to isolation. The Samkhya-yoga
school asserts that prakrtilayas do not attain isola-
tion; see the comm. on Sat. Ka 45, According to
the commentator Gaudapada the wairagya in pra-
krtilayas is ¥ATA9@ . Mathara remarks that prakrii-

layas possess vairagya without vivekajfisna. The
Yuktidipika observes : faqfta’ a37 a'wrd gfuroery-
afva’ wgcaifey awarfmm: ag va ssfea yaf.
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It is to be noted here that though this verse uses the expres-
sion apunarbhavakama (possessing the desire for not coming again
in this transmigratory existence) yet the prakriilayas are said not to
attain isolation or emancipation directly (see footnote 8) That is
why the obserations of the commentator Nilakagtha ( gFdarai I
gaaFgeafra  qui sgufeewmaaRnqEEEN  sgAugfasdr afaage’)
are against the Samkhya-yoga view.

(B) In some Puranic passages prakrtilaya is mentioned in
connection with vairagya (dispassion). As for example we find the
following verse in Vayu-p. 102,93b-94 :

geard  faud dufqud =@ )
gagmsAtasag:  Sifqamafaasiag |
JIFEIFHTE Fdq TFANAT TET 7 ||
The expression prakrtinam layasya undoubtedly refers to the
state of prakrtilaya.
(C) The particular form of bondage (bandha) found in the
prirtilayas is called prakrta. This bondage is also mentioned in
some Puranic passages; vide Vayu-p. 101.59; Brahmanda-p. 3.3.37b-
38.9 An enumeration of bandhas (which are eight in number since
there are eight prakriis, according to Samkhya; cp. &8t ggqa:,
Tattvasamasa-siutra-1). For JFaeFary, see Siva-p. L. 18. 2-4.1¢
—"(iv ) In the eight entities in which the citta of a yogin
gets dissolved, seven are called prakriivikrtis and
one is called prakrii proper. As the word prakri
is used in the names of all the eight entities in

which the mind of a Yogin gets dissolved, the word
prakrtilaya seems to be more justified than the word

vikrtilaya. This is why the reading S&TVAT SUFT
is preferable to fagdtai sarM
9. gEAT T FET U FHIREGT F |
fambeqdias adisaasd faEdd o
AT G AT NI ST FFAGAA: |
(Brahmanda-p. 3.3.37b-38; Vayu-p. 102. 59-60a).
10 ggwrEessad g8 sa g I=aq |
IFATTEITET TR Sa: @ S=4q IR
gFAfERIFY IF TE=AQ  €@a: |
ggofaeg fadwt waasia: @ &@Ad 13
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(D) The period for remaining immersed in each of these
eight prakrtis has not been mentioned in the works on philosophy.
It is the Vayu-purana which contains a passage that specifies the

period as follows :

W weaequg  fasedifesafasasn |
wifawreg @d  qu ggE @rtaartas: ||
digr sw agenfor  fasfa  farasa |
qf  mawgE g fasecreawtaran: ||
g&d  faei  grog weEen T faEg )t

Here the bhautikas are those beings whose minds are immers-
ed in the five bhitas, i. e. the tanmitras'?, which are regarded as
prakitis. Abhimanikas are those whose minds are immersed in the

ahankara principle—one of the eight prakrtis. Bauddhas are those

whose minds are immersed in the mahat principle—one of the

eight prasriis. Avyyakta is the prakrti in its equilibrium state. It
is to be noted in this connection that the indriyacintakas do not fall

j il

12

under the field of prakriilaya, for the indriyas are not regarded as

sFad  gar gfg@e  qureEs: |

ggasAtafacday  gFoEed  fag v

(Siva-p. 1. 18, 2-4). Mention of eight praketis is found
in many places in Itihasa-Purapa literature. While
commenting on ‘gxfavs: ¢ g7 gafaracs sxuy’ (Bhisma-
p- 5. 12) Devabodha takes prakrii in the sense of eight
prakriis (gxalsear: asfafasfaer: qawn).

These verses are found neither in the extant Vayu purana
nor in the Vayaviya section of the Siva-purana. It is
quite possible that these verses were left by the later
redactors of the older Puranic texts in which they occur-
red. There is a Vayaviya-upapurana (vide Studies in the
Upapuranas, I, p. 489)." As it has not been published,
it cannot he said whether these verses belong to this
Upapurana or not. That these verses belonged to some
Puranic work was known to ancient teachers. Medhati-
thi (on Manu 1.78) quoted these verses (with slight

variations) with the remarks ‘‘I& fg quosIRT’’,
Tanmitras are somtimes called by the name bhiita as has
been stated by the comm. Yuktidipika : g1 fg aear-
AT (22). | '
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prakrtis; similarly those beings, who abide in the purusa-principle,
are not to be taken as prakrtilaya, as purusa is not a prakrti.

(E) Some Purinic passages are found to refer to the state
of prakrtilaya without using the name, an example of which is
found in Santi-p. 217.21 which reads : TS Afsead I A AezqT-
iq | ama”'(aqrgaqﬁr%'znqre[ g&ar fegq: 1 That this verse refers to the
prakrtilaya has been clearly shown by the comm. Nilakantha.!3 The
expression gqt feqg: undoubtedly shows that the verse speaks of
prakritlaya.  There are such verses in the Puranas as seem to refer
to the prakriilayas though they contain neither the words pratrii
and laya nor their equivalents. Vide Vayu-p. 102.32b-33;14 here
the words raZarrg and gqiq seem to refer to the state of
Prakrtilaya.  The passage sngy ggatasy ad 4 el (Vayu-p.
101.85. Brahmanda-p. 3.2.83) may also refer to this state.

Though the extant Puranas do not seem to contain much
material on the state of prakrtilaya, yet Sankara’s referring to the
Puranas indicates that the older forms of the Puranas did contain
much more material than is found in the extant ones.1$ It is quite

13. s &1 aohasat aveifraasy fogea: aaeh dawermRalst 28
TR SRA el AeRAq qER0GAq F1F GEATAT TG AT |
A%, FATARAAN: § AT GeRwisaty faeag: swal Siag,
g 9B 9 &Y AT | 9 4 — e nEnmIorar ey &
AT GA MATS; eqoarAEAT fade: egegenrEar fagr:
e | ¢t iy qufaerag sawmeat sfifiasa asd sdaf-
atfafased qTAgaad g9 | SIqUa qAIT dIara: qqIRRY: | qaT T
gfrag—wasadn  fRegsfrearm  (Ys. 1.19) (Comm. on
Santi p.217.21).

14.  cifegsestor  sifggr aifmeg ¥
TASAFAINE  EAESEAY  TEFAM |

15. It is remarkable to note that after describing the five
gatis (in which prakrtilaya is included) the Anusasana-p.

says JEAEATANIEA:  q2iqr aaq: eqar:’ (16.65a). That

prakritlaya was described in the Vedic as well as in the
Puranic works is undoubtedly proved by this statement.
Most probably the Puranic works referred to in this
verse are older than the extant Puranas in which prakrti-
laya has been described.
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likely that a large number of Puranic passages on this state occur-
ring in the older forms of the extant Purdnas were left in later
times by the authors of the extant Puranas, as these authors, whose
chief purpose was to preach sectarian religions in various ways,
felt no interest in the tasteless theme of prakriilaya.

Prakrtilaya falls under the field of nirbija form of concentra-
tion (samadhi). Itis gratifying to note that the nirbija samadhi
has been described in the Puranas in a considerable number
of passages.!®

16. gAFaEQgT A aifia ¥ @79 | dasdnay F o
faatferert fast 0 (Visnu-p. 1.22.50); aeq faaffsia sarmda
wrfaar: - . . (Kirma-p. 2. 48.44); ayi fadfweacd gaeian-
Wyt (Bhavisya, Brahma, 62. 13); fadfswearag:@eaty
A (Visnudharma; vide Studies in the Upapuranas,
IEpl21):



A FEW PURANIC PASSAGES AND VIEWS WRONGLY
UNDERSTOOD BY MODERN SCHOLARS

By
RaM SHANKAR BHATTACHARYA

We sometimes come across glaring mistakes in the transla-
tions (or explanations) of Puranic passages in the works written by
modern scholars. Erroneous views on Puranic matters are also
found in these works. In the following pages a few examples of
wrong translations and views are given to draw the attention of
scholars interested in Puranic studies. These examples would
show that a sound knowledge of Sanskrit as well as of Puranic
tradition is essential for carrying fruitful research in the Puranas
(Epics are included in the Puranas).

(1) A wrong observation on an expression of the Vayupuriga

Referring to the names of measures (especially land measures)
as given in some of the Puranas, Wilson observes: “The Vayu-
purana giving similar measurements upon the authority of Manu
(mAYaifs gmonfa), although such a statement does not occur in the

Manusathita, adds that . . .”” (Visnupurana, p. 40; footnote no. 6

-on the verse 1.6.19; pub. Punthi Pustaka, Calcutta).

According to us the aforesaid observation of Wilson is wrong,
as it is based on a reading of the Vayupurana which is evidently

corrupt.
The relevant Vayu-verses as printed (Anandasrama ed.)
are :
ageqal g facar  facawadisge: |
it gEonft qar sygfa =R (1908
IAGOIREA]  gEarsgafy =
, (8.101-102a)
It is a pity that a Puranic scholar like Wilson failed to realize
that the printed reading a#fiaffq garonfy is highly corrupt (as

shown below). Since the printed reading bears no sense, it is
useless to draw any conclusion from i,
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It can be easily understood that in the expression gayrifay
sarnifa the word gaygffiy must be taken as an adjective qualifying
the noun ggonify (measures). The word aq1gif7 can be taken as
an adjective if it is regarded as an example of Bahuvrihi compound
bearing the sense of g: st fqf gify. Do these words express
any sense in connection with measures. What purpose is served
by the word manas (mind) ? No meaning of the word artha (namely
prayojana, vastu, abhidheya, etc.) suits the context.

It is evidently clear that had the aforesaid expression contain-
ed the word 4q, it would have assumed the form grgoifiy (in
Bahuvrihi compound) meaning ‘those whose artha is Manu’. Does
the word geguify yield any sense ? Itis absurd to think that the
sage Manu is an artha (in any of its senses recorded in the lexi-
cons) of the measures. Even if we take the expression as a non-
compound word and read it as gyat: garmft we do not get rid
of the absurdity, for there is no sense in saying that ‘the measures
are the arthas of Manu’.

All these tend to prove that the printed reading is corrupt
and it requires to be corrected.

If we compare the aforesaid Vayu passage with the similar
passages in other Puranas', it would appear that the printed
reading wdtafls garmfy must be  corrected to mraratE garonify
(=) meaning ‘they conceived (or standardized or fixed) mea-
sures for the purpose of measuring things’. It is needless to say
that this is the only reading which yields ‘sense and suits the
context.

(2)A wrongly conceived name of the descendants of
Druhyu, the son of Yayati

Wilson writes : “The Mahabharata says that the descendants
of Druhyu are the Vaibhojas, a people unacquainted with the
use of carsor beasts of burden and who travel on raf<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>