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NOTES ON THE VYASA-PRASASTI

I

The epithet Fzzrres...gfg shows that Vyasa was a sincere
follower of Vedic tradition. The word carman in carmambaia
is the skin of a black antelope, for he is often described as wearing
krsnijina. The Puranas usually- describe Vyasa as having black
complexion and having reddish brown or yellow-red matted hair;
see Visnudharmottara 3.85.65 on the image of Vyasa (Fom:
AraaTeTE: frgaeisfasera:). Since Vyasa taught his son Stka in
moksa$astra (éénti-p. 240-255) he is rightly described as ‘fukamunin-
dranuta’ (saluted by the great sage Suka). The word tilaka in the
fourth foot suggests the sense of ‘best or chief’.

1I

Though these verses are read in the Sahasranama of Visnu,
yet they may be taken as referring to the various characteristics of
Vyasa who is usually regarded as a form of Visnu.

The word dtman in aframitman is to be taken in a secondary
sense. It suggests that Vyasa showed the glory of the system of
four stages of life. The Nagara-khanda of the Skanda-p. contains
Vyasa’s instructions to his son Suka where it is said that one must
accept the four aframas gradually.!

Puranarsi—a sage of olden times. The word is found to haye
been used in connection with Apantaratamas, who in later times
assumed the formr of Krsnadvaipayana (éarirakabhasya 3.3.32).

Though 1he number of the Vedic recensions is more than one
thousand, yet the Puranas sometimes speak of the number one
thousand only (Skanda-p. Purusottama 46.11) owing to the
tendency of using a round number. :

The name Badarayana is based on the hame of the place of
his residence.? Itis well known that Vyasa was of black com-

1. FZET wag 9F EFRd ad: 9% |
arAge afasda qdt wermargaT 1 (147, 48)

2. #rg gEdurd aEeEeeegay (Matsya-p. 14, 16).  Some
analyse Badarayana as ‘@001 HG& 18T ATGT A7 T
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plexion and was born in an island; that is why he is called Krsna-
dvaipayana The word Krsna is sometimes found to have been used
for Vyasa (Mbh. Adi—p. 1.60; Skanda-p. Setumahatmya, 20.15,
afqa? Fom). '

Since Vyasa’s works deal with the four ends of life he is
rightly called ‘Sarva-purusarthaika-bodhaka’. The word Vedanta in
Vedantakarta stands for the Brahmasitra, which has, in a few places,
beenreferred to in the Puranas. The word Vaiyasika has been used
to refer to the Brahmasiitra in the Skanda-p. (Brahma. Setu. 33.8).
Brahmaika-vyafijaka shows that Vyasa was an eminent (eka) teacher
(vyafijaka, lit revealer or illuminator) of brahman (the Vedas or the
absolute reality). It is better to read the word as brahmaikya-
vyafijaka,

Since Paru was the ancestor of Dhrtarastra and Pandu, both of
whom were generated by Vyasa through the process called niyoga
(Mbh. Adi-p. 105-106), he is rightly called Paruvasmsa-krt. The
word ‘Paurava’ has sometimes been used by the auther of the
Mahabharata while addressing the Pandavas, their sons and

grandsons, and the like.
I1I

Here Vyasa is said to have caused sages to listen to the
Puranas. whose characteristics are described here by using the
words qualifying the word Puranam. It is interesting to note that
these words are also used in connection with the Mahabharata in
the Markandeya-p. (1.2-3).

A Purana is said to be replete with (p#rpam) sentences (vakyaih)
which are saratara, fuddha, {accurate), astamala (bereft of blemishes),
da$astadoga-rahita (devoid of eighteen kinds of faults) and nanafastra-
samuccaya. It is interesting to note that the Skandapurana contains
a discussion on the eighteen kinds of fault existing in sentences
(Kumarikakhanda  45.61-73);®  which are as follows

7 grayEe:’.  In the Puranas the hermitage of Vyasa is
described as ggdimueafieg (Bhagavata-p. 1. 7. 3). It is
interesting to note that while speaking on the images of
Nara and Narayana, the Visnudharmottara says thata
Badari tree should be shown as standing between them
{3.76.2-3). _

3. For an elaborate discussion on these faults see my article
‘A comprehensive study of a passage on Vagdosa
occurring in the Mahabharata and the Skanda-purana’ in
Purana XXV. 1.
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aaraar, afariar, saawar, @fedr, sresnar, afoadr, T@FEF-TEAT,
qUEHEHEdl. a, AEesaar, HawifEade, ahar, seme, afawss, sgEar-
fufgaar, axiwar, stggsar and fasHromar.

Vakya is qualified by nanaéastra-samuccaya—a word which must

be taken in the sense of nanafasirasamuccayayukta (samuccaya meaning
collection, assemblage).

The word sifagrgantgaa presents some difficulty. It must be
analysed as ey e srfagg:, q9 or a gugaaq It is practically
impossible to ascertain the entity referred to by the word jatifuddha.
In the Markandeya-p. the word is read as Jatifuddhi, which, though
better, is not quite intelligible, as none of the senses of jati (birth,
caste, species) suits the context. It serves no purpose if it is taken
in the sense of caste (as has been done by Pargiter).*

Jati has a technical sense in prosody. But since only a few
verses based on matra occur in the Puranas the word cannot reaso-
nably be taken in this sense.

The Purana is said to be endowed with (samanvita) the complete
knowledge (parinigtha) of both the prima-facie views (pArvapaksa)
and the established conclusions (siddhanta). It is true that the
Puranic works contain dialogues that chiefly betray both these
characteristics.

v

Here the demon (raksas) is Makara by whom the Vedas,
which were anyonya-misrita (mutually mixed), were forcibly taken
or seized (grasita).®

Though the forcible seizure of the Vedas by the demons and
Visnu’s attempt to recover them by killing or defeating the demons

4, One may be inclined to take the word jzti in the Nyaya
sense of asad uttara. It is however not a dignified way to
describe the Purana as sggae-gig-garmE.

5. It is needless to say that the Puranic tales of the seizure
of the Vedas by the demons are of mythical nature, yet
they have some germ of reality., They seem to indicate
that in ancient times severe attempts were made from
time to time by anti-Vedic people to destroy the Vedic
religion in various ways.
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have been variously described in the Puranas,® yet the mention of
Vyasa in this connection is hardly to be met with in these works.

The sentence qsryiar wam dar =a1871a wgrenAT (elision of @ in srvaq
is an instance of Puranic Sanskrit) shows the nature of work done
by Vyasa in the field of Vedic literature. The activity of the
Matsya incarnation of Visnu in connection with the recovery or
preservation of the Vedas is found in other Puranas also; vide
Padma-p. 4.23.33; Varaha-p. 15-10; Skanda-p. Reva. Ch.9;
Skanda-p. Vastrapatha. 18.54 etc.

R. 8. Bhattacharya

6. Bhagavata-p. 11. 4. 17; 5. 18. 6; Agni-p. 2. 16-17; Padma-
p- 4. 22. 33; 6. 258, 1-31; Varahpa-p. 1 5; 15: 10; 113.20;
Matsya-p. 53. 5-7; Skanda-p. Vastrapatha 18. 54; Kurma-
p. 1. 16. 77-84; Narasimha-p. 37. 21-22.
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NOTES ON THE ASTAMURTI-STOTRA

The conception of the eight forms (astamirti) of Siva is one
of the wellknown views of the Puranas, especially of the Saiva-
puranas, namely the Linga-p., Skanda-p., and the Siva-p.
It is found in the Mahabharata also.! Poets have also referred
to the agtamirii form and sometimes have described them
attractively.? A few stotras also refer to the astamirti-form3. These
eight forms are mentioned in the Sitra works also (vide the
Baudhayana dharmasutra4 and Paraskara-grahyasitra 3.86).5

1. wesar ansztrﬁm (Vana-p. 49.8); usrazag &y has also
been stated here (49.4).

9. See the first benedictory verse of the Sakuntala (sremetfiy:
goweaafy vag aearfrerfaiar—the fourth foot).

3, wfgred, 26; afqumafaean 95 Racgeradamends 35
aﬂﬁanﬁaaﬁwmsrﬁﬂau (fraedqr quoted  in  the

Tantrasara).

4. wd 3F qiufa, @E, fad v, qyEiaT, , Sh
W, Werd daw " (quoted in Pujaprakasa, PP- 194
195).

5. SEATAT SR oA, TETd, WATT, GRIAH, SAE, FTFE, HA,
EECIRH ST aﬁr (3.8. 6) The name IzEife s found in
the Satapatha Brahmana; see the footnote 6,
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The conception seems to be based on Satapatha-brahmana
6.1.3.9-18,¢ where Agni is said to have eight forms. These forms
bear great similarity with the names of the eight forms of Siva as
given in the Puranas.

The conception of aszamirti has been gradually developed in
later times as many things (namely station, wife, offspring etc.)
came to be associated with these forms, Sometimes the functions
or activities of these forms have been described in great detail as
is going to be shown here.

A precise account with necessary details of these eight forms
of Siva is found in the Vispupurana (1.8) and the Markandeya-
purana (Ch. 52)—two of the oldest Puranas.

The story runs thus : At the beginning of creation when the
creator meditated about a son, a youth, blue and red in colour
appeared; he cried and asked the creator to give a name. He cried
seven times more; consequently he was given eight names, namely
Rudra, Bhava, Sarva, T¢ana, Patupati, Bhima, Ugra and Maha-
deva. (Each name belongs to a particular form of the youth).
Eight stations and eight wives were given to them. They have
eight offspring (There are slight differences in the names of the
wives and the offspring).

The stations of these eight forms (as given in these two
Puranas) were conceived as their svar#pas. Thus the five bhatas
along with the sun, the moon and the atman are regarded as the
eight forms of Siva (qswymifs sez#f aucify afrgzar | wddiser
fargea, Linga p. 2.12.42). The form of Atman is to be known as
the Yajamana (sacrificer) or the Diksita (the initiated one).”

6. qroarta @8l AfETfr Fard gag: (Satapatha-Br. 6.1,5.18).
The riipas are : %2, 7, @smfy, 9w, smfy, wa, w2Ra (7@
%ar:) and €517, These are associated with afe, 3111:
efy, 214, faaq, gsfen, =7 and sfeer respectively. In
the Puranas we always find the name Bhima in the place

of Asani and $arva in the place of Sarva in a few
places. :

7. @CAT TEATEHT REFTArATGATSTI 1 ¥} | FUHERy a5eae
feaqr qar | @fad aret ggTEE T g@EI 0wy
geETATAr afa: faaey faaaifa: | adset faawdar aeedam
gaad: 1 ¥4 0 (Linga-p. 2. 12. 42-45).
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About the association of the eight deities (Rudra, Sarva, etc)-
and their stations we find some differences.® As for example
Sarva (or Sarva) is always associated with Earth; Bhava, Bhima
and Mahadeva are similarly associated with Water, Ether (akasa}®
and the Moon. Rudra is often associated with Fire, sometimes
with the Sun; similarly Ugra with Air and Atman; I§afia with the
Sun and Air; Pasupati with Atman and Fire. It is to be noted
that Earth and seven other entities are said to exist in both the
external world and the living organism (Linga-p. 2.13.19-27).

The Puranas sometimes describe these forms with necessary
details.?© A much detailed description is found in Linga-p. 2.12-13,
In Ch, 12 the characteristics of the Sun (having twelve aspects)
have been mentioned in verses 5-18a; of the Moon in verses 18b-
27; of Yajamana in verses 28-29; of Water in verses 30-34a; of Fire
in verses 34b-39a; of Akasa in verses 39b-40a; of Earth in verses

40b-42a.
Linga-p. 2.13 furnishes us with a detailed account of stations,
wives, offspring etc. of these eight forms of Siva.

In the Tantrika form of worship these eight forms are
connected with the eight directions also: Sarva (East), Bhava
(North-East), Rudra {North}, Ugra (Nort h-West), Bhima (West),
Atman (South-West), Moon (South), Siurya (South-East). The
grounds for the connection of the directions with the deities (Sarva
etc.) and their external aspects (Earth etc.) is to be determined by
eminent scholars of the Tantric traditions.

8. See the verses quoted in the Pranatosini Tantra (p- 335)
(two views); Jagannatha Cakravartin’s comm. on
Mahimnah Stotra, 26; Visnupurana 1. 5 (with the comm.
by Sridhara); Linga-p. 2. 12-13; Bhavisya-p. verses
quoted in Pajaprakasa pp. 201-202.

9. Ttis difficult to render akasa in English. It is neither
the sky nor ether. It cannot be space, for it produces
sound, which is regarded as its attribute, guza.

10. The Linga-p. holds that the form atman is supreme,

though there is no difference in these forms : FEyITAIE

gafir qeada: | arafgRararg ATEArg T e 0 ¢ 1w
gemedy gh sdwEerawn | geEked {4 TARHIHD

for 1 & 1 Wi TR A S8 adesfa |
(Linga-p. 2. 13. 28-30 a).

2
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(Verse 101) The Sun aspect is saluted here. The Sun is
addressed as ‘the day-jewel’ and ‘the lord of the world’; cp.
g7 et swaeqeqses (R, V. 1.115.1). The Sun is said to dispel
darkness and to overcome the activities of demons. He shines in
the sky for the benefit of the three worlds.2

(Verse 102) The Moon aspect is saluted here. The Moon is
addressed as ‘cool-rayed’ ‘full of nector’. He drives away all
darkness’ and is ‘the best of all’. He is said to gladden by his rays
the Kumuda flower? and the ocean.

(Verse 103) The Vayu-aspect is saluted here. Vayu (air) is
addressed as ‘the life of the world’ ‘one that breaks down or
shatter those that stand erect’, ‘one that causes other to increase
or develope’ ‘one that satisfies the snakes’ (by providing air as their
food), and ‘omnipresent’. Vayu is said to possess perpetual move-
ment; he is worshipped in the sacred path!2 (i. e. Vedic tradition);
None can live without air,

(Verse 104) The Fire-aspect is saluted here. He is addressed as
‘the only purifier of all’, ‘nector or undying’ ‘the inner self of the
world’ and ‘purifier’. It is said that without the power of Fire this
world consisting of the organs, the superintending deities of the
organs and the objects cannot live.

(Verse 105) The Water-aspect is saluted here. Water is
addressed as ‘drinkable’, ‘highest lord’, ‘the pure entity in the
world’, ‘vareigated’, ‘having beneficial functions® and ‘the lord of
the world’. It is said that water renders all clean internally and
externally through the acts of drinking and bathing (i. e. if water
is drunk and if one bathes in water).

(Verse 106) The Akaca-aspect is saluted here. Akasa is
addressed as ‘the lord’ and ‘compassionate’. It is said that since

1. Cp. Fegmmat @af Agai w7y A g —a prayer to the
Sun (Malati-Madhava, 1.5).
12, Cp. the name FHIATEA, which is explained as ‘Wﬁi’
AR, A A gerEeer (s, freefasmi-
Cico qs "\F&)
13.  Cp. arr Qawreda (&, 4. R1219)
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Akasa provides space or voidness (avakasa) the expanding universe
retains its existence and gets contracted.14

(Verse 107) The Earth-aspect {visvambhara is the name of
the earth) is saluted here. Earth is addressed as ‘all-pervading’,
‘lord of all,” ‘the ornament (i. e. dear) to Uma, the daughter of
Himalaya, and of the snakes, the foe (i. e. dispeller) of darkness’
and ‘the highest of the most powerful deities’. It is said that none
other than the Earth can sustain the world, and that it is the
earth only among the endurable entities that is capable of being
extolled, ﬂfqan{ = AT, the root &ty means to endure; cp. the

names giggr and gy (Amarakoa 2.1.3).

(Verse 108) The Atman-aspect is saluted here. Atman is
addressed as ‘hara’ (one that takes away, carries away, or steals),
‘existing in the hearts of all’ ‘one who assumes all forms’, ‘the
same as the supreme self’ and ‘having eight forms’, Atman is said
to pervade by these aspects all moving and unmoving beings.

sfasqET = sfaed =1 qer; w0 =9 gaify shre,

(Verse 109) Siva, the supreme entity, is saluted here. He is
addressed as ‘reverentially saluted by Uma, ‘the best of the
adorable beings’ ‘source of all’, ‘one whose form is beneficial to
all’, ‘capable of being attained by the devotees’, ‘absolutely real
among the desired empirical things’. Itis said that the whole

world is pervaded by the eight forms of Siva. S-S0 = WRAT,;
FEATIGT-TTATE = AT AR 7eq TTATHETTY,
—R. S. Bhattacharya

14. The gaarzrar of akasa has been expressly stated by the
philosophers :  STTEl ATH  FEEUISAFIHY  AARATY
(ﬁahkara on T. Up. 2. 1); Vyasabhasya 4. 14 (sc:ra"rﬁﬁ'sq‘fﬁ
RS R TARTaTA IR ).



RAVANA IN EPIC AND PURANA
By
CrirFORD G. HospiTaL

Recently in Tamil Nadu it has been somewhat popular to see
Ravana as a Dravidian hero, Rama as a representation of the
invading Aryans, and the story of the death of Ravana as a picture
of the domination of the Dravidian people by the northern, Brah-
manical culture. Dinesh Chandra Sen in T /e Bengali Ramayanas
argues on the basis of a somewhat positive treatment of Ravana
and his brothers in the Jain Ramayana attributed to Hemacandra,
that the Dravidian view of Ravana and Rama is very different from
the Aryan, Brahmanical view; his theory is that the Jains were
strong in the south, and that they preserved the ancient Dravidian
view. Filliozat, however, has argued in a discussion of Purnalingam
Pillai and Sen that the supposed opposition between Dravidian and
Brahmanical views does not exist—that, in fact, within the Valmiki
Ramayaya itsell there is by no means a simplistic presentation of
the entirely admirable character of Rama in opposition to the
entirely evil character of Ravana.

This paper is an attempt to examine initially the complexity
of Valmiki’s characterization to which Filliozat refers; but then
also to explore the diverstiy of approaches to the figure of Ravana
that are found in Puranic traditions.

A. Ravapa In the Vilmiki Ramayaga

In studying the picture in the Ramiyasa it seems best to follow
the widely-accepetd view that Books 2 to 6 are earlier, that Rama is
here a merely mortal hero, and that Book 7 and a large part of
Book 1 are later and reflect the stage where Rama had come to be
regarded as a manifestation or avatar of Visnu. In the earlier
materials Ravana is not portrayed as an altogether despicable
figure. When we first meet him there are two major descriptions,
one given by the narrator (3.30), the other, in 3.46, in which Ravana
identifies himself to Sita. The second might appear to be boasting
on Ravana’s part, were it not that the picture painted is not subs-
tantially different from that given earlier by the narrator. In both
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cases what is emphasized is the magnificence of his city Lanka, his
chariot Puspaka and his other accoutrements, and the awesomeness
of his heroic accomplishments.

There are, of course, some features of Ravana’s life which
make him appear an evil character. In 3.30.12 it is mentioned that
he destroys dharma, obstructs sacrifices, and seduces the wives of
others. There is other light, however, to be shed on these portra-
yals. When Haniman has been captured by Ravana, on the
occasion of his journey to Lanka as Rama’s spy, Ravana considers
executing him. But Ravana’s brother Vibhisana successfully
dissuades him on the basis that to kill Hanuman would be against
dharma (5.50.8-9) :

And how can one like you, whose mind is controlled by
artha and dharma, pays careful attention to the distinguishing
of higher and lower, come under the subjection of anger. For
the virtuous restrain their anger.

Neither in the exposition of dharma, nor in social custom, nor
in the understanding of the meaning of the fasiras is there
anybody to equal you, for you are the best of all the Devas
and Asuras.

Later in Valmiki’s account, Vibhisana defects to Rama. In
some later texts, this defection becomes the basis of showing him
as a great devotee of the avatar Rama. With the common portrayal
of avatars as upholders of dharma, one is perhaps not surprised to
find behind that picture a portrayal of Vibhisana as one interested
in dharma. What is surprising is that he is able to address Rama’s
enemy Ravana as one committed to and skilled in understanding
dharma.

The archcrime of abducting Sita is also not a simple matter.
Although it is the action which evantually leads to Ravana’s death,
it is not at all certain that what he has done is wrong. Ravana’s
decision to abduct Sita takes Place only after his sister, éarpar}akha
inflames his desire by her glowing descriptions of Sita. So this
action could be interpreted as the most striking example of the
general picture (3.30.12) of him as a seducer of the wives of others.
This aspect is given added emphasis when S&rpal_lakhi addresses
him thus (3.31.2-3) :
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Intoxicated, addicted to sensual pleasures, unruly, you do not
know what you should know, the horrible danger that has
arisen, Subjects have no high esteem for a king attached to
sensual pleasures, compelled by desire.

Yet there is a strange twist here. sﬁrpat_lakha chides Ravana
for his sensuality—in order to impel him to abduct Sita, which
suggests that there may be something other than sensuality as the
basis of this abduction. éarpagakha has been grossly disfigured by
Rama’s younger brother, Laksmana; and for the sake of her honour
some retaliation is called for. That Sita should be the focus of
that action is quite logical.

Even the more negative aspect of Ravana as the seducer or
abductor of others’ wives is softened somewhat. When Hanaman
arrives in Lanka he sees Ravana talking to Sita and hears him
address her thus (5.18.5-6) :

It is indisputedly the svadharma of Raksasas always to cohabit
with wives of others and to carry them off by force, O timid
one. Nevertheless, I shall not touch you if you do not desire
it, Maithili; but, for myself, I am completely under your
sway, so trust me and respond to my love,

Minoru Hara has discussed the relation between Ravana’s
abduction of Sita and the Raksasa form of marriage portrayed in
the dharmafastra. He argues that Ravana does not fulfill certain
basic requirements for the Raksasa abduction—principally, he does
not fight the woman’s protectors; he instead engages in the Paisaca
form of abduction. However, the use of the term Raksasa for a
style of marraige reflects a tradition about the nature and svadharma
of Raksasas which is generally in keeping with the portrayal of
Raksasas in the epics, It is certainly possible that the more specific
details in Manu are a later addition to the portrayal so that
Ravana is not necessarily breaking Raksasa dharma as it is under-
stood in the Ramayapa. In addition, there is this noble gesture
on Ravana’s part, that as long as Sita does not wish to be touched
he will not lay a hand on her. Ravana is no rapist,

Other aspects of Ravana’s character are similarly equivocal:
Rama, in delivering his final ultimatum to Ravana, says that acqui-
sition of the celebrated boon from Brahma has filled Ravana with
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pride and hence he has acted with haughtiness and delusion. The
suggestion is that this pride has led him to actions that are against
the well-being of the world, though this is not spelled out. But it
may be just that Rama is telling Ravana that if it were not for his
pride he would do the sensible thing and return Sita and thus
avoid his own death.

In the final stages of the RZmayana’s action, certain noble
features are emphasized. Raiavana’s deep love for his brother
Kumbhakarna is evidenced in the lament on the death of the latter
(6.56). The death of his son Indrajit also affects him profoundly,
though here Ravana’s grief is transformed into wrath and he sets
off still confident that the boon granted by Brahma and the armor
given by him will afford him protection {6.80). The lament of
Ravana’s chief wife, Mandodari (6,99) is exceedingly touching and
fits most clearly in the context of warrior societies where fine men
in the prime of life are cut down, and all that can be done by the
women who love them is to lament. A further surprise is that
Rivana is given a funeral with all rights befitting a Brahmana—
which he is, for his father was a Brahmana sage.

All of this leads us to contemplate the ways in which stories
function in India. Often actions are legitimated on the basis of
what has been done in the mythical past : a modern politician can
evoke Rama or Krsna or Gandhiji. But myths serve not only this
legitimating function; O’ Flaherty has shown that a mythic cycle
can also serve an exploratory function; thus, the Siva cycle can
be seen as an exploration of the relationship between asceticism
and sexuality in Indian culture. One might see the central story
of the Ramayana as in part at least one of these exploratory
attempts. The question explored is: ‘What happens when two
great heroes, each following their own nature, come into conflict P
(This might be seen as initially of the order of : “What happens
when an irresistible force meets an immovable object ?’) There is
also room, however, for contemplation of Ravana’s arrogance as
the cause of his downfall; but a coupling of this with his manifest
greatness renders him a somewhat tragic, rather thana wholly
despicable, figure. '

The stories about Ravana in the Uttara Kanda of Valmiki
function in a number of different ways. First, they fill in details
of aspects merely touched on in the body of the text.
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(1) There is the story of Ravana’s birth (7.9) from Kaikasi
with Visravas as father. The fact that Ravana is born a Raksasa
of hideous form is explained in the encounter of these two at dusk,

an inauspicious time.

(2) There is the account of Ravana’s magnificent fapas in
which he cuts off one head every thousand years. When he is about
to cut off his tenth and last head at the end of ten thousand years
Brahma appears and offers him a boon. Ravana asks for immorta-
lity but he is told that it is not possible for Brahma to grant that.
He then asks for invincibility. (7.10.17-18) :

May I be incapable of being slain by Suparnas, Nagas,
Yaksas, Daityas, Danavas, Raksasas and Devas, eternal One,
Lord of beings. I am not afraid of other creatures who,
along with humans, I look upon as mere straws.

This story fills in the details of allusions made, for example, in

3.30.6, 17-18.

{3) There is an account in 7.11 of the defeat by Ravana of
his stepbrother Kubera to which there are allusions in 3.30.14 and
3.46.2-6. Ravana is shown to be at first unwilling to attack his
brother, but is persuaded by Prahasta his uncle on the basis that
Visnu did not let brotherly love stop him from attacking the
Daityas. Having thus had the way cleared by this rationalization,
Ravana proceeds to restore Lanka to the Riksasas and later to
obtain the miraculous chariot Puspaka from Kubera.

(4) The explantion of the origin of Rivana’s name is given
in 7.16. The explanation is given via a story that when Ravana
bumped into Mount Kailasa, he attempted to raise the mount on
his shoulders and Siva, sitting on the mountain, pressed it down
with his big toe, thus crushing Ravana’s arms. Ravana emitted a
terrible cry which terrified all creatures in the three worlds. Thus
he was given the name Ravana, ‘“he who causes the worlds to cry

out.”

The second function of stories in the Uttara Kanda is related
to the second of these stories just listed.. The story of Brahma’s
boon explains why Ravana, capable of trouncing the gods, is able
to be killed by the human being, Rama. And there are stories to
explain other features of Ravana’s death. There are three accounts
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of predictions made about Ravana which are fulfilled in his death,
The first is made by Siva’s vehicle, Nandi, whom Ravana derides
at Mount Kailasa. Nandi is portrayed at this time as in the form
of a2 monkey and he predicts that since Ravana has derided him in
his monkey form, monkeys will be born to destroy Ravana and his
people. The second is a prediction by the nymph Vedavati, whom
Ravana rapes, that she will be reborn for his destruction (7.17).
The third occurs when the king of Ayodhya, Arananya, in his last
moments predicts the death of Ravana at the hands of Rima
(7.19.23-24). All of these fit a context closely related to karma, that
every event one encounters is the result of some past deed. The
predictions/curses fill in specific detail concerning those respon-
sible for Ravana’s death—monkeys, Sita, and Rama.

There is another story used to explain a crucial feature of
the central narrative. The curse made by Ravana’s nephew,
Nalakiibara, after Ravana rapes the nymph Rambha—that if
Ravana ever did violence to a woman who did not love him, his
head would split into seven pieces (Ramzyana 7.26)—appears to
be an attempt to explain away the apparently noble attitude of
Ravana towards Sita.

A third feature of Uttara Kanda stories is to accentuate the
evil side of Ravana’s nature. His sensitive regard for Sita’s feelings
is replaced by a blatant disregard in the cases of Vedavati and
Rambha. (This is no svadharma of Raksasas, but straight rape.)

There is in 7.13 an extensive section pointing up Ravana’s
evil deeds. The following description is given (7.13.8-10) s

While his brother, the mighty Kumbhakarna, overcome by

Nidra, slept for thousands of years without waking, Da¢a-

nana, of unbridled passions, harassed the Devas, Rsis,

Yaksas and Gandharvas and over-ran their beautiful parks

and groves like a madman, laying them waste; and that

Raksasa churned up the rivers, like an elephant disporting

itself, agitating the trees like a violent tempenst striking the

hills as if by lightning.

Ravana’s step-brother Kubera gends a messenger to remon-
strate with him about his vandalism. As the conversation proceeds,
Ravana’s anger rises, and at the end he dispatches the messenger
with a single stroke of his sword.

3
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In general, the wickedness of Ravana in the Uttara Kanda
consists, as in the case of most Epic-Puranic opponents of the
avatars of Visnu, of a disregard for the order of the universe, a
harassment of those whose task it is to control and order things;
and in the case of his treatment of Vedavati and Rambha, a
blatant disregard for sexual morality. The basis of this harass-
ment—the obtaining of a boon from Brahma after engaging in a
long period of tapas—is also characteristic of many opponents of
avatars.

B. The characterization of Ravana in the Puranas

A number of the Puranas follow the portrayal (that had been
developed by the time the Valmiki Rimayana was complete) of the
central events of the Rama story as a complicated chain in which
the Lord acts in his avatara for protection of the good and the
punishment of evil-doers, for the establishment of dkarma and the
defeat of adharma. Itis basically this picture which is seen, for
example, in Bhagavata 9.10-11 and Agni 5-11.

The picture of Ravana in the Puranas is, however, diffuse,
and reflects quite differing traditions about him. One of the most
common features is that despite, or perhaps in some cases because
of, the negative picture vis-a-vis Rima, Ravana is portrayed as a
great devotee, of Siva or of Visnu.

It is difficult to say what is the original of this approach.
One of the earliest portrayals of Ravana in a totally positive light
must be that of the Buddhist text, the Laskavatarasitira, In this
text Ravana is portrayed as a follower of the Buddha, to whom
the wisdom of the siitra is imparted. Ravana does not appear past
the first chapter so there is no extensive characterization. (This
first chapter appears to be added somewhat later and dates
probably from about the fifth century [Winternitz : II, 333].) The
utilization of Ravana in the text suggests a context in which the
opposition between Rama and Ravana has now reached a general
consensus such that Rama represents the Brahmanical traditions
of Vedic orthodoxy and hence Ravana is able to representa
heterodox position.

(1) Riavanpa as a Saiva.
The Piranas, naturally enough, do not take up this Buddhist
tradition. But a somewhat parallel sectarian tradition develops—
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that Ravana is a Saiva. This tradition appears to grow out of a
passing reference in Ramayaza 7.16 (re the name Ravana) to the
effect that when Ravana roared with the pressure of Mount
Kailasa upon him, he was advised by various heavenly beings to
pacify Siva, which he did by worshipping him with a recitation of
hymns and sacred texts.

A situation in which Ravana, in terrible pain, utters hymns
in order to appease Siva hardly seems to warrant his being portra-
yed as a devotee, but this is what he becomes. Indeed, the act of
Siva in pressing with his toe is frequently seen as an act of grace
towards Ravana. This grace is mentioned in some of the hymns
of the Nayanmars, and the iconographic form, portrayed in
the caves at Ellora and at Elephanta of Ravana shaking Mount
Kailasa, on which sit Siva and Parvati together is often referred
to as “Ravananugrahamarti.” [Sivaramamurti : Fig. 65]

The portrayal of this at Ellora—the sculpture at Elephanta
is rather badly damaged, so it is difficult to discuss it—seems to
be related to a developing symbolism of the feet of the Lord, as
also does the view of the Nayanmars. Thus Ravana becomes a
characteristic example of the person who was blessed by the touch
of the Lord’s feet.

Against this background we may turn to the Puranas. The
treatment of Ravana in the Siva seems to be an attempt to answer
the question why Siva allowed his devotee to be defeated by Rama.
In the process there are some major changes made from the
Ramayapa account,

The scene opens with Ravana propitiating Siva with bhakti
on Mount Kailasa. Siva, however, does not respond. Ravana
engages in three kinds of tapas : in summer he places himself in
the midst of five fires; on rainy days he lies on bare ground; in
winter he stands in water (Kofirudrasamhita 28.5). Siva still does
not respond. Ravana then worships Siva in an intense style of
of tapas, cutting off his heads. He cuts off nine, and when is about
to cut off the tenth, Siva appears, re-instates the heads and grants
him unequalled strength and whatever he desires, Thus the section
on offering his heads is removed from the situation in Valmiki, of
straight tapas to which Brahma responds, to a devotional setting
of offering worship to Siva.
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Ravapa’s request of 4iva is that he may take a Siva linga
with him to Lanka. Although not very happy about this Siva
consents, but he warns Ravana that wherever the liiga is placed
on the ground it will remain immovable. Ravana goes off to
Lanka, but on the way becomes desirous of relieving himself. He
gives the image to a cowherd to hold, but when he has not returned
after an hour the cowherd places it on the ground—and predictably
it remains fixed there. It is then indicated that this particular
image is known as Vaidyanathesvara and its particular excellences
are described.

The story thus far serves as a sthalapuraga indicating how the
Jyotirlihga Vaidyanathesvara came to be established. But the story
continues with the gods in considerable dejection that Ravana has
obtained a boon from Siva (29-30) :

Ravana is a wicked knave. He is evil-minded and a hater of
the Devas. Having secured a boon from Siva, he will make
us more 1niserable. What shall we do ? Where shall we go ?
What will happen now ? What evil deeds will this fellow not
do after becoming more powerful ?

Eventually they commission Narada to do something about
their plight and he goes to Ravana and asks him what he did.
Having heard Ravana’s account—there are some minor differences
in detail from the earlier version of the story—in which Ravana
finishes with a statement of his intention to conquer the three
worlds, Narada assures Ravana that Siva is not dependable, that
the only way he can be sure of what Siva has granted is to lift up
Kailasa (65)., Ravana goes off and raises Kailasa to the surprise
of Siva who wonders aloud what is happening. Parvati tells him
(verse 70) : *“You have received the result of favoring your devotee.
Something good has happened through this disciple, now that an
unequal strength has been bestowed on a quiet soul who is a great
hero,”

But Siva considers the action of Ravana the act of an ungra-
teful wretch and says (72) : “O Ravana, O base devotee, O wicked-
minded, do not be arrogant. A destroyer of the arrogance of your
mighty hands will come soon.”
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Although the chapter concludes with a picture of Ravana
holding sway over the whole universe, an adequate Saiva rationale
for Ravana’s defeat has thus been presented.

In the Brhaddharma a similar question appears to be answered,
though this time Ravana is a devotee not only of Siva but also of
Parvati. The scene opens with a characteristic Puranic intro-
duction to a story of an avatara of Visnu. Brahma, along with a
host of other gods, goes to Vaikugtha and addresses Visnu. He
requests Visnu to assume a human body in order to slay Ravana.
Visnu agrees to this but then also requests that the gods should be
born as monkeys to help him on earth.

We are then taken to Mount Kailasa where Vispu raises a
point with Parvati (18 21-24) :

Sambhu and you have been worshipped duly by the noble
Ravana throughout his life. How is one devoted to you, to
Siva, or to me, to be slain by me ? For he is not in any way
my enemy. Having been increased by you two deities he has
become proud. You indeed are the Goddess, the bountiful
supreme deity of Lanka. From the destruction of Ravana
will come the protection of the three worlds.

In reply Parvati acknowledges that Ravana has won his
prosperity through the worship of Siva and herself. She also
acknowledges that Ravana is now terrifying the worlds. There-
fore she says (18.31-32) :

Abandoned by me, Lanka will be able to be conquered by
you, Therefore I shall leave Lanka. Hear how it is to be
done : when you are born among men, that wicked one will
abduct your human wife, the beloved goddess, a manifesta-
tion of me. ’

In Skanda 1.8.113 it is indicated that when Ravana was killed
by Visnu he attained to sardpya with Siva. (The attaining to the
same form as Siva is a major aspect of liberation in bhakii texts.)
This results from the grace of Siva (115 : Sivaprasadat). From the
excursus on the results of worshipping Siva which follows in vs.
115-120, the implication is clear that Ravanais to be seen asa
devotee of Siva,
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(2) Ravapa as a Vaisnva

The germ of the idea that Ravana is a devotee of Visnu is
found in Vispu 4.15. Here there is a discussion of the death of
Siéupala which is recorded thus in Mahabharata 2.42.22-24.

Then the kings saw a fierce tgjas issuing from the body of
the king of Cedi, like the sun from the sky, O great king.
And that tejas greeted Krsna, whose eyes are like lotus petals
and who is honoured by the worlds, and entered him, O
lord of men.

There is no indication in AMahabharata whether we should infer
that siéupala is saved, The Vigpu, however, assumes that éiéupala
is saved and is interested to explain why. The question is asked
why this did not happen formerly—for, it is stated, in previous
births he was Hiranyakasipu killed by Visnu’s avatara as man-lion
and Ravana killed by Rama. (The answer is developed from the
idea expressed in BhG. 8.5: [“Whoever at the time of death,
leaving aside his body, departs remembering me, goes to my own
mode of being; of this there is no doubt.””] In the earlier births he
was not aware that his destroyer was Visnu. Since when he was
Hiranyakasipu his mind was perplexed at death by the predomi-
nance of rajas, he was reborn as the rajasic Ravana. At the point
of his death as Ravana he was impressed with the idea that Rama
was only a mortal so was reborn in the human family of the kings
of Cedi. As Siéupala, however, he was in hatred constantly utter-
ing various names of Krsna and Krsna was ever-present in his
thoughts. Thus meditating on Krsna at death, to Krsna he went,

all his sins having been consumed by the remembrance of Krsna
(Vispu 4.15. 4-12).

‘To understand the development of the idea that Ravana is a
devotee of Visnu, one has to note also an additional feature that
in Bhagavata the demons Hiranyaksa and Hiranykasipu were origi-
nally Jaya and Vijaya, devotees of Visnu and gatekeepers in
Vaikuntha. Cursed by Brahmana sages to be born as Asuras, the
promise was given that they would return to Vaikuntha after being
born three times (3.15.12-35). (The avataras of the boar, the man-
lion, Rama, and Krsna were thus at one level necessary in order to
make possible the fulfilling of the curse upon these devotees.)



: juLy, 1985] RAVANA IN EPIC AND PURANA 363

It is thus clear that the meditation of Siéupala that has gone
on through three lives is at a deeper level than the meditation of
the devotee and gatekeeper of Vaikuntha. So one can say of
Ravana that he is a devotee in disguise. There is a shift in focus
from not knowing it is Visnu (in Vispu) to the explanation of the
three births of Jaya and Vijaya (in Bhagavata) as the reason why
Ravana is not liberated at the time of his death at the hands of
Rama. This becomes more significant as a rationalization in view
of the fact that others such as Kathsa and Pitana who are killed by
the Lord are according to Bhagavata thereby granted liberation.
The picture of Kathsa engaged in meditation of enmity could just
as well apply to Ravana.

Padma 6.29 follows the Bhagavata tradition of the cursing of
Jaya and Vijaya (233). The part of the tradition which refers to
their undergoing three births, however, is omitted. Ravana and
Kumbhakarma are there pictured in winning death by means of
Rama and so obtaining liberation (334).

It is in the Adhyatma Ramayana, however, that the Visyu and
Bhagavata transformation of the enemy is applied extensively to
Ravana. The Jaya-Vijaya tradition is omitted or overlooked
entirely, and thus motifs applied in earlier materials to the salva-
tion of éiéupa‘lla and Kamsa are applied here to the death of
Ravana (6.11.73-80) :

Then from the body of Ravana issued forth a light shining
like the sun, and it entered the best of the Raghus while the
Devas and the Daityas were watching. The Devas said :
“O the good fortune of the noble Ravana! We Devas, of
the nature of sattva, recipients of Visnu’s grace are revolving
on the wheel of sazisara, beset by fear and pain and the like.
But this Réksésa——cruel, a killer of Brahmans, of the nature
of tamas, a lover of the wives of others, a hater of Visnu and
slayer of ascetics—has entered Rama before the eyes of all
creatures.”” When the Devas had said this, smiling, Narada
spoke : “Listen, immortals, you who are learned in the facts
of dharma. Ravana, on account of his hatred of Riaghava,
incessently thought of him; and impelled by enmity he ever
listed, along with his servants, to the deeds of Rama. And
hearing that his own death would be at the hands of Rama,
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from fear he day after day saw Rama everywhere. And also
in his dreams he saw Rama. The anger of Ravana was
clearly more powerful than the relationship to a guru. And
slain by Rama at death all his sins were removed. Freed of
all fetters, he attained to union with Rama. If even a very
sinful person (who is of evil disposition and is attached to the
wealth and wives of others) constantly thinks of the chief of
the Raghu family out of effection or fear, at death he im-
mediately goes to the primeval Vaikuntha of Rama who is
Visnu—his inner self purified, and freed from innumerable sins
committed through hundreds of births.

In Adhyatma Ramiyana there are a number of changes that fit
into this portrayal. In the Uttara Kazda in the section which
recounts Ravana’s earlier deeds, there are two passages in which
Ravana is shown deciding to fight Visnu because he is told that
those killed by Visnu go to the region of Hari (7.3.5) or to
Svetadvipa (7.4. 3-4). In response to the second of these, Ravana
reasons : “Killed by Visnu, I shall go to Vaikuntha....I shall act
in such a way that Visnu may be angry with me.” (7.4.9) He
decides to abduct Sita.

Within the main narrative there are some changes which
also fit this picture. Ravana’s decision to abduct Sita is here also
related to his desire to attain to the supreme state (3.6.30-31). And
his visit to Sita in Lanka’s Asoka grove is set in the same context

(5.2.12-15) :

«“How should my death be swiftly accomplished by Raghava ?
Rama does not come even for the sake of Sita. What is the
reason for this ?”’ In this way Ravana ever contemplated
Rama in his heart. And that very night Ravana, lord of the
Raksasas, saw in a dream a monkey who had come to Lanka
at the command of Rama. In accordance with its desire it
had assumed a minute form, and had perched on the top of
a tree watching Sita. Seeing that marvellous sight in his
dream, he thought to himself, “This dream may now be
true, so this is what I will do. I shall make Janaki absolu-
tely miserable, wounding her with the arrows of my words.
When he has seen this, let the monkey inform Rama,”’
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Thus the Adhyaima Ramayapa view of Ravana is transformed
under the power of the Bhagavata vision of bhakti, If Vibhisana’s
defection to Rama is able to be interpreted as bhakti, just as easily
Ravana is portrayed as the bhakta in a negative mode. The result
is that the most terrible actions of Ravana—his abduction of Sita,
his verbal tormenting of her, his fighting with Rama—are not at
all what they appear. All have an entirely new context : Ravana
performs his horrible deeds with an ulterior motive, his own salvas-
tion, He wrestles with God and wrests liberation from him.

In Varzha 163 there is a rather different portrayal of Ravana
as a Vaisnava. In a section called “Kapilavarahamahatmya” it
is told that when Ravana had defeated Indra, he entered into his
house and seeing “Kapilavaraha’ he bowed his head to the earth
(163.32). He then wanted to take the deity to Lanka (41), Varaha
responds with an observation and question: ‘You are not a
Vaisnava. You are a Raksas, Whence this kind of bhagk#i that
you are showing ?”’ Ravana replies: “Steady devotion has
arisen from my seeing you. O noble one, I will take you. O god
of gods, honour to you.”

So Ravana takes the image off to Lanka where he offers
pifa to the deity until he is defeated by Rama. Then Rama re-
quests Vibhisana to give the image to him, since he daily worships
God in the form of a boar ( devam varaharipipam : 163.49). And
Rama takes the image off with him to Ayodhya (50-51).

The significance of Ravana’s act seems quite minor. It is
merely a small part of the saga of the image. No link is made
between bhakii and the events in the life of Ravana. Nor is there
an overt expression of the idea that Ravana has taken an image
that doesn’t belong to him—-a conclusion that could no doubt be
utilized in the Ramayapa story. The story is the only version I
know of where Ravana is shown as a worshipper of Visnu in the
Boar-form.

(3) Ravapa as a Brahmaga

In the Skanda (Brahmakanda 47) there is introduced a dis-
cussion of Rama’s sin of brahmahatya. There is a section detailing
the circumstances of the birth of Riavana from Kaikasi as son of

the sage Viéravas which ends with the statement (39): <“These
4
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- sons of Visravas, Dasagriva and the others, were twice-born.”
Hence it is indicated Rama’s “brahkmahatyz” came to be on account
of the killing of Ravana and Kumbhakarna. There follows an
extended section in which it is explained that in order to remove
this sin of brahmahatys Rama installed the liiga known as

“Ramesvara’ (40-41).

There is no reference in Valmiki to the installation by Rama
of an image at Rameswaram. Adhyaima Ramzyapa does have a
brief account : At the time of the building of the bridge from
India to Lanka, Rama installs Rameévara Siva and offers pija
(5.4.1). Then he says, “Whoever honours Setubandha, having had
a darfana of Ramelvara Siva, is freed by my grace from brahmahatya
and other sins.” (2)

In the Tamil Kampa Rimayana there is also a detailed account
of the installation of the li7ga at Rameswaram in which Hantiman
is sent off to Kailasa to bring a liriga back for use in the temple.
He takes so long that when all is ready for the installation ritual
he still has not returned. When Haniman finally returns, the
liiga he brings is eventually set up before the eastern gopura of the
temple. And Rama rules that only after worshipping the lijiga
at the gopura should one worship the liiga in the garbhagrhya
(Vettam Mani : 642).

This has the form of a typical sthalapurana which, besides
outlining the establishment of the temple by a notable divine
figure, also rationalizes a specific and peculiar detail of the worship
at that place.

Neither Adhyatma Rimayana nor Kampan, however, link this
event to Rama’s sin of killing a Brahman. It is Skanda alone which.
does this. This text also incorporates the tradition found in
Adhyatma Ramayaya that worship at Rameswaram is efficacious for
removal of the sin of brahmahatyi. And it draws on the tradition
that Raksasas are worshippers of Siva (Brahmakanda 47.45-50) :

At the place where the brahmahatya of King Ramacandra
departed, there came to be a tirtha, releasing people from
brahmahatya. A bath at that place is very auspicious, des-
tructive of brahmahatya. And today Ravana also is seen there
in the form of an image. In front of that image thereisa
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large opening into the world of the Nagas. The husband of
Janaki brought to that hole the very powerful braimahatya,
born from the killing of Dasagriva. Then having built the
chief mazdapa over that hole, Raghava there installed Bhairava
as a guard. The terrifying brahmahatya, fearful of the order
of Bhairava, was not able to escape out of that hole. There
brahmahatya remained, inactive.

The logic of this is not very easy to follow : the relations
between the liiga and Bhairava installed by Rama, and between
the bath to remove the sin of brahmahatya and the confining of the
personified brahmahatya in the hole, are not worked through with
anything like clarity. There seems to be an imperfect melding
of disparate traditions in a style common in mythical symbol
systems, where multiple explanations of an event or situation are
quite acceptable. :

The whole picture here has a Saiva flavour, with Rama
being freed from sin through his establishment of a Saiva temple.
The fact that another temple in Tamil Nadu not far from
Rameswaram, that at Suchindram, is also related to the expiation
of the sin of a deity—Indra’s seduction of Gautama’s wife,Ahalya—
is a reminder that the gods or avataras in these stories often act
as exemplars in some ways for ordinary mortals, in their portrayal
of devotional actions that humans in similar circumstances may
well follow.

‘The mention of Indra, however, reminds us of another fact,
that the portrayal of Rama as a Brahmana-slayer is a copy of an
earlier portrayal of Indra as a Brahmana-slayer in his killing of
Vrtra. This portrayal appears to have functioned in two directions—
one, as an effective rationale for the demoting of Indra from the
place he held in the earlier Rg Veda as the most powerful deity;
the other, as the end result of a more or less metaphysical obser-
vation on the loss of the warrior’s power (te¢jas, ojas}, built perhaps
out of the experience of enervation following the out-pouring of
adrenalin in a battle situation (Indra’s loss of vitality appears to
have been only later related to his sin of killing a Brahma). In
both cases the braimahatya tradition serves as a place for observing
the possible negative implications or side-effects of a good deed.
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The situation of Rama here is somewhat like the demotion
of Indra, though it appears to fit into a sectarian elevation of
. Siva. There are both a negative treatment of Vispu (in the port-
rayal of Rama as one guilty of the most heinous of all sins), and
a positive valuation of Siva as the one who is able to release one
from this dreadful sin.

The portrayal of Ravana as a Brahman thus appears here to
serve an essentially sectarian purpose. In referring to an image
of Ravana in the Rameswaram temple, Skanda effectively adds
Ravana as a Brahman to Ravapa as Saiva, to give perhaps the
most positive portrayal of Ravana in Puranic literature.

(4) The nobility of Ravaga

We have noted above in our discussions of the Valmiki
Ramayapa that Ravana exhibits some quite fine qualities : his
extraordinary disciplined #apas, his restraint in not forcing him-
self on S.ta. While the latter is, as we have seen, rationalized
away in the Uttara Kapda of Valmiki, other more positive specula-
tion has developed in explanation of this restraint :

(1) that Sita was actually the daughter of Ravana and
Mandodari; (2) that Ravana was in love with Sita even before her
svayarivara. A particular twist is given to the latter in Devibhaga-
vata. When Ravana abducts Sita he tells her (28.67-68) :

Formerly I asked for you from your father, King Janaka.
But he said that he had made a vow : “Whoever breaks the
bow of Siva will marry my daughter.” But the blessed Lord
Rudra is my guru; 1 therefore was afraid to break his bow
and so I was not present at your svgpaiwara. But from that
time I have been always thinking of you, pining for you.

Within the context of the Devibhagavata version this has no
real significance. The general picture of Ravana here is still that
he is a villain (28.50) wicked and insolent (30.14), the enemy of
the Devas, justly dispatched by Rama. The inclusion of it thus
suggests rather that it was a tradition which had become fairly
important, So that the writer felt bound to incorporate it. In view
of its portrayal of Ravana as a Saiva, one might have expected a
generally more positive treatment of him in this Purana in praise
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of the Goddess; except that its ;;ortrayal of the Goddess as supreme
is coupled with an acceptance of Vispu in his incarnation as the
legitimate protector of the universe and therefore the enemy and
destroyer of Ravana.

assn scen sesn ore eee wdee eese

Ravana develops from a mildly complex figure in the Valmiki
Ramayapa—mainly negative but with some positive characteristics—
into a figure who in different Puranas serves a variety of positive
functions. Perhaps a basic clue to the potential for the develop-
ment of the early Ravana into this variously positive figure is that
in Kalidasa’s Raghuvafa (12.89 : Antoine, 144).

Rama had great esteem for his enemy, for he had vanquished
the guardians of the worlds, he had worshipped Siva by the
offering of his heads and he had shaken Mount Kailasa.

Valmiki’s presentation of Ravana as an appropriately
awesome opponent for Rama necessarily involved some characte-
istics demanding of respect, even esteem. The fertile mythic
imaginations of the Puranic authors allowed them to develop and

build upon these characteristics in accordance with their various
purposes.
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THE PADMA PURANA AND AHMEDABAD

By
ProF. R. N. MEHTA
AND
Pror. RASESH JAMINDAR

Introduction :

The Padma Purana is one of our eighteen M ahapurinas. 1In its
sixth part,namely Uttara Khanda, it deals with Szbhramati Mahatmya.
This Mahatmya describes the ¢irthas on the river Sabramati and in
this process it deals with a few ¢irthas in the environs of Ahmeda-
bad. Incidentaly it might be noted that it does not discuss
Ahmedabad or Asaval.

In this article, these tirthas are identified and examined on the
basis of archaeologioal field work. Moreover the tales narrating
. the tirth-mahatmya are examined here and an’ effort is made to
suggest the chronology of this part of The Padma-purana, (Part V
published in 1959, in Gurumandala-granthamala is used here).

Sibhramati Mahatmya :

Sabhramati Mzhatmya is narrated in the chapters 134-173;
chapters 154, 155, 156, 157, 158, and 159 especially deal with the
tirthas in the environs of Ahmedabad. These six chapters describe
Khadgadharefvara, Dugdhefvara, Candrefvara, Pippalada, Pincumardana
and Kotaraksi tirthas

It may be pointed out here that other textsof Szbhamati
Mahatmya describe some other ¢irthas and indicate textual
problems.

Khadgadharesvara :

The first tirtha on the Sabarmati river in the environs of
Ahmedabad is noted as Khadgadharesvara. The Purana remarks
that the Khadgadhara tirtha is untraceable; see 154, 54,

However while narrating the Mahatmya, the Purana notes the
emancipation of a kirata, Canda by name, on account of his search
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of a bird in the Bilva tree. This search led to the falling of Bilva-
patras on the liiga at the base, suggesting that the tirthe had vani-
shed, leaving only a Sivalinga and the Bilva tree. It may be sur-
mised that after the destruction of the temple site the flora conti-
nues to prosper.

This tirtha exists on the left bank of Sabarmatii in the Shahibag
area, to the east of the garden developed by Shahjehan. Here a
few temples of the 18th century exist. In them a damaged ghatita
or Manusa liniga exists. Thisis an old linga, which bears mute
testimony to the truth of a vanished tiriha.

Very near this group, another group of temples known as
Bhimanatha exists. In this group besides the old Manusa lisga,
sculptures of Saiva dvirapalas and part of udgama and Bharapi of a
temple of the Chaulukyan age were traced.

These antiquities suggest the existance of a Saiva centre from
at’least the 11th | 12th century A. D. It was however destroyed as
noted by the Padma Purana. But it is silent on the revival of these
tirthas. Thus the relics here support the statement of the Purana,
that there existed an old tirtha in this area.

The story of Canda and his self immolation by a sword might
be taken as folk elements in the Mahitmya, or it might indicate
the presence of Kiratas and Bhils in this area. If the latter view
be accepted then it must be taken as having some historical basis,
because the town of Asawal that preceded Ahmedabad began its
career as a Bhil settlement according to the local belief—a view
which is found in the Prabandha-cintamani of Merutuigacarya.

Dugdhe$vara :

The next tirtha noted in the Sabhramati Mahatmya is a group
of Tirthas on the confluence of Sabarmati with a Nala, known as
Candrabhiga. Here the group of Dugdhefvara, Candrefvara and
Pippalada is noted. However the Purapa notes that Candrefvara and
Pippalada are non-existant.

While narrating the Mahatmya of Dugdhefvara, the origin of
the liriga is ascribed to the curdling of the milk of kamadughi. Here
the story of Dadhici drinking the weapons of gods and his giving
up his body for collectihg his bones by gods with a view to forging
their weapons is narrated to show the Mahaimya of the tirtha.



July, 1985] THE PADMA PURANA AND AHMEDABAD 373

Dugdhefvara, Dudhefvara or Dudhanitha exists in the village
Vadas, near the Sabarmati Asram of Gandhiji. An examination
of this area reveals that Dughdhesvara is a damaged Manuga linga,
housed in a renovated temple. Around this area Kakfzsana,
Sculputre of dancer and other antiquities of about 12th century
exist. These antiquities indicate that this #irtha is old and it was
in existence when the Szbhramati-mzhatmpa (incorporated in the
Padmapurana) was composed.

At Candresvara a new tirtha has been established but Pippalada,
as noted by the Puraga could not be traced. Significantly at this
place a number of Sat7 stones of a period after the 13th century
are existent, some of which were apparently buried by the flood
of Sabarmati. This shows that one of the reason for the disappea-
rance of a tirtha would be flood. This might account for the
disappearance of the tirthas in this area as noted by the Puraza.

The giving up of life by Dadhici and his wife Suvarcz might
reflect the use of this area as a cremation ground. Moreover to
account for the growth of Dughdhesvara, the word play of Dughdha
and Dadhi seem to have been mixed up by the Puranakara. This
description in chapters 155, 156, 157 reflect the condition of both
a living tirtha and the destroyed ones.

Pincumardana Tirtha

Chapter 158 of the Sibhramati Mahatmya describes the Pincu-
mardana Tirtha on the bank of Sabarmati. This tirtha, also known
as Nimbarka, was sacred to Surya. This tirtha is a little proble-
matic as no temple of Sin exists here to day. However a careful
search reveales the presence of sun images of different periods in
the Raikhad area of Ahmedabad, One highly defaced sand-stone
image was fixed in the north-eastern bastion of the Gaekwads’
Haveli. It is a two-armed sitting image. The other image of
marble was located in Paficanatha Mahadeva near Mianek burj.
This +»is a two-armed, standing image of Sarya, Besides these
several other images were discovered. Stylistically, they belong
to a period of about 8th[9th to about 12th[13th centuries A. D,
This discovery indicates that the Pificumardana Tirtha of the Padma
Purapa existed in the Raikhad.area,

5
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Kotaraksi

In the chapter 159 the Purana says that a deity called
Kotaraksi, was installed by Aniruddha and Krsna on Sabhramati.
This deity was traced in a kotar or gulley, near Calico Pumping
station, in the saptarsi Ara area. Here on the southern side of a
kotar a marble deity, stylistically belonging to about 16th century,
was seen. To-day this figure of Mahisamardini is worshipped as
Camunda. However the location of this tirtha in the Kotara ina
position of an observation post is an interesting situation, that
identifies the deity.

This place having the large settlement of Dafanamis, their
Samadhis ranging from 17th century, and other remains belonging
to a period of circa 11th/12th century, with Saiva and Vaisnava
elements is a religious centre of note to some extent.Here the deity
on the kotara is aptly named Kotaraksi by the Purana keeping its eye
on the long tradition of identification of Kotara with Mahisamardini.

After this description, the Purdpa notes the tirthas at the
confluence of Szbhramati with other rivers down stream from

Ahmedabad.

Conclusions :

The survey of the tirthas noted in the Padma Purana. indicates
that the tirthas noted as living in the Purana are existing. Some of
the #irthas fthat are noted as lost have been Jrevived, and in
Ahmedabad, new tirthas have been established.

This is a natural phenomenon of a strong cultural tradition.
It is also significant that any writer will take into consideration
the situation of his time and therefore, analysis of the existing
situation could be used to know the history of the sites on one side
and envisage the period of the composition of the written text.
Our tradition emphasising the role of ideas and less importance
of inviduality has led to the compilation of {works of a variety
of subjects. Often they are attributed to some known personality
of old. This attitude creates a problem for establishing linear
chronology. For solving this chronological problem it is found
that explorations and excavation of the site are good tools.

On the basis of these explorations of the tirthas in Ahmeda-
bad, some light could be thrown on the chronology of the text of
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the Sabhramati Mahatmya. The problem of chronology has been
stated by M. Winternitz as follows :—

“It is quite impossible to state anything definite as to the
date of Padma Purana. 1t is obviously a loose compilation, the
parts of which belong to totally different periods and are
probably many centuries apart....It remains the task of future
research to extract this ancient nucleus.” (Translation of
V. Srinivasa Sarma, Vol 1, p. 521, Delhi 1981).

The future research should first study different parts and
arrive at their chronology so that the course of compilation and
- the older parts could be arranged in a chronological order,

In this direction, the present study, essentially of chronolo-
gical considerations based on field data, could help to suggest the
date of an integral part of the Sabhramati Maihatmya. It would
help its isolation and probable date of incorporation in the Padma
Purana.

The tirthas, namely Khadgadharesvara, Dughdhesvara, Pificu-
mandarka have the antiquities of at least 12th/13th centuries A.D.
but of them Khadgadharesvara was indicated as lost. It has been
renovated, but the Purana is silent both on the renovation and on
the near by tirtha of Bhimanatha that could be traced to the 17th/
18th centuries A. D. ;

The aforesaid fact suggests the lower limit of the Sibhramati
Mahatmya. Its upper limit could be suggested by the clear refe-
rence to the disappearance of this 7irthe. Significantly this
fact could be ascribed to the 14th century, when on account
of political conflict it might have been destroyed.

This situation suggests that the Sabhramati Mahatmya of the
Padma-purana was composed between the 14th and 16th centuries
A D. However, there are several works on Szbiramaii M ahatmya
and some of them note later tirthas. These works require collation
and analysis for a detailed study,

This study indicates a tradition of the study of the Puranas
and of their writing as well as compilation, The tradition was
very active in Gujarat after 1000 A. D. This rich tradition is now
the dynamic force in composing different literary compositions,
and studies from our angle of vision.



REASON FOR THE BHAGAVATA VIEW ABOUT THE
UPAVEDA OF THE ATHARVAVEDA,

BY
RAM SHANKAR BHATTACHARYA

It is noteworthy that only the Bhagavata-purana speaks of the
creation of the Upavedas while speaking of the creation of the four
Vedas in 3.4'37-38.1 From these verses it appears that the
Bhagvata connected Ayurveda, Dhanurveda, Gandarvaveda and
Sthapatyaveda with the Rc, Yajus, Saman and Atharvan Vedas
respectively.

The connection of the aforesaid four vidyas (sometimes called
Upavedas) with the Vedas is found to have been stated in such an
ancient work as the Caranavyiha,? which connects Arthasastra
with the Atharvaveda. The Devi purana in its chap. 107 (which
seems to be based on the extant Caranavyiha or a work similar to
it) also-follows the view of Caranavytiha.® The Prasthanabheda, a

1. sEIEATEEEATe a3 gatiE: |
"""" WG GFAE  FHd ARATCHA: | ¥ AR 99 HAIY
qaffafié: || Bhag. 2.12.37-38). (The Bhag. does not

use the word upaveda here.) .Sridhara explains stha-
patya by Vi¢vakarmasastra. All forms of mechanical
art and some forms of the fine art are included in
Viévakarmasastra; vide Kaskhanda 86. 74-89 for a
detailed list of things created by Visvakarman.

2. 7 ARFMIERHAAIN HAR | HIEAEATHR ITLN IFAT T4
SUT: GAAEE MEEARSTAa SEATARITES | STE WA S
wgear a1 (Caranavyiha 4). The commentator Mahidasa
explains Ayurveda by fafremaresr, Dhanurveda by
YA, Gandharva-veda by wifigaress and Arthasastra

by sifgared, wermed, fasaifniE . In fact
Arthasastra stands for all secular sastras that are neces-
sary to maintain the worldly life.

3, GRS AAHTEE AT | HEGEATARN ITAR! AFEAT 1 ¥

qredEEr Med: eareraaan | ¥& & (Devipurana, 107.
45-462).
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very late work (by Madhusidana Sarasvati) holds the same view.4
A recension of Caranavyiha however reads Astrasastra as the

Upaveda of the Atharvaveda.5

There is no doubt that the assertion of the Bhagavata that
sthapatya is to be connected with the Atharvaveda requires an
explanation, for the view is not expressly stated in any authoritative
work. Since long before the composition of the Bhagavata the
aforesaid four vidyas were regarded as Upavedas in Vedic tradition,
the non-mention of the word Upaveda in the Bhagavata-verses
does not prove that the Purana was not aware of the class called
Upaveda.

It is true that the validity of the connection of Arthasastra
with the Atharva-veda cannot be denied. The Atharva-veda is
especially connected with the Sadras (Ap. Dh. S.2.11.29.11-12)¢
and since ‘‘ilpakarmans’ are enjoined as the means of living of the
Sadras? it is quite reasonable to connect Arthasastra with the
Atharva-veda, It is said in the Puranas and other works that the
Atharva-veda has intimate connection with secular activities and
not with such sacrificial works as bear fruit in the other world.®

4, HTFAL GTARN THEARISIAET  HfG F@rT SqFan.  According
to Madhusidana Kamasastra is included in Ayurveda;
gEE qUE: and geqres are included in Dhanurveda;
Aifares, svagred, foeaaes, guawTare and SqafERaTAeT
are included in Arthasastra.

5. @1 9 [T AWEIR KEEAVEE SuEe T aadaRedd-
eI Wafva; seAaEArtn wafa gfq sggav e
qsfiq (Pranatosini-tantra, p. 62); see also Sans.-Eng.
Dic. by Sir M. Williams, s. v. gqg'g,

6. ar faer a1 9T Sy R 7 | engduer daer q9 gt
(3]1q' go o 2.11. 29, 11-12). :

7. faersid gfa S9 e e s (Vaywp. 8. 171); qgeq
fasars T Tt s (Sankhasmiti 1. 5).

8. Vide Skanda-p., Nagarakhapda 202. 16-17 (Vang. ed.).
It is stated here that the Agnistoma and other sacrifices
that are performed by the three Vedas are grifys and

not afgw (for the benefit of this world; or producing

results in the world) while the AV. is for the benefit of
this world (fgaT™ TIHEHER] ).



378 qRIH—PURANA - fvov, xxvi, NO. 2

This also shows the validity of connecting Arthadastra with the
Atharva-veda.

Since sthapatya-veda (science of architecture) may be considered
as falling under the domain of Arthasastra, there must be a definite
reason for mentioning it in the place of Arthasastra.

Following points may be considered in this connection :

Sthapatya (architecture) is one of those subjects that are treated
of with much detail in Tantric-Agamic literature. (In fact the
construction of mandiras and of the images of deities is regarded as
“one of the important subjects of this literature.) Now, the Tantric-
Agamic sastra is regarded as intimately connected with Atharva-
veda by eminent teachers of this sastra.? Since the Bhagavata is
based on the Vaispava Agama, it was quite natural for the author
of the Bhagavata to mention sthapatya—instead of Arthasastra—as
a éastra connected with the Atharvaveda.

There is another factor that may explain the deliberate use
of the word sthapatya by the author of the Bhagavata, one of the
sincerest preacher of the Krsna-cult. In the Puranic tradition

Vasudeva i. e. Krsna is regarded as one of the teachers of architec-
ture (Vastusastra) (Matsya-p, 252.2-4). This is not a baseless
assertion, for Krsna is said to have constructed the city of Dvaraka
in such a manner that women residing therein could fight with
their enemies (Mbh. Sabha-p.14.51). Since sthapatya-vidya became
glorified on account of Krsna’s association with it, the author of
the Bhag. seems to have mentioned sthipatya-veda in the place of
Arthasastra.

A question may be raised as to why the Bhagavata does not
follow the view of the Ayurvedic school which connects Ayurveda
with the Atharva-veda. It is true that this view cannot be brushed
aside, for the contents of the Atharva-veda are in favour of connec-
ting Ayurveda with this Veda. (AV. has a large number of
passages on diseases and their treatment.)

9. Vide the bhasya by Bhaskara Raya on Bhavanopanisad,
36. Agama’s intimate connection with the Atharvaveda
may be known from the statement of the Ahirbudhnya-
sambhita that it has extracted the agama-mantras (in ch.
19) from the Atharvaveda (ch. 42).
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The problem may be easily solved if the view of the Ayur-
vedic school is understood properly. Susruta asserts that Ayurveda
is an upariga of the AV. (gg gearEa A1q ng-;rﬁ:qqa%g;q’ Stitrasthana
1.6). Though some teachers of Ayurveda do not use the term
upaiga and assert the connection of Ayurveda with the Atharva-
veda in a general way,'© yet there is not the slightest doubt that
Susruta’s statement shows the Jastric view of the teachers of
Ayurveda. Since Ayurveda is regarded as the upaiga and not
the Upaveda of the Atharva-veda and since the Bhagavata speaks of
the connection of the Upavedas, the non-acceptance of the view of
the Ayurvedic school by the Bhagavata cannot be taken as erro-
neous. Upanga must be different from Upaveda.

The use of upariga by Susruta shows that like the enumeration
of the asigas (of the Vedas) there was an enumeration of the
uparigas also, It also appears that the enumeration of uparigas was
not of one kind only like the enumeration of the aigas. We have an
enumeration of wupaigas which does not mention Ayurvedall. (It

10. See Caraka, Sttra. 30.20-21 (J=ri & dewafeanta anmfaa:
" amdd a wiwwesar); Kadyapa-samhita, p. 42 (% 7 3%
gt e aferg aeaeda @ safa). The Bhavapra-
kasa regards Ayurveda as sprdgeea,

11, sfgogages sedvmar guf MaigT moes ooy i (Carana-
vytiha, 2). The passage, according to the commentator
Mahidasa, contains the names of six upangas. Ananta-
deva in his comm. on Katyayana’s Bhasika-parisista-
stitra 3. 28 explains upanga in the same way. There is
a traditional verse on the enumeration of upangas :
afaud =red seavEEfEay | AeimeEnTasty o
fazgsm: 1 For an elaborate discussion on upaiga, see
dfafamfammerafasr by Rangacarya (p. 4). The Devi-
purana reads : gz v | gfgoenaes  sewr fwar
= | FFaEEAEEr 9z I afkwifaan 1 (107, 25-26).  The
Prasthanabheda of Madhusiidana Sarasvati has however
a different view (quo-egr-draiar-adareafn Sf wwnfc
gaTE ).
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does not even connect upzrigas with particular Vedas.) It is quite
likely that there was another enumeration of Upangas which read
Ayurveda along with three other 2idyas and connected them with
the four Vedas (one uparga with one Veda). In this enumeration
Ayurveda must have been connected with the Atharva-veda.?

12:

The Bhagavata view may be explained in another way,
which however does not seem to be very sound. In
ancient works the word sthapati is found to have been
used in the sense of ‘a king, ruler, chieftain, governor
and the like. (Thus the word wymqex (eemfy with the
suffix sye(in the sense of bidva or karman) may mean
rajadharma or rajakrtya. Since the Atharva-veda has a
very intimate connection withking, kingly duties etc.
(Vayu-p. 60.20; Visnu-p. 3.4. 14, Skanda-p. Nagara-
khanda 174.50 : sart #rafagd), sthapatya may reason-
ably be conneted with this Veda. It Dhanurveda
is taken in the strict sense of yuddhasastra (science of
war), sthapatya in the aforesaid sense cannot be included
in Dhanurveda. The Bhagavata does not follow the
reading sresares (the reading of the southern recension
of the Carana-vyiha) for the simple reason that greees
clearly falls under Dhanurveda,



CONSIDERATIONS ON A NEW METHOD OF
CRITICALLY EDITING THE PURANA-S*

By
GIORGIO BONAZZOLI

The classical way of preparing critical editions was aimed
at reconstructing the oldest possible text with the help of the
available manuscript evidence and it was adapted particularly to
texts having a close MSS tradition. The Purana-s have a plurality
of versions and an open tradition which are inherent to their very
nature. So the classical way of preparing critical editions is
radically inadequate when it comes to representing and recons-
tructing the richness of puranic tradition both in its development
along the centuries and in its very initial period. Therefore, a
new approach that suits the nature of the Purana-s is needed.

The text of the Purana-s that has reached us in MSS and
tradition is not “uniform, but it is divided into several ‘regional’
or ‘local’ versions, which reproduce in different ways a similar
content and show, when reciprocally confronted, additions,
omissions or substitutions. These variants, although always chang-
ing and fluctuating, constitute the very essence of the Purana-s
and have, therefore, to be given relevance and importance, if we
want to visualize and reconstruct the whole puranic tradition
from the beginning up to modern times.

The Pretakalpa of the Garudapurana that is given in the
Appendix is one of the most appropriate examples of fluidity of
tradition in the puranic field and constitutes an example of a text,
which has different authoritative forms according to place and
time. The pages given in the Appendix try to reproduce the
totality of tradition of an adhyaya of the Pretakalpa without losing
touch with the specific individual versions which were, and are,
considered authoritative in different areas.

T L, .
* This paper was read at the VIth world Sanskrit Conference,

held in Philadelphia (USA) on 13-20 October, 1984.
6
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The new way of preparing critical editions adapts itself to
the nature of the Purana-s and similar texts—and so it may not
suit other kinds of texts—and goes on the assumption that for
understanding a Purana in all its totality from the beginning
until now, we have to take into consideration and give equal
importance to all its different versions actually available in MSS
evidence and tradition, even if they are represented by a very
small number of MSS or by a single MS.

In the sample given in the Appendix, unfortunately, only a
few MSS and editions could be used, all of which are in Devana-
gari with the exception of one in Maithili and one in Bengali; yet
the conclusions reached with such a small number of versions
(11 MSS and printed editions, all from North Indian scripts and
4 testimonia) are the same as those that would be drawn from a
larger spectrum of MSS and editions and therefore from a larger
representation of versions. From the simultaneous consultation,
at each point of the adhyiya, of all the variants proposed by the
editions and the testimonia, one gets a kind of tridimensional
perspective of the text. The whole tradition is seen, as it were,

all together, in a coup-d’ oeil.

The bold characters, which have been used in the printed
edition for an easy and quick consultation of the text, do not
represent a specific version, but indicate the variations of each
word or syllable which have been accepted by the majority of the
MSS and editions. As in fact there is no ‘short version’ in the
Purana-s that can be considered rightly and normally the closest
to the original, the most accepted variant usually assumes the role

of the most important version.

The new critical edition makes it possible to easily pick out
a single desired version, which could be either the oldest one, or
at least the one belonging to the oldest MS, the one considered
pramapika or the one belonging to a specific area. In order to find
out the desired version, one simply has to follow the symbol a MS
has in the critical edition in all its peculiar variations throughout
the text. To facilitate such a reading the symbols representing
the MSS and the editions are not those of the place or script of the
MSS, as it is the common practice, but they have been simplified
and reduced to A, B, C, D only, which represent four different
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major versions. The reader should make himself thoroughly
familiar with the nature of the different versions by reading the
introduction. The history of each MS, so rare to discover, would
be of great help for determining the area where a particular
version was used. Anyway, the attentive reading of the text as it
is presented in the new critical edition is the best way to become
acquainted with the nature of each version.

Through the study of the individual versions and by compar-
ing all the variants among themselves, the editor and the reader
can sometimes come to discover the oldest or the matrix of all or
parts of the variants. It will be the duty of the critical editor to
point out such cases to the readers by means of critical notes or
by special printing devices. Judgements on the relative date of a
variant, however, will be very rarely possible; more frequently
they will remain uncertain or will be totally impossible. But even
in the cases where they are possible, the editor in pointing them
out, has to take care not to endanger the value of the other
versions, which should not at any rate be disregarded or conside-
red secondary merely because they are posterior.

A great benefit that can be drawn from the new critical
edition is the possibility of seeing how a variant or a group of
variants developed along the MSS tradition and along with it also
the possibility of discovering the evolution of an idea. For this
reason the critical edition includes also MSS with mistakes or MSS that
are the sole representative of a version, even if they are not good MSS.

In this way the overestimation usually given to reconstruc-
ting the oldest version to the detriment of the other versions
or variants is considerably reduced. The critical edition should,
no doubt, contribute to finding out the relatively oldest
version or variant, but simultaneously and mainly it should give
the reader and the scholar a clear overall picture of the whole
MSS tradition and evolution. That is why any edition of a Purana
that gives only one version—even if it is the oldest or the ‘recons-
tructed’ one—is incomplete. Every Purana, indeed, is formed
from its very beginning by a kind of harmonic convergence of
different versions with all their variants. This fact acquits the
new critical edition from the possible charge of being contamina-
ted or inflated. Even the two theories of formation of the Purana-s,
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available in the puranic texts, seem to support the fact that from
the very beginning there were simulateous versions of the same
Purana: In both theories, the heavenly and the human Purana is
either divided straight away into eighteen Purana-s or is narrated
to six disciples and immediately renarrated in four or six different
ways. We may assume from this that also inside each Purana the
similataneous plurality of versions was a well-established fact
from the very beginning. Such a plurality of versions, moreover,
can be inferred also from the originally oral nature of the
Purana-s.

So, in tune with the whole tradition, the new critical edition
demolishes the idea that there was a unique and uniform rigid
original text of the Purana-s which has to be reconstructed, that a
critical edition is meant for reaching the oldest possible text of the
Purana-s and that all the additions to it have to be put in footnotes
or appendix, However, in consonance with the classical critical
edition, this new edition is also based on historical principles, not
in the sense that it aims at reconstructing the original or the oldest
possible text, but in the sense that itshows, when itis possible,
the relative precedence or dependence of a variant with respect to
another one, without losing sight of whole tradition or emphasizing
only the oldest and reducing the others to a secondary importance
in the footnotes. Instead of putting emphasis on the oldest text,
the new critical edition gives importance to the most commonly
accepted text which gives the general understanding of the tradition
and it is, therefore, printed in bold characters.

In tune with the classical critical edition this new edition is
also based on critical principles although surely different from the
old ones. Such principles are applied first of all to the cases—and
they are many—in which there are scribal errors, secondly to
cataloguing and uniting the MSS into versions according to their
affinity in readings (in the sample given in the Appendix four main
groups have been identified) and lastly to disposing the versions in
such a way as to show, when it is possible, their mutual relation
and interplay, especially with what is printed in bold characters,
i. e., the prevalent variation available in MSS evidence.

So this new critical edition has many advantages in common
with the classical one, and at the same time tries to find a solution
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to some problems that had been put forward by V. S. Sukthankar
in his Introduction to the Adiparvan of the Mahabharata, but that
had remained open. Sukthankar had written that ‘the Mahabha-
rata is not and was not a fixed rigid text, but is fluctuating epic
tradition, a theme avec variations, not unlike a popular Indian
melody. Our objective should consequently not be to arrive at any
archetype (which practically never existed), but to represent, view
and explain the epic tradition in all its variety, in all its fullness, in
all its ramifications. Ours is a problem in textual dynamic, rather
than in textual statics.” (Adi, cii). The great scholar himself did
not stick to this aim, in fact, but he pursued his research of the
original or the oldest text, although he knew that, to say it in S.M.
Katre’s words:’ ‘‘the genealogical method strictly speaking, cannot
be applied to conflated manuscripts as such.’ (Introduction to Indian
Textual Criticism, Poona, 1954, p. 44). It is well known that all
the puranic MSS are conflated; a mere look at the interplay of
variations in the adhyaya given in the appendix will convince even
the most sceptical scholar of this. The aim of the here proposed
new way of preparing critical edition of the Purana-s is to answer
to unsolved problems and realize Sukthankar’s great vision that ho
chose not to pursue in his work,

"The critical editions of the Purana-s and the Epics published
up to now have been considered by some scholars as well as by
many traditional pandits as apramayika, and therefore, unaccepta-
ble. Sukthankar himself says of his edition of the Mahabharata
that : ‘it is a mosaic of old and new matter’ (id., ciii) The new
critical edition has a double advantage on the classical one; “the
first is that one can read any of the versions one considers prama-
nika; and this can be done simultaneously even by persons who
consider differnt versions pramapika. This means that this type of
critical edition can be used as authoritative by any devotee or
scholar belonging to any sampradaya in any part of the world. The
second advantage is the simultaneous reading of several versions,
different and yet concording, older and more recent, which allows
to see and grasp the harmony of the whole tradition. Moreover,
the simultaneous approach to several versions show how a text can
be attributed, as is the case with the Purana-s, to a single person,
although it was recited and transmitted in many different ways and
so the polemics between modern scholars and orthodox pandits
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concerning the authorship of the Purana-s, whether it is to be attri-
buted to the Vyasa named Krsna Dvaipayana (and his six disciples)
or to be shared by several authors, is dissolved. The new critical
edition makes it easy to discover how themes, ideas, inspirations
seeds of revelation etc. belong to a basic text which appears
constantly and strongly almost under each floka, but which is
nearly always baffling the scholars and readers because in fact it
has never been fixed in precise wording. At the same time, the
new critical edition shows how the development of such themes,
ideas, seeds of revelation etc. could take place, and how in fact all
the developments can beautifully fit within the unity of the whole
and can form a choral harmony representing the text in its fullness.

The new critical edition, lastly, combines in itself the modern
line of scholarship which distinguishes and separates the version
and cut even the words on critical principles and the tradition
which unifies the authorship and refers it to one superhuman

source.

The sample of critical edition here prepared is now left to the
scholars and pandits for discussion and appraisal.



INTRODUCTORY REMARKS

The sample reproduced in the following pages is an attempt
towards a new way of conceiving the critical edition of the Purana-s,
though it does not represent the definitive critical edition of the
text here presented.

The text given in the following pages is adhyaya 5 of the
Pretakalpa (Garudapurana of Jivinanda Edition). The Pretakalpa
of the Garudapurana, in fact, is the right text for checking the
validity of the new critical method, as the Pretakalpa represents
the puranic tendency to plurality and multiformity at its top and
amidst the greatest variety of versions it constantly keeps a pro-
found unity of themes and wording.

Adh. 5 has been chosen because it contains two elements of
Pretakalpa that are present in all the versions consulted up to now
(i. e those represented in North Indian scripts), namely the rituals
immediately before and after death and the sufferings of the dead
while going towards the abode of Yama. Such themes are also
available in the Saroddhara of 10 adhyaya-s reproduced in Garuda-
purana II. 1-10 of Venkatesvara Edition and II. 1-11 of Vangavasi
Edition. as well as in the Saroddhara of Naunidhirama. The
chosen adhyiya, moreover, proved to be very rich also from a
‘critical’point of view, as it contains several scribal mistakes, addi-
tions and omissions, several simultaneous versions and shows a
clear reciprocal influence among them. This adhyaya therefore
seems to be sufficient for the establishment of the methodology of
the new critical edition, even if the MSS used to prepare it are
not numerous.

Key to Reading the Critical Edition

The here presented critical edition is basically a ‘collectiolec-
tionum’, i. e., a gathering of texts, long and short, old and new,
correct and incorrect arranged insuch a way as to show their
reciprocal relation. It is absolutely necessary, therefore, that the
reader should be well acquainted with the MSS used in it and their
nature. For this reason a detailed account of all the used MSS
and editions will be given below.
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The reader must be able to easily follow any one of the
variations or versions, whether it is represented by a group of
MSS or by only one. For this reason each MS or edition is repre-
sented by a simple conventional symbol—A, B, C, D,—differently
from the common practice of giving symbols indicating the origin
of the MS or its script. The following are the conventional symbols
used in this edition :
A, =Garudapurina, Pretakalpa, adh 15, Venkatesvara Steam
Press, Bombay, 1906.

A,=Garudapurana, Pretakalpa, adhk 16, Vangavasi Edition,
Calcutta, 1907 (in Bengali script).

A,=MS No. 10[179, Sarasvati Bhandar, Ramnagar,
Varanasi.

A4 =MS No. 128/1881-95, B. O. R. I., Pune.

B, =Garudapurana, Pretakalpa, adk 5, Ed. by Jivananda
Vidyasagar, Calcutta, 1890.

B, =MS No. 11/179, Sarasvati Bhandar, Ramnagar, Vaianas!.

B,=MS 524/4862. Ganganatha Jha Kendriya Sanskrita
Vidyapeetha, Allahabad (in Maithili script).

B;=MS No. 5/5361, National Archives, Kathmandu,
Nepal.

C =MS TR 777, Adyar Library, Madras.

D, =MS No. 826/5010, Ganganatha Jha etc., Allahabad.

D,=Garudapurana (Pretakalpa), Munshi Kanheya Lal,

Mathura, 1884.

T =Testimonia. The following texts have been used :

N =Saroddhara of Naunidhirama, Nirnaya Sagar
Press, Bombay, 1949.

S, =Garndapurana, Pretakalpa, adh 4, Venkatesvara
Steam Press.

S,=Garudapurana, Pretakalpa, adh 5, Vangavasi

Edition.
S,=MS No. 143, B. O. R, I. Pune.
@® =omit (s).

:=read on the other side,
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(—)=*for’; it is given only in cases of necessity to show the
letters or syllables that have been substituted.

* =possibly the oldest version or the origin of all or part of
the available MSS evidence.

—The small numbers put on the syllables indicate the foot-
notes and refer only to the syllable on which they are put,
unless indicated differently.

—The versions are countersigned with their own symbols only
when it is necessary. The version without any symbol is
common to all the MSS except those that have their symbols
in a parallel variant.

The reader of the critical edition has first to select one
version, for instance By, and then he has to follow its symbol along
all the words of the ¢/oka. In order to do that he has first to
check whether in the half floka (a,b) that he is going to read, his
version is represented or not; he will find it by reading the capital
letters written below each §loka number or half floka letter.
Then he will begin its reading starting from the first word of the
floka that has either the symbol of the version selected (for instance
B,), or no symbol and likewise for the second, the third and all
the following words. The variation B, of the floka 55, for instance,
will be the following :

RT3 & ooy |
frdtes a@t @ar AmmEEasg |

To understand the relation B, has with all the other versions,
the reader will have to consult not only all the other variants
including the version C, but also the Testimonia (T) given in the
footnotes and the critical notes.

Description of the texts used and their relation
A,—Veikatesvara Steam Press, Bombay, 1906. The here
presented adhpiya is number 15 in this edition, and it is longer
than the other versions in several places. Venkatesvara Edition,
along with Jivananda Edition (our B,), represents the best version
of the Pretakalpa but it has the tendency to correct; so its value
may be based on recent corrections, Its readings agree mainly
with Vangavasi Edition (our A,) and MS 11/179 (our Ag) of
Ramnagar (Varanasi), while its additions are often common with

7/
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Jivananda’s (B,). At times, when the text of A, differs from the
other versions, the footnotes give variants which agree with B, and
other MSS, but no source of such variants is given. It is normally
correct, but it has the tendency to enlarge. Itsversion is some-
times supported by more MSS evidence than Jivananda’s (B,).
Very often, in this adhyaya, A; and B, have additions of their own.
As these additions are not available in A, and A; which follow
very closely A, it is probable that A, has been influenced by B,
(Jivinanda Edition).

A,—Vangavasi Edition, Calcutta, 1907. It represents a
Bengali version and it seems to have been influenced abundantly
by B;, which also represents a Bengali version, and especially by
A, with which it agrees almost completely. The here presented
adhyaya is number 16 in this edition and follows the general
tendency of this version; i. e., it is very close to A;. The additions
available only in A, and B, (Venk, and Jiv.) are put in the foot-
notes; they usually agree more with B, than A,. It has several .
missing passages and no additions of its own in this adhyzya. It
forms a group with A, and A,, but it is definitely closer to A,
than to A;. It has very often readings of its own.

A,—Tt is a MS in Devanagari found at Ramnagar. The Fort
of Ramnagar has two MSS of Pretakalpa, 10[179 and 11/179. The
former agrees mostly with A, and A, and therefore it is catalogued
as Ag, the latter agrees mostly with B, and so is signalled B,. This
shows that in the same place two different versions were used. At
times A, differs from A, and is closer to B,. The influence of B,
and B3 (Maithili MS) is sometimes felt, while there is apparently
no reciprocal influence between the two MSS of Ramnagar, Ag
and B,. Ag has only a couple of variants of its own, but usually it

forms a compact group with A, and A,.

A,—Itisa MS belonging to the B. O.R. I. of Pune, It
certainly belongs to group A with which it agrees mostly, but it
has many independent readings and often agrees also with other
MSS especially B,-4 (Ramnagar, Maithili, Nepal) with which at
times it forms a special group. A strong relation is visible also
with B, Jiv.) and sometimes with C (Adyar; South Indian version?).
An agreement between A, and By (Nepal) is also frequent. In
group A, A, is the MS having the most numerous relations with
other groups.
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B,—Adhyaya 5 of Jivananda Vidyasagara, Calcutta, 1890,
This is surely the main edition of the Pretakalpa not only as
printed edition, which has influenced A,-, (Venk. and Vang.), but
also as MS. Among all the versions in 35 adhyiya-s, Jivananda
seems to be the version which has more MSS at its support. Yet
it has several readings of its own and it agrees at times with a
few MSS against the majority. The additions peculiar to A, and
B, seem to have been originally only in B, from which they were
later borrowed by A,, as said before. B, like A, has the tendency
to correct. The difference between the readings in A, and B, seems
at times due to different ways of correcting a previously corrupted
text. The peculiar readings of B, are more numerous when B,
shares the flokas with several other MSS than in the additions
proper to A; and B,. In this latter case also, however, the diffe-
rences are many and they can hardly be attributed to recent
mistakes; they are most probably to be ascribed to old different
tradition.

B,—It is MS 11/179 of Ramnagar and it definitely belongs to
group B. The relation with group A is rare, except with A4 (Pune),
and it bas almost no peculiar readings in common with the other
MS of Ramnagar (A,). It agrees very often with B, (the Maithili
MS) and sometimes with By (Nepal) and A4 (Pune). It rarely has
variants of its own but it has several scribal mistakes,

B,—It is a MS in Maithili and it is the most corrupted among
the MSS and editions consulted for the adhyaya. It is carelessly
written and was copied from a MS with already missing or
illegible syllables. It agrees especially with B, and sometimes with
Ay, namely with MSS of Ramnagar and Pune. Peculiar readings
of By-4 (Ramnagar, Maithili, Nepal), B,-, (Jivananda, Ramnagar,
Maithili) are also not rare. It hardly has variants of its own and
so it cannot be considered representative of a Maithili version, Its
relations with MSS at present preserved at Ramnagar, Nepal and
Pune, namely Ag, By and A4, may hint at some connection between
the original (unknewn) places of these MSS.

B4—This MS comes from Kathmandu, Nepal. It belongs,
no doubt, to group B. It has several scribal mistakes and his no
long additions or omissions of its own; yet it has several peculiar
readings of its own and many other in common with B,-5, Ay, i, e.,
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with MSS found in Ramnagar, Maithili area and Pune. It can
hardly be considered representative of an ancient Nepali group.

C—It is a transcription in Devanagari of a Pretakalpa from
another script, still unknown to me, most probably a South Indian
script. It is deposited at Adyar and it is a summarized version of
the Pretakalpa in 18 adhyaya-s. The first 15 adhyaya-s agree with
the common version and so they can be considered as a parallel
version to A, B, D. Itis a rather different version of the Preta-
kalpa, although it follows very often the same wording as A and B.
The MS is rather corrupted and being the only representative of
its version emendations would have been needed. The corrections,
however have been purposely left aside in the specimen given
here as other MSS of the Pretakalpa in 18 adhpiya-s have been
traced and they have first to be consulted before any emendation

is made.

D—This symbol does not represent one version but gathers
two definitely distinct versions both of which summarize the first
adhyaya-s of the common version of the Pretakalpa. D, represents
MS 826/5010 of Allahabad, which contains a version of the Preta-
kalpa in 30 adhyaya-s. D, represents an edition of the Pretakalpa
in 34 adhyayae-s printed at Mathurs in 1884, i. e., before Jivananda
Edition. The first two adhyaya-s of both D, and D, summarize the
first 6 adhygya-s of Jivananda (B,); this is the reason why the text
of the version D is available only in a few floka-s and why the two
rather different texts have been put together. The two texts have
many mistakes, especially D,, and at times they are incomprehen-
sible. The two texts are surely different from A, B, C but they
never have common readings of their own so they do not form a
version by themselves. D, is closer to Jivananda Edition (B,)
than D,.

T—There are 4 Testimonia used in this adhyaya :

N is the symbol of Naunidhirama’s Saroddhara, a recent
work (XVIII A. D. ?) of Rajasthan, which is now prevalent as
authoritative text almost all over India. The text is correct and
agrees especially with Jivananda (B,). No MSS of this text have
been consulted. Besides the given $loka-s Naunidhirama’s Saro-
ddhara contains many more sloka-s which have the same meaning
as, or are close to, the Pretakalpa but they have different words.
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S, is the symbol of Venkatesvara Steam Press Edition, adh. 4.

S, is the symbol of Vangavasi Edition, adh. 5.

The two texts show practically no differences. These adhyaya-s
belong to a group adhyaya-s (10 in Venk., and 11 in Vang.) affixed
to the version in 35 adhyiya-s, but which in fact constitute a
Saroddhara.

S, is the symbol of MS 143 of B. O. R. I. of Pune. It has
a good number of mistakes but it is practically not different from
S;-5. In other adhyaya-s MS 143 is rather different from the
corresponding floka-s of Venkatesvara and Vangavasi Editions and
it appears to be closer to Vaagavasi than to Venkatesvara. The
few floka-s used as Testimonia in this adhyzya are not sufficient
to make this trend clear.

The 9 main MSS used in this sample of new critical edition
can be grouped in the following way :

A .3 may represent a Northern version.

B,.o may represent a Bengali version.

A4 Bs_, constitute a mixed group having MSS from different
places, at present such places are : Pune, Maithili area and Nepal.
C is most probable representing a South Indian version.

These groups are not rigid; they are mingling continuously,

as they were in a fluid condition. The groups in fact represent
only a general tendency of the MSS.
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