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FrratraTETT Frtre ARt et

(Some remarkable views about Vyasa)

(1
qdrafa TEEary;,  AEgiETeE S 95y
Gi|%13|i, B CaE) (Bhagavatatatparya-nirnaya  of Madhva
1537 :

()
QY gdEREgEegiy  aaETdR] Sl A
STETE ug wRrsfy, 7 g e | 99 g STy qergy g
TR STETs  WiyER, F S IereaTHET: (Chalari-

narayanacarya's comm. Bhagavata-tatparya-nirnayaprabodhini
on Bhag. 2. 7. 36).

(3)
STy AHAEET T (Mahabharatatatparya-
nimaya of Madhva 2.25).




NOTES
M

The view (appearance of Vyasa before Rama) propounded here is a
novel one and is unknown to the other Puranas. The line quoted by
Madhva is however not found in any editions of the Kiirma-p., which has
a chapter (I.50 cr. ed) on the incarnations of Vyasa.None of the Mss.
reads this line.

Maddhva seems to use a different recension of the Kiirma-p. This
recension was well-known to the teachers of his school, as is proved from
Vanamalidasa's Madhvamukhailankara in which ARy of the
Kurma-p. has been quoted (p. 5). This recension was unknown to the
Vaisnava teachers of northern India. That is why Jivagosvamin once
remarked that he had quoted Kurma-p. verses from the works of Madhva
(FeETaTdyd Fae, Bhaktisandarbha, p. 165)

The Saiva teachers of south India were also aware of a recension of
Kirma-p. which is different from the extant Kurma-p. The Lingadha-
ranacandrika of the Virasaiva sect quotes verses from the Kirma-p. (pp.
264-265) which are not found in the extant Kirma-p.1

@
The significance of the passage is not quite intelligible and it seems
that the printed reading is slightly corrupt.
A distinction is here shown between Vyasa and Vyasacarya. The latter
is said to be the teacher of Vyasas, namely Drona and others (Drona is to
be corrected to Drauni).

©)]

Vyasa is regarded as one of three avataras that promulgate jfidna.

It is to be noted in this connection that according to the Gaudiya-
vaisnava school avataras are of four classes. Vyasa falls under the
prabhava class. Incarnations of this class are said to be the promulgators
of $astras (like Dhanvantari, Kapila and others).That is why the epithet
SRHASAT is given to Vyasa, who is also regarded as one of the twenty- .
five lilavataras (Samksepabhagavatamrta 27).

1. There was a Mahakiarma-p. also from which passages have been quoted by
Rupagosvamin in his Bhaktirasamptasindhu (bﬁrvabhéga, lahari 2).
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NOTES ON THE STOTRA

If is interesting to note that some of the Puranas are found to contain
such stotras as are almost or to a great extent identical. A capital example
of such stotras was published in the Purdna, Vol XXV, No. 2. Another
example of this kind is given here.

The occurrence of such identical or highly similar verses is not
accidental—it must be due to some cause connected with the technique of
composition of the Puranas . We shall deal with this causal factor in some
future issue of the Purana

Whether this stotra was originally composed in the lowest number of
verses (as is found in the Prabhasaksetramahatmya) and came to be
gradually increased by the authors of the Avantiksetramahatmya and the
Srstikhanda of the Padma-purana is a matter of grave discussion.

The metre of the verses is Vasantatilaka.Only the last verse T: 73q
waftie &¥ud (in Prabhasaksetramahatmya) or a: 93q wfafmi gfwat
(in Avantiksetramahatmya) is in the metre Svagata.

There are a few metrical defets in the printed readings of this stotra:

The reading @& =gsq (foot 3 of the verse 169) is defective as
the fifth letter () has become guru on account of being followed by a
conjunct letter (=). The reading in the Avantiksetramahatmya (@&t
ggeT verse 21) may be accepted, though the correct form is &t (the root
g1 being parasmaipadin). We can take the form ®gSr as a Puranic
licence

We find the mixture of two metres in one place. The first foot of the
verse 8 in the Prabhasaksetramahatmya (¥ger=ify aHp gam) is in
Indravajra while the other three feet are in Vasantatilaka. Though the
reading in the Avantiksetramahatmya (¥7egg Rfgara & gars) is
different from the reading in the Srstikhanda to some extent, yet there is
no metrical fault in it. The reason for the defective reading in the
Prabhasaksetra is not easy to determine.

The reading ar<rr@agfin: (verse 170) is incorrect; it is to be corrected
to Qrs=RRE (@ referring to fi19; see the 3rd foot) as is_read in the
Prabhasaksetra, verse 9. 9% (for 3:) seems to be more correct.
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devotee of Visnu is shown here as a devotee of Siva.

fmnfa, 28.154)-an obsolete name.

narisvara aspect, and the eight forms (astamiirti).

JU-PURANA

[VOL. XXXV, NO. 2

Following points are to be noted regarding this stotra:

1. The stotra was utterred by three different persons in three Puranic
works: Rama is the extoller in the Srstikhanda, Dhruva, the son of
Uttanapada in the Prabhasaksetremahatmya and the demon Andhaka in
the Avatiksetramahatmya. It is noteworthy that Dhruva the wellknown

2. In Srstikhanda Siva is called Ajagandha (3T & 2% ¥9d

3. Most of the deeds of Siva are referred to in this stotra, namely

(i) Holding Ganga on the head;

(ii) Making the mountain Kailasa firm when it was moved by

Ravana;

(iii) Destroying the sacrifice of Daksa;

(iv) Giving boons to daityas, danavas and the like;

(v) Protecting his devotee Nandin from death;
(vi) Teaching Sarhjivani-vidya to Bhrgu;
(vii) Cutting the fifth head of Brahma;

(viii) Drinking poison (Kalakuta).

Besides these, the stotra speaks of the bull of Siva, the ardha-

— :
— O W 0 N oW AW~
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CREATION AND THE GREAT GODDESS
IN THE PURANAS!

By
( MS.) Tracy Pintchman

[ oofimeamr 3o wed qar Rt sufr aftga aaske e
frardy fife: | dgar gees iR Rt | et 38 ofResmarasie
e AR TR fear o, aw-swEToger & & wd s
g Riguiy genfed e fage | 3 7 Fae arHRIgadry, S wre-Ae-
gaiy Seaffar | oy aiAy @ S, @rsad w5 T | afkea 6 gaay
Tt SPstar-frjrew, fFrmemice, apEemte, Ry,
wdeideT, @ufer, giweEtEaRietEr I | oy w9 gEeEsT
afifa | ]

In exploring the rise of the Great Goddess (Devi or Mahadevi) in
South Asia from about the sixth century on, scholars have tended to focus
their attentions on decidedly Sakta literature and movements. This is true
even of studies pertaining to the Great Goddess's nature and manifesation
in the canon of Brahmanical Hinduism where she appears primarily in the
Puranas and is most developed in Sakta tests like the Devi-Mahatmya
(5th or 6th century C. E.), in which her identity is first clearly articulated,
or the much later Devi-Bhagavata Purana (ca.1000-1200 C. E.). But if
we look at the collection of Puranas---especially the Mahapuranas-—-asa
whole, we find that the Great Goddess is much more generally itegrated
intothese materialsthan one might think.

Many of the Purdnas recognize the existence of a Great Goddess. And
in the Puranas, as in other contexts, the Goddess is often identified with the
principles Sakti, maya, and/orprakrti. Thesthree principlesareborrowed
largely from Upanisadic speculation and/or Brahmanical philosophy.
Sakti, from Vsak, "to be able", essentially means "power" and often deno-
tes the active dimension of Brahman that causes creation to come into
existence. Prakrti usually refers to the principle of materiality consisting
ofthe three "Strands" (gunas)---sattva, rajas, and tamas---as opposed to
the principle of pure consciousness, purusa. Accdrding to Sarhkhya
philos: phy, prakrti evolves in the presence of purusa and gives rise to
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twenty-three categories of entities, the taftvas, which constitute creation.
The trem maya from \ma, "to measure", generally denotes creative yet
delusory power or the material form that results form the activation of
such a power. As the first mdya is often equated with Sakti; as the second,
with prakrti. In both cases, the use of the term maya stresses the illusory,
impermanent, and changeable nature of creation in relation to the fully
real, eternal, and unchanging nature of the Absolute.

In many of the Puranas Sakti, maya, and prakrti come to be consis-
tentlyidentified asfeminine principles,and different goddesses,depending
on the text, are assimilated to them. The development of such associations
is inseparably linked to the formulation in the Hindu tradition of a Great
Goddess (Mahadevi), for when a goddess is identified with Sakti, maya,
and prakrti, she is perceived to transcend her own individual identity and
is elevated to the status of Great Goddess. Generally speaking, the identity
of Mahadevi in the Puranas has much less to do with who she is than
what she is. In fact, who she is changes from text to text—any goddess
can be elevated to the status of Great Goddess depending on sectarian
perspective, and often more than one goddess is so identified---but what
she is does not. Her essential nature as Sakti, mdyd, and/or prakrti
transcends any personal, individual identity and cuts across sectarian lines,
for the same patterns are found in a variety of Puranas that hold different
sectarianallegiances.

The existence of a Great Goddess and her identification with these
three principles is first strongly asserted at least within the Brahmanical
tradition in the Devi-Mahatmya. But in the centuries following the Devi-
Mahatmya, the identity of the Great Goddess as Sakti, maya, and prakrti
is adopted and developed throughout the Puranas. I wish to make two
initial arguments about the way in which this whole complex is portrayed
in these materials: a contextual argument and a structural argument.

I. Contextual: The identity of the Great Goddess as Sakti, maya and
prakrti often appears in the context of accounts of primary (sarga) found
in several of the Purdnas, including Sectarian Vaisnava and Saiva~
Puranas and those that are cross-sectarian or non-sectarian?. All of the
Mahapuranas contain material regarding cosmogony, both primary
(sarga) and secondary (pratisarga or visarga). Most, in fact, contain
several accounts that are sometimes incompatible. Althougheach creation
narrative is different from every other, there are nevertheless certain
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patterns pertaining to cosmogony that are found throughout the Puranas
as a whole. In several of these accounts, §akti, mdyd, and/or prakrt play
active roles, and the identity of the Great Goddess with these principles is
articulated and clearly related to cosmogonic functioning?.

II. Structural: It is usually assumed that when the Great Goddess is

identified with the principles Sakti, mdyd, and prakrti, they are also sim-

ply identified with one another. But in fact many of the Puranas correlate

these principles with different levels of Mahadevi's identity which inturn
correspond to different stages in the process of creation. So sakti, maya,

and/or prakrti generally represent different aspects of the Great Goddess
that are manifest in different ways at different phases of the cosmogonic
process. The same general sequence of events is found in both non-Sakta
and Sakta cosmogonies.

(1) Several non-Sakta Puranas explicitly equate Saki, mayd, and/or
prakrti with the Great Goddess, who is usually homologized with the
female consort of whichever--—-god-—-either Visnu, Krsna, or Siva—issaid
to be Brahman. On the highest level, the Goddess is Brahman's inherent
creative power or §akti and exists within Brahman's Nirguna dimension as
his inseparable aspect. As Sakti she is the impelling cause of creation, the
impulse that sets the cosmogonic process into motion. When this Sakd is
also identified with the principle maya, it is often construed as encom-
passing both the creative and delusive capacities possessed by Brahman.
This level of the Goddess's identity corresponds to the initial stage of
consmogony in which the first impulse towards creation arises within the
Absolute.

On a lower level, once the Goddess is separated out from Nirguna
Brahman and becomes an independent entity, she is identified as the
material principle of creation, prakrti. As such, she is the immediate
source of the manifest cosmos. When this level of the Goddess is identified
with madya, it is generally construed as indicating the material principle
that is distinct from Brahman and in which the drama of continual birth
and rebirth (sarsdra) unfolds. This level of the Goddess's identity corres-
ponds to the activation of the creative impulse and the commencement of
the mechanisms of cosmogony, usually construed in terms of Samkhya
categories.
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Finally, the Goddess is also often identified as the great divine female
who isthe source of all other goddesses.

(@) Sakta texts like the Devi-Mahatmya and the Devi-Bhagavata Purana
postulate yet another level of the Goddess. Mahadevi herself is identified
as Nirguna Brahman, in which capacity she is called Sakti, Nirguna Sakti,
or primordial (adya) $akti4. As Nirguna Brahman, the Goddess is eternal
and unchanging. This level of the Goddess's identity transcends the other
levels that we find in Vaispava and Saiva contexts and remains
uninvolved in cosmogonic action. Butthe Goddess is also described as the
possessor of creative powers or §aktis by means of which she creates the
universe. On the highest level, then, Sakti is something that the Goddessis,
but on this level, Sakti is something that the Goddess has?. Finally, she is
also identified as prakrti and as the source of all other female divinities.
These aspects of the Goddess are then correlated with the stages of creation
described above.

This general framework can be schematized as follows:
Stages of Manifestation

The Goddess Creation
(Only Sikta texts)

The Goddess as Primordial or Nir- Beyond creation and the cosmo-
guna Sakti gonic process

The Goddess astheinherentenergy The initial impulse towards crea-
($akti or maya) of Brahman tionrepresented by theactivation of
the $akti inherentwithin Brahman

The Goddess as the material foun- Thebeginningofthe creative process
dationof the cosmos (prakrti/maya)

thatis distinct from Brahman

The Goddess as the source of The manifestation of various
other goddesses goddesses from Devi

We can trace the development of these patterns throughout the Puranas.
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A. Early Puranic cosmogonies: The role of the Great Goddess in
Purinic cosmogonies must be understood in the context of Puranic
cosmogonies in general®. Various explanations of primary creation in
many of the early Puranas—for example, the Visnu (ca. 300-500 C. BE.),
Vayu (ca. 300-500 C. E.), Markandeya (ca. 300-600 C. E.), and
Brahmanda (ca. 400-600 C. E.), Puranas—adopt philosophical catego-
ries and then subsume them under a theistic perspective’. These categories
are borrowed largely from proto-Sarhkhya or Sarhkhya, the Upanisads,
and Vedanta or Vedanta-type speculation. The supreme divinity, usually
Visnu in this group of texts, is both Nirguna and Saguna Brahman. In
accounts favoring Sarkhya categories, Nirguna Brahman .is usually
described as transcending and incorporating both purusa and prakyti.
Saguna Brahman is also often identified as purusa. Through the
interaction of purusa and prakrti, prakrti is disturbed; the twenty-three
tattvas begin to evolve, and the process of creation begins. In other
Puranas, such as the Karma Purana (ca. 550-800 C. E.) and the
Bhagavata Purana, there are accounts that describe primary creation as
resulting from Nirguna Brahman's primordial creative power. This power
is usually called Sakti or the Sakti of mdyd possessed by Brahman3.

B. Introduction of the Feminine Principle in Cosmogony : In some
Puranas dating from about this period and later, the principles prakrt,
$akti, and/or maya are equated with the goddes appropriate to the
sectarian perspective of the text, who is often lauded as the Great Goddess,
but these principles are not placed in any cosmogonic sequence. The
Devi-Mahatmya fits into this category?.

The Devi-Mahatmya focuses on a Great Goddess, essentially Durga,
who is identified as both Nirguna and Saguna Brahman. As Nirguna
Brahman, she is the ultimate, highest reality. She is also described as the
eternal source of the trimirti, Brahma, Visnu, and Siva and is thus higher
than all of them!9. In her saguna form, she is embodied as Devi, the
Great Goddess, and is portrayed as a great slayer of demons and
protectress of the gods. One well-known myth details the origin of the
Goddess from the collective energies of the gods. The asura Mahisa
defeats the gods in battle and usurps them; the gods become angry and
emit great heat, which arises from their anger. All their emitted heat
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becomes unified and transforms into the Goddess, Devi, who thus
embodies the collective energy (tgjas) of the gods!l.

Although there are no passages describing the mechanisms of
cosmogony per se in the Devi-Mahatmya, nevertheless the Goddess is
described as instrumental in creation and plays three different cosmogonic
roles. As Brahman, she is the supreme creator who wills creation and by
whom the cosmos is sent forth. Thus she is the efficient cause of creation.
As the immediate source of the universe, she is Mulaprakrti, primordial
Prakrti. Thus she is the material cause, the basic matter from which the
cosmos is formed. And, finally, she is creation itself. Accordingto thetext,
the world is her form. The entire universe with all its parts, everything
movable and immovable, is ultimately identified with Devi.!2

The Great Goddess is also called Sakti and Mahamaya. As Sakti, she
is the power that makes possible not only creation, but also maintenance
and destruction of the universe as well'3. Thus she transcends creation
and controls its thythms. Yet she is also immanent, for it if said that she
abides in all beings in the form of Sakti and is described as the Sakti of all
thatis!4. Asthis universal-abiding power, she is present everywhereand in
everything. The Goddess is also extolled as Mahamaya and is described as
both creativeand deluding!?.

Other Puranic texts that are non-Sikta also identify the principles
$akti, maya, and prakrti with goddesses but do not place them in any
cosmogonic sequence. In one account in the Karma Purana, for example,
Laksmi, Visnu's spouse, is described as the Sakti by means of which
Visnu creates, the Sakti of maya with which he deludes his creation, and
prakrti, the material principle that serves as the immediate source of
creation!®. One rather late section of the Varaha Purana (ca. 750-1500
C.E.)!7 contains an account of a goddess called Ststi who is the source of
creation and consists of the unified energies (Sakti) of the three male
divinities Brahma, Visnu, and Siva!8. She assumes three different forms,
each of which is associated with a different god, a different function,and a
different color:

The bright body with beautiful hips is Brahmi, and creation

comes forth from her auspiciously as ordained by Brahma's

creative role (brahmasrsti). The beautiful, red-colored, middle
body is the goddess Vaisnavi, who bears conch and disc. She is
known as Kala. She protects the whole universe and is called
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Visnumaya. The black-colored body, the goddess Raudri, bears a

trident and has a terrible face. She destroys the universe!?.

The three colors of this goddess's different forms—white, red, and
black—are those that are associated with the gunas of prakrti. Thus this
goddess is implicitly identified with prakra.

These narratives recognize the existence of a Great Goddess and
identify her with the principles Sakti, maya, and prakrti, but none of them
clearly describes the relationship of these different principles with one
another.

C. Manifestation of the Goddess in Cosmogonic Sequence : In several
Puranas, the levels of the Goddess and the sequence of events in creation
are more clearly correlated. As different textual perspectives influence
the way in which cosmogony is narrated, one must consider the relevant
Vaisnava, Saiva, and Sakta texts separately.

1. Vaisnava Purdanas and Vaisnava Sections of Cross-Sectarian
Puranas

The Narada Purana (ca. 850-1000 C. E. ) explicitly features
goddessesin descriptions of the mechanisms of creation. Accordingto one
account, Mahavisnu alone is said to exist as Brahman at the dawn of
creation. He possesses a supreme Sakti, which when activated stimulates
the cosmogonic process. This Sakti, which is also referred to as Visnu's
mayad, is described both knowledge (vidyd) and ignorance (avidyad)?0.
These categories of vidya and avidya are borrowed from Advaita
Vedanta philosophy, according to which knowledge of vidya constitutes
the understanding of Brahman without qualities (nirguna), and ignorance
or avidya is the absence of this understanding. Avidya on the level of
epistemology is correlated with maya on the level of ontology. In this
passage of the Narada Purana, avidya is declared to be the false belief
that the world is other than Visnu; vidya is the correct understanding of the
unity of everything in Visnu. The universe appears as distinct only
because of avidya:

When the universe is understood to be different from Mahavisnu,

then may ignorance avidyd, the cause of suffering (duhkha), be

attained. Oh Narada, when the conditions "knower", "to-be-

known," and so on disappear, this comprehension (buddhi) of the
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oneness of everythig is called vidyd. Thus the mayd of Maha-

visnu, if seen as distinct from him, bestows worldly existence

(samsara), but if realized with the comprehension of non-

difference from him, it brings about the destruction of worldy

existence (samsara)?!.
This two-faceted $akti leads to worldly existence (sarisdra) only if its
manifestation as avidya is activated. If its vidya side is activated, how-
ever, it leads to the end of the cycle of continual rebirths (sarisara). Thus
it has the potential to be creative or destructive, either usheringin creation
of causing its cessation.

As a creative energy the akti of Visnu is described as the source of
the entire universe of mobile and immobile beings, which it also pervades,
and is equated with various female divinities. The influence of Advaita
Vedanta, which stresses the all-pervasiveness of Brahman, is again
apparent:

The entire universe of mobile and immobile beings is produced

from Visnu's $akt, from which all these things, whether they

move or not, are diffeent... [JJust as Lord Hari pervades the entire
universe, so also does his $akti, oh sage, just as the burning
capacity (dahadakti) resides in charocal, pervading its own
substratum?2.
The text then declares that this $akti of Visnu is called Uma, Laksmi,
Bharati, Girija, Ambika, Durga, and so on, explicitly equating the
cosmogonic power of the supreme Brahman with diverse goddesses. The
side of Visnu's potency, then, that creates and sustains the world is clearly
identified as feminine in nature.

This $akti is also described as supreme prakrti :

His $akd is the great mdya, the trustworthy upholder of the world.

Because of its being the primary material cause of the universe, it

is called prakrti by those who are knowledgeable?.

Although Visnu's $akti is identical with him on the highest level as vidya,
as primordial prakrti it is emerged from him as a distinct entity. The text
asserts that Visnu engages himself in the creation of the three worlds, and
three forms evolve from him: time (kdla). Purusa, and prakrti. When
prakrti is agitated through purusa, mahat evolves; from mahat evolves
buddhi, from which ahamkara originates in turn. The rest of the tattvas
thenariseinsuccession.?
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The different levels of identification of the feminine principles
associated with Visnu and the corresponding stages in creation in this
section of the Narada Purana can be schematized as follows :

Stages of Manifestation

The Feminine Principle | Creation

Sakti/mayaastheinherentenergy  Theinitial impulse towards creation:
of Visnu, identified as various is represented by the activation of
goddesses (Uma, Laksmi, Visnu's Sakti/maya

Durga, etc.)

Prakrti as the manifestation of Thebeginning of primary creation
Sakti/maya, distinct from Visnu  through the agitation of prakrti and
the evolution of the tattvas

The Brahmavaivarta Purana (ca. 1400-1600 C. E.) elevates Krsna to
supreme status and identifies his consort with krspa's Sak# and with
prakrti.25 There are several different accounts of creation in this text.
According to one account, Atman splits himself into two parts in the
beginning of creation by the power of yoga.The right side is called
purusa, and the left, prakrti. The significance of prakrti in the process of
creation is recounted in a passage where Narayana explains to Narada the
meaning of the term prakrti according to some rather creative etymology.

Oh child, who is fit to describe the essence of prakrti 7 Never-

theless, I will describe it to you as I heard it from the mouth of

Dharma. Pra—means distinguished (prakrsta), and—krti means

creation (srsti). Which goddess is distinguished in creation, she is

called Prakrti. Accordig to scripture (Sruti), pra-means the pre-
eminent gupa sattva, kr-means the middle guna rajas, and-ti
means tamas. She, therefore, who has the three gunas as her own
form is possessed of all powers (Sakti) and is pre-eminent in
causing creation; therefore, she is called Prakrti. Pra-means first,
and-krti means creation. And that goddess who is first in creation

is therefore called Prakrti26
Just as Krsna is eternal, so is Prakrti, for the two are indissolubly
connected. Krsna cannot create without her, for she is also his creative
power, Sakti. In order to explain the nature of this Sakti, the text again
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resorts to folk etymology. We are told that Sak-means majesty
(ai$varya), and-ti means strength (parakrama); hence Sakti is the
bestower (datri) of all majesty and strength?’. Although the equation of
prakrti/$akti with mdya is found in the text, the Goddess's manifestation
as maya issubordinated.

On the highest level, this Goddess is Krsna's inherent §akti and is
described as the activating energy of Krsna without whom he could not
properly function in his capacity as creator?8, She is described as
consisting of all the Saktis in Sri Krsna, and it is said that without her the
whole world remairs as if dead?d. And just as Krsna is Nirguna on the
highest level, so is she. When the goddess prakti is nirguna, she is the
counterpart of Krsna's nirgupa form. It is in fact remarkable that the
Brahmavaivarta identifies a level of .Prakrti that is nirguna, since
Sarnkhya speculation describes prakrti as inherently possessed of gunas
and is thus usually described as trigund, "having three gunas”, by nature.
Yet we are told :

As the power (§akti) of burning in fire 2nd the radiance in the sun,

oh sage,as the whiteness in milk and coldness in water, assound in

the sky and smell in the earth, thus always are Nirguna Braman

and Nirguna Prakrti.30
The postulation of a level of Prakrti that is beyond qualities, nence
beyond the three gunas, is probably a reflection of the fact that Prakrti is
equated with the §akti of Krsna/Brahman. If Brahman is in his nirguna
state, it follows that his inherent $ctfi must also be nirguna. Since prakrti
is here homologized with Krsna/Brahman's $akti, the significance of this
principle is reinterpreted to conform with the new context.

This Goddess is also Milaprakrti I§vari, the goddess primordial
Prakrti3], who is Mahadevi. All female forms are portions of Prakrti. So,
for example, she is said to be the source of all human women, who are
descended from her parts or digits.32 She is also the source of all other
‘‘emale divinities, whom she transcends. In the process of creation she
assumes five forms and becomes manifest as Durgd, Laksmi, Sarasvati,
Savitri, and Radha?3. These five different goddesses who spring out of
Prakrti appear to be simply her partial incarnations, but in fact Radha and
Durga are identified with her and with one another34,

Because of the Vaisnava orientation of the Brahmavaivarta Purana, it
ultimately favours Radha as the supreme feminine principle and Great.
Goddess.35 Sometimes, however it is Durga, not Radha, who is elevated
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to this status. In the account of creation at the beginning of the Brahma
Khanda, Krsna is said to be present at the time of creation. When he
decidesto create,the gunas emerge from his right side. The tattvas are then
evolved from the gunas. Narayana also comes out of his right side; Siva

emerges from the left, and Brahma, from his abdomen. Various other
beings also spring from Krsna's body, including the goddess Mulaprakiti,
who springs from his intellect (buddhi). This goddess Malaprakti is

identified as the goddess Durga. It is through her that the world becomes
possessed of power (Saktimat). Radha emerges quite a bit later from

Krsna's left side36. Durga is Prakrti, but she is also the supreme Sakti

composed of the accumulated energy (tgas) of the gods37,

The role of Prakrti in cosmogony is also described in an account that
C. Mackenzie Brown in his book on the Brahmavaivarta Purana calls
creationby copulation3®. When Krsna desires to create, he divides himself
into two parts. The right side becomes the male Purusa, who is the second
self of Krsna, and the left becomes the female Prakrti3®. When he sees his
female counterpart, Krsna (Purusa) is overtaken with just and succumbs
to his passion. The two make love, and Krsna discharges semen into her
womb. Prakrti sweats and breathes hard during coitus; her perspiration
becomes the cosmic waters, and her breath becomes the wind and the life-
breath (prdna) of all living creatures.*0

In this account the familar theme of the interaction of Purusa and
prakrti that provides the initial impulse catalyzing the genesis of the
cosmos is reinterpreted and clad in more colorful mythological clothing
than the other accounts that we have seen. Prakrti is not only clearly
female, but she is also the sexual partner of-the supreme male being, who
makes love to her and impregnates her. Although, as Brown notes, there is
atendency in this Purana to want to elevate Prakrti to an equal status with
Krsna or even to postulate her superiority to him, ultimately Prakrti is
subordinate to Krsna on the ontological level. As Brown points out, it is
Prakrti's equality wiht Krsna that is called into question throughout the
text, not his equality with her?!.

The different levels of the Goddess and the corresponding stages of
creation in the Brahmavaivarta Purana can be schematized as follows :
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Stages of manifestation

The Goddess Creation

Radha/Durga as Krsna's inherent  Krsna's inital impulse to create
Sakti, also called Nirguna Prakrti

Radha/Durga as Saguna Prakrti,  The emergence of the gunas from
the material principle thatemer-  Krsna's body or creation through
ges from Krsna but is distinct from copulation of Krsna (Purusa) and
him Prakrti

Radha/Durga as the Great Goddess The manifestation of different godde-
Prakrti who isthe source of other  sses from the goddess Prakrti
goddesses

2. $aiva Puranas and Saiva Sections of Cross-Sectarian Puranas

Just as some of the Vaispava Puranas equate certain creative
principles with female counterparts of Visnu or Krsna, Saiva Purinas do
the same with respect to the consorts and wives of Siva. We will focus our
analysis on the Saiva sections of the Kurma Purana and the Lifiga and
Siva Puréanas.

The Kurma Purdna contains an account of secondary creation
(pratisarga) that absorbs principles from primary creation (sarga). In this
account, Brahma produces Rudra out of his mouth. At Brahma's
command, Rudra splits himself intc male and female forms. The female
who springs from Rudra is called I$ani, "female sovereign', and is
described as Mahesvari, Samkari, or Sivi—the female counterpart of
Mahesvara or Samkara, which are epithets of Siva, or Siva himself—and
as the supreme goddess who creates the world. Though singular, she has
different forms as different goddesses; they represent portions of her and
are the Saktis inherent in creation?2. Ih her different forms as various
$aktis, she pervades the world*3. As the supreme Sakti, she is also
identified with Visnu's mayda, with which he deludes the world. As Saktiin
the form of maya, she is also called upon ot manifest the universal form
(vaisvaripya) of Siva. Thus she is linked with both Visnu and Siva#4.

As Siva's counterpart, the goddess Sakti is equal to him in the process
of creation, and everything is said to spring form $iva and Sakti.Siva is
$aktimat,"possessed of Sakti”, and all other Saktis and possessors of Sakti
are born of the goddess Sakti. Although Siva and Sakti are said to be
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equal, they are also distinct. Whereas Siva is described as the enjoyer
(bhoktr), Sakti is that which is enjoyed (bhogya). Siva is the thinker,
whereas Sakti is the thought43. Sakti is said to have a status that is more
or less equal to Siva's, yet this is not actually quite the case.Here, as in the
Brahmavaivarta Purana, the supreme goddess is ultimately subordinate
to the god with whom she is associated. This is borne out in the fact that
although itis said that ultimately there is no distinction at all between Sakti
and the possessor of Sakti (§aktimat=Siva), nevertheless it is Siva who
possesses the Goddess. Sakti is never described asthe possessor of Siva.

On the level of primary creation, Sakti is higher than prakrti and is
described as the source of both prakrti/pradhdna and purusa. Coming
near Sambhu (Siva), who is the lord of the entire universe in the form of
time (kala), Sakti, who is called Mdyd in this passage, splits herself. She
becomes pradhdna and purusa®®. As Siva's akti, she is beyond pra-
dhana/prakrti, yet she becomes prakrti at the beginning of creation. It is
said that Siva produces the entire world, beginning with pradhdna,
depending on her. Although the text does not incorporate the evolution of
the tattvas into this discussion of creation, we are told that Sakt: is the
source of not only pradhana and purusa, but also mahat, as well as vari-
ous other creations.4’

The Goddess's role in cosmogony is the same as in the other Puranas
that we have explored. The different levels of the Goddess and the
corresponding stages of creation in this part of the Kiirma Purana can be
schematized as follows:

Stages of Manifestation

The Goddess Creation:

Siva/Sakti as Siva's inherent energy The presupposition of creation
($akti), also called maya

Sakti as Prakrti/Pradhina The dawn of manifest creation

The cosmogony of the Linga Purdna, which is also Siva in
orientation, has many similar themes but emphasizes the identity of the
feminine principle as prakrti rather than Sakti. In this text Siva, who is
said to be devoid of any mark of characteristic (alinga), is described as the
rootof me¢ “fest pradhdana or prakrti, who is characterized (linga).
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The non-characterized (alinga) is the root of the characterized
(linga). That which is characterized is called the unmanifest
(avyakta,=prakrti). The non-characterized is called Siva, and the
characterized is said to be related to Siva (Saiva). They call that
which is characterized prakrti and pradhana; but the highest
entity, the non-characterized—which is without attributes, un-
changing, undecaying, free from smell, color, and taste, (and)
devoid of sound, touch, and so-forth—is named Siva48.
Prakrti originates from the body of the alinga Siva of its own accord
(svayam). The agency by means of which Siva becomes prakrti is desig-
nated as mdyd. Thus, maya is the power by which the non-characterized
(Siva), becomes characterized (prakrt), but mdya is not explicitly
identified with prakrti. 1t is said that prakrti is originally unmanifest but
when observed by Siva becomes possessed of the gunas. This latter form
of prakrti is called $aivi, "the female form pertaining to Siva". Saivi
Prakrti is the source of the cosmos. She is described as the unborn (gjd),
unique mother of the universe consisting of red, white, and black colors
(the three colors of the gunas of prakrti). At the time of creation, mahat is
evolved out of the gunas of Prakrti at the behest of Purusa. Mahatenters
the unmanifest form of Prakrti, which leads to the creation of the manifest
world. The triple ahamkara evolves out of mahat, which leads to the
creation of the rest of the tattvas®.

As Saivi, Prakrti is the female counterpart of Siva. She is his feminine
side, and it is she who gives rise io creation. She is also the Great Goddess,
Mahadevi, who is the source of all goddesses.and who has many forms.
As Mahadevi, she is also well known as Uma, Siva, and so on, and the
text asserts that although she appears to be subordinate to Siva, since he
creates her, ultimately there is no difference between them0. The different
levels of the Goddess and the corresponding stages of creation in the Linga
Purana can be schematized as follows :

Stages of Manifestation

T he Goddess Creation

Saivi Prakrti as unmenifest Prakrti The presupposition of creation
inherent within the body of Siva
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The manifestation of Prakrti by Evolution of mahat out of the gu-
means of mdya or by means of nas of prakrtiand the entrance
Siva's glance of mahat into unmanifest prakrt

Prakrti/Siva/Umad as the Great Manifestation of different godde-
Goddess who is the source of all sses from the goddess Prakrti
other goddesses

Many of the cosmogonic themes found in the Linga Purana are also
found in the Siva Purana (ca. 800-1000 C. E.) but in a slightly different
form. In this purana's account of cosmogony, Nirguna Brahman alone
exists at the beginning of creation. Having no form, Brahman wishes to
create one, so he forms a saguna self that is called I§vara or Sadasiva.
When I$vara is created, Parabrahman becomes hidden (antar Ydha)3!.

Without changing his body in any way, I§vara/Sadasiva creates the form
Sakti from himself. This Sakti is called by many names including
Pradhana, Prakrti and Maya. She is the goddess of all (Sakalesvari), the
prime cause (Millakarana), the generator of everything. Together, the two
create Sivaloka, the realm of Siva. Siva then creates Visnu, who under-
takes austerities. From the body of Visnu, water currents begin to flow. It
is said that this flowing forth of water is the result of Siva's maya,
although the precise nature of the effect of mdya on Visnu is not
explained. Brahman (Siva) in the form of the waters then pervades the
entire void.Meanwhile, the tattvas are evolved from Sakti/prakrti, and
Visnu goes to sleep in the waters of Brahman32.

Sakti is Siva, the female side of Siva. It is said that although she
appears to be born from him in his form as Sadasiva, she is not bormn;
rather, she is manifested from him. In truth, she is as eternal and all-
pervasive as Siva and exists as part of him :

Hara, the most excellent lord, sent forth a goddess from a portion

of his body. Those who are knowledgeable about Brahman say

that this goddess, who is endowed with divine attributes, is the

highest Sakti of that supreme Siva, the highest Self. Bhavani

(=Siva) is that goddess who manifested from the body of $iva and

in whom there is found no birth, death, old age, and so forth....

She is the Goddess who, pervading this whole world with Her

might, stands (in it). That goddess wondrously appeared as if she

were embodied. And she deludes this whole world with mdya.
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Although (it appears that) she was born from the lord (I§vara

=S$iva), in reality she is not born33.
This Sakti is the source of the manifest cosmos and has several forms. In
this text, usually the primary consort of Siva—Uma or Durgi—is
identified as Prakrti or Sakti, and other goddesses are considered to be her
manifestations. In one passage, for example, the goddess Uma, who is
called the supreme goddess (Parames$vari), is identified as Prakrti. She is
the source of Vac, Laksmi, and Kali, the wives of Brahma, visnu, and
another wife of Siva himself. These three are her individual Saktis>4.
Sakti is then reborn as Sati and Parvati®3, and these two goddssses are
also lauded as the primordial Prakrti or Sakti’®.

The different levels of the Goddess and the corresponding stages of
creation in the Siva Purana can be schematiz}ed as follows :

Stages of Manifestation

The Goddess Creation

Saktiastheinherent Saktiof Siva  The presupposition of creation

Sakti as Prakrti/Pradhana/Maysa, The separation of Sakti from the

manifested from the body of Siva body of Kvara/ﬁadééiva at the
dawn of creation

Sakti/Uma, etc. as the Great God-  Manifestation of differentgodde-
dess who is the source of other sses from the Goddess
goddesses

3. The Sakta Puranas

The Vaisnava and the Saiva Puranas that we have thus far explored
incorporate the feminine principle into the mechanisms of creation by
identifying creativ eprinciples, §akti, mayd, or prakrti, with a goddess
who is conceived to be a unique Great Goddess. Although this goddess is
supreme asa goddess or feminine principle, she is nevertheless subordinate
to the god, either Visnu or Siva, who is extolled as the highest divinity and
is ultimateiy identified as Nirguna Brahman. In Sakta texts like the Devi-
Mahatmya, as we have seen, Mahadevi herself is the highest divinity and
is the source of all other gods, including Visnu and Siva. As Nirguna
Brahman, she-is beyong the gunas. But her essential nature as the cause
of creation does not change, although she is conceived to be greater than
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any other divinity, nor does the way in which the levels of her identity
unfold. So she appears in cosmogony as Sakti, mayd, and prakrti as in

the other texts that we have explored above. I will focus my analysis on
the Devi-Bhagavata Purrana:(ca. 1000-1200 C. E.)>7.

The Devi-Bhagavata Purana follows in the: tradition of the Devi-
Maihatmya in identifying the Goddess ‘as both Nirguna and Saguna
Brahman and thus as the ultimate overlord of creation8. She therefore
takes the place held by Visnu in the Vaisnava Puranas and Siva in the
Saiva Puranas. When her identity as Nirguna Brahman is emphasized in
the text, she is often called Nirguna Sakti or Mahamaya. She is the
highest, primordial (adya) Sakti, the mother of all the worlds, eternal and
omnipresent, the ultimate support of all that exists. This aspect of her is’
also said to transcend the gunas of prakrti®. Thus a clear distinction is
made between the Goddess as primordial Sakti or Mahamaya and
prakrti, which she transcends. '

As Saguna Brahman, the Goddess is depicted as a great cosmic queen.
In places she is described as sitting on a throne composed of Brahma,
Visnu, and iva in their various forms, thus emphasizing her superiority
over the male gods®. She dwells in manidvipa, "the island of gems’,
which is her supreme abode. Her form is overwhelming, even to the gods.
One passage describes Brahma's impression of the Goddess when he,
Visnu,and $ivaare transported up to Manidvipa in the Goddess's celestial
chariot. They see first a couch with a jeweled carpet spread over it. Then
they catch sight of the figure seated on the couch:

A beautiful woman was seated on that most excellent of couches,

wearing a red garland and red clothes, anointed with red

sandalwood paste, red eyed, having a beautiful face, red-lipped,
glorious, equal in splendor to ten millions of lightning flashes and

ten millions of beautiful women... . Such a one had never been

seenbefore®l.

“The Goddess assumes her saguna form when she engages in creation.
As in the Devi-Mahatmya, the Goddess plays three cosmogonic roles. As
Brahman, she is the efficient cause of creation, the willful agent who
catalyzes the whole cosmogonic process. The epithets Sakti and
Mahamaya, which designate the Goddess as Brahman, are thus often used
to denote her in her role as the creator of the universe. Yet she is also the
material basis of creation, prakrti or milaprakrti. And, finally, she is
embodied as creation itself.
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When the Goddess wills to create the cosmos, she does so without effort
or desire. Although she is the cause of creation, she remains unchanged
(niriha)52. 1t is said that with one portion she remains Nirguna Sakti, but
she also becomes three Saktis that are involved in creation : sattvic Sakt,
rajasic Sakti, and tamasic Sakti. The names of these three creative powers
reveals the influence of Samkhya categories, for they are named after the
three gunas of prakrti. The Goddess resolves herself into these three forms
when she desires to create. Her sattvic aspect becomes Mahalaksmi, her
rajasic aspect becomes Sarasvati, and her tamasic aspect becomes
Mahakali®3. Because these goddesses are manifestations of the Great
Goddess herself, who is Brahman, the relationship between the three
goddessesand their spouses—Brahma, Visnu, and Siva—is the opposite of
that which we see in the Vaisnava and Saiva Puranas, and the goddesses
function at a higher level than their husbands. The superior status of the
Goddess over the three male-divinities in again affirmed when it is said
that the assuming of female form by these three Saktis for purposes of
creation is deemed sarga, primary creation, whereas the furtherresolution
of them into the male deities Brahma, Visnu, and Siva is denominated
pratisarga, secondary creation. Thus the three gods are subordinated to
their female counterparts. %4
A different account of the mechanisms of creation draws more upon
the basic conceptual framework of Advaita Vedanta but subsumes
Samkhya categories as well. It is said that before the universe is created,
only the Goddess exists as Parabrahman. Her self (atman) is incom-
prehensible, undefinable,and unparalleled. thisselfis possessed of asingle
inherent power (Sakti) called mdyd. The maya of the Goddess is also
beyond qualification. It cannot be said to be either existent, nor non-
existent, nor both:
The Goddess said :.... Formerly, 1 alone existed. There was
nothing else whatsoever.... At that time, my own form was
named intellect (cif), consciousness (samvid), and supreme
Brahman. | am incomprehensible, undefinable, unparalleled....
My perfect (siddha) $akti is known as mdya. It is neither existent,
nornon existent, nor both, norself-contradictory. Thisindefinable
entity always exists®,

The Goddess's maya/sakti is divided into vidya, which is liberating, and

avidya, which is the Goddess's creative power. United with her sakti of

madya, Devi turns toward creation®®. In this capacity, she acts as Saguna
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Brahman. Whereas descriptions of her nirguna form delineate Sakti and
Mahamaya as something that the Great Goddess is, descriptions of her
saguna form use the terms $akti and maya to denote something that she
possesses.

The two types of mdya, vidya and avidya, are also said to be different
kinds of causes and thus play different roles in cosmogony. It is said that
when the Goddess's mdya is united with itelliger.ce (caitanya), it is the
instrumental or efficient cause (nimitta) in creatio; when it transforms
into the manifest world, it is the material cause (samavaya)®. This latter
form of mdya is equated with avidya mayd, the creative power of the
Goddess. It is also identified with prakrti as the immediate source of the
manifest cosmos that gives rise to all of creation, beginning with the
tattvas.Thus prakrti is a function of Devi's power of maya (maya sakti).
It is said that although it appears to be the Goddess's inherent mayd, not
the Goddess herself, who is both the efficient and the material cuase of
creation, the Goddess is ultimately identical with her mayd, and on the
highest level of reality there is no difference between them®8. Any
differences are only conceived during creation. as a function of the
Goddess's cosmogonic role; during the periods of dissolution when
creation has been destroyed, Devi along exists with maya latent within
herslef.®

As Prakrti, the Goddess is the material ground of the manifest cosmos.
She is described as the root of the tree of the universe’?, the mother of the
worlds, the prime cause and ultimate support of all that exists in creation.
As primordial cause, she contains the effect, creation itself, latent within
her. She not only creates the cosmos, but also is its form. Thus the
universe is simply a transformation of the Goddess herself. This equation
of the Goddess with the manifest universe is damatically illustrated in a
passage in which diverse parts of the cosmos are equated with different
parts of her body. The sun and moon are equated with her eyes and the
quarters with her ears. The universe is said to be her heart. The earth is her
loins, and the midregions her navel. Different gods and portions of the
worlds are also equated with her differentbody parts.”!

Whiile :onceding to the ultimate identity of all forms of the Goddess,
the Devi-Bhagavata Purana nevertheless assertsa hierarchical relationship
among her different aspects. As Nirguna Brahman, she is primordial Sakti
or Mahamaya, beyond attributes and without qualifications. As Saguna
Brahman, she is endowed wiht mdyd, a creative power that participates in
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both her transcendent and immanent forms. As prakrt, finally, she both
activates and is identified with the creative madya with which she is
endowed, the power of ignurance (avidya).

The different levels of the Goddess and the corresponding stages of
creation in the Devi-Bhagavata Purana can be schematized as follows :

‘Stages of Manifestation

The Goddess Creation

The Goddess as Parabrahman, Pri- Beycnd Creation

mordial or Nirguna Sakti, or Maha-

maya
‘The Goddess as Saguna Brahman, ~ The initial impulse towards crea-
the possessor of creative powers tion that is represented by theacti-
($aktis) or asingle inherent creative  vationofthe Goddess's creative
éakti called mayd and the source of ~ Saktis and the manifestations of

other goddesses the three primary goddesses from
the Goddess

The Goddess as Prakrti or Maya The beginning of creation
teduced to the five elements
(avidya maya)

Concluding Remarks

[ wish to conclude with two further suggestions pertaining to some of
the possible historical and socio-political implications of this material.

1. Historical : The Great Gaddess, like the other gods and goddesses of
the Hindu Pantheon, develops over time as a result of the blending of
Brahmanical and non-Brahmanical religious tendencies and divinities.
Yet the essential identity of the Great Goddess appears to be constructed
at least initially largely in and by the Brahmanical tradition, which
provides the context forher definition. The conflation of mythologicaland
philosophical categeories that we find in the Purdnas provides the
framework for the equation of goddesses with principles. The goddesses
are not necessarily Vedic-Brahmanical, but the framework and the
principles are both taken straight from orthodox Brahmanical philoso-
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phical systems. These are then placed in a logical cosmogonic sequence
and are viewed as different levels of manifestation of a single, inherently
feminine cosmogonic power. The result is the postulation of a unique,
allencompassing principle that is expressed on different levels of creation
in diiverse ways but that can be understood in a theistic framework as a
Great Goddess no matter what the sectarain allegiance of the given text
might be. One might even argue that the identity of the Great Goddess as
a cosmogonic principle manifest in stages as Sakz, maya, and prakrti is
in fact her defining characteristic’2.

IV. Socio-political : Finally, 1 would like to suggest that the formulation
of the Great Goddess within Puranic cosmogonies may well be tied to
larger concerns. We may well ask, why is there a Great Goddess, and why
is she constructed in this way? My own sense is that the rise of the Great
Goddess in the Brahmanical tradition may be tied at least somewhat to
issues of Brahmanical hegemony.

In India during the period when most of the Puranas that incorporate
the Great Goddess into their cosmogonies were recorded, the Brahmanical
tradition was increasingly challenged by non-Brahmanical trends that
called into question the validity of the core, "orthodox" tradition. The
greatest threat came from the increasing attention placed on devotion to
various divinities that were not part of the Vedic-Brahmanical tradition.
The rise of bhakti as a expression of spirituality and the related rise and
spread of non-Brahmanical devotional movements offered an alternative
to the hierarchical, caste-conscious religiosity of the Brahmin priests and
provided a vehicle for the expression of more popular spiritual values. In
the face of such challenges; the Brahmanical tradition was forced to
absorb and accommodate non-Brahmanical elements in order to escape
becoming completely irrelevant.

As many scholars have noted, among those elements that were
absorbed by the Brahmanical tradition in post-Vedic times is included the
celebration of various non-Vedic goddesses. But it is noteworthy that
in the case of Puranic cosmogonies, female divinities are subsumed
under structures that are derived from orthodox (dstika) Brahmanical
philosophical systems. The theology of the Great Goddess is developed
within these parameters. Thus, the Goddess is constructed in a way that
accommodates non-Brahmanical devotional impulses while manitaining
and upholding the religious and philosophical claims of the Brahmanical
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heritage by retaining "orthodox" (@stika) ideas yet reconceptualizing them
vis @ vis more popular tendencies. The Brahmanical tradition thus is able
to maintain its authority and, at the same time, to strengthen its appeal. In
this way, tensions between the Brahmanical system and non-Brahmanical
systems are to some extent mitigated.

1. This article is based on my Ph. D. dissertation. Much of the matcrial here is quoted
directly from this document or represents a revised version of my original research.
‘See Tracy Sue Pintchman, "Deciphering the Goddess: The Feminine Principle in
Brahmanical Hindu Cosmogony and Cosmology", Ph. D. dissertation (June 1992:
University of California, Santa Barbara, U. S. A.).

2. There is some dispute in the Puranas themselves with respect to exactly which texts
should be included in this list. The main disagreement concerns whether the Siva
Purana should be included as a Mahapurana replacing the Vayu Purana or whether
it should be classificd as an Upapuréana. If we include both, the result is a list of
nineteen Puranas: Agni, Bhagavata, Bhavisya, Brahma, Brahmanda, Brahma-
vaivarta, Garuda, Karma, Liniga, Markandcya, Matsya, Narada, Padma, Skanda,
Siva, Vamana, Varaha, Vayu, and Visgu.

3. Inthecontextsin which thescthree principles arc originally developed, they are often
construed as consmogonic or at least arc associatcd with the process of creation in
some way. See Pintchman, "Decipherig the Goddess", chapter two.

4. 1 capitalize the names of cosmic principles, such as $ak#i, prakrti, maya,
mahamaya, and so forth when they are used as cpithets of the Great Goddess and
designate her status as an indcpendent, supreme goddes. Similarly, I capitalize
purusa when it is uscd as an epithet of the god identificd as Brahman.

5. Thomas Coburn makes the distinction between Sakti as what the Goddess is and
§akti as power possessed by individual deities. Sce his article "Consort of None, Sakti
of All: The Vision of the Devi-mahatmya®, in The Divine Consort: Radha and the
Goddesses of India, edited by John S. Hawley and Donna Marie Wulff ( Boston:
Beacon Press, 1986 ) p. 160.

6. For an excellent study of the cosmogonies of the early Puriinas, see Madeleine
Biardeau, Cosmogonies Purdniques, Etudes dec Mythologie Hindoue, vol. 1 ( Paris:
Ecole Francaise D Ectreme Orient, 1981).

7. Visnu Purana I. 2, Brahmanda Puranpa 1.1.3. 8-24, Brahma [. 34-40.

For The dating of the Puranas, scc LLudo Rocher, 7°he Puranas, vol. 2., fasc. 3 of A
History of Indian Literature, cd. J. Gonda (Wiesbaden: Otto Harrassowitz, 1986).
The dates that I give for the Brahmanda Purana are thosc proposed by P. V. Kane,
but other scholars proposc dates ranging from 700 B. C. E. to 1045 C. E. See
Rocher, p. 249.
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10.
11,
12.
13.
14,
15
16.
17.

18.
19.
20z
21
228
23.
24.
2.

26.
27,
"28.
295

See, for example, Bhagavata Purana 1.3.30-31 and Kirma Purana 11.3.21-22.
For detailed analysis and careful translation of the Devi-Mahatmya, see Thomas
Coburn's studies Devi-mahdtmya: The Crystallization of the Goddess Tradition
(Delhi, etc.: Mtilal Banarsidass, 1984), and Encoun- tering the Goddess: A
Translation of the Devi-Mdahdtmya and a Study of the Its Interpretation ( New
York: State University of New York Press, 1991).

Devi-Mahatmya 1. 48.

Devi-Mahatmya 2.1-12.

See, for example, Devi-Mahatmya 1.47-48, 4.6, 11.2-3.

Devi-Mahatmya 11.10.

Devi-Mahatmya 1.63, 5.18.

Devi-Mahatmya 1.42-43.

Kurma Purdna 1.1.34-38.

These are the dates proposed by Rajendra Chandra Hazra, Studies in the Puranic
Records on Hindu Rites and Customs (Dacca: University of Dacca, 1948), pp.
103-106. Hazra dates different chapters and sections of the Puradna separatcly. He
dates this section not later than 1400 C. E.

Varaha Purina 89.3-28.

Vardha Purdna 89.27-29.

Narada Purdna Puarva Khanda 3.5-6.

Narada Purdna Purva Khanda 3.7-9 .

Narada Purina Parva Khangda 3.10-12.

Narada Purana Puarva Khanda 3.27.

Narada Purana Purva Khanda 3.28-32.

This Purana is technically Krsnaite, but as Krspa is an avatara of Visnu, we will
include it in this section. For a detailed analysis of this Purina, see C. Mackenzie
Brown, God As Mother: A feminine Theology in India; An Historical and
Theological Study of the Brahmavaivarta Purana ( Hartford, Vermont: Claude
Stark and Co., 1974).

The relationship between Krsna and the goddess Prakrti/Sakti in this text is quite
complex. In chapter eitht of his study, Brown differentiates among four types of
relational models of analogics; (1) substance and attribute, (2) efficient and material
cause, (3) support and supported or container and contained (ddhara and adheya)
and (4) self (arman) and body. I won't take the time here to dwell on these models,
butIjustwish to note that Brown makes these distinctions.

Prahmavaivarta Purana, Prakrti Khanda 1. 4ff.

Brahmavaivarta Purana, Prakrti Khanda 2.11.

See Brown, God As Mother, p. 128.

Brahmavaivarta Purana, Prakrti Khanda 2.74-76.
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30.

31
32.
33,

34.
39,
268
37>
38.

39.
40.

41.
42.
43,
44,
45.
46.
47.
48.
49.

50.
S
52
53.
54.
35,

56
57.

Brahma Khanda 28.23-25. For a discussion of nirguna as an epither of prakrti, see
Brown, God As Mother, pp.134-135.

Seg, for example, Prakrti Khanda 1.12.

Brahmavaivarta Purana, Prakrti Khanda 1. 1ff,

For a detailed discussion of the five forms of Prakrti and the historical roots of this
concept, see Brown, God As Mother, pp. 142-167.

Prakrti Khanda 55.52, 65.25. See also Brown, God As Mother, p. 121.

Prakrti Khanda 55.10-22, 55.55, 55.57.

Brahma Khanda 1.1-2,3.1-77, 5.25-27.

Brahma Khanda 6.56. The influence of the Devi-Mahatmya is apparent here.
Brown differcntiates between this creation story and the above-described account of
the division of Prakpti into the five goddesses, which he calls the divisional
manifestation of Prakti. Sce Brown, God As Mother, Chapter nine.

Prakrti Khanda 2.27-29.

Prakrti Khanda 2.33-53. Sce also Praksti Khanda 54.112-121 and Ganesa Khanda
45.21-42. In this last-passage, a similar story of creation is narrated, only here it is
Durga who is equated with prakrti.

Brown, God as Mother, pp. 140-141.

Kirma Purana 1.11.7-13.

Kiorma Purana 1.11.22-30.

Kurma Purana 1.11.34-35.

Kurma Purana 1.11.42-47.

Kiirma purana 1.11.40-41.

Korma purana 1.11.222, 224.

Linga Purana 3.1-3.

Lifiga Purdna 3.4-28. There'is another account of creation in the Purina that
proposcs a Samkhya-type cosmology without interpreting prakrti as feminine. See
chapter seventy.

Lifiga Purana 16.32-35, 87.13: umasamkarayorbhedo nast.

Siva Purana Rudrasarhhita 1. 6.8-18.

Rudrasmhita I. 6.19-59.

Vayaviyasarhhita 1. 16.6-11.

Rudrasarhhita I. 9.45-49.

Rudrasarhita I. 16.41-42: "Having become Sati, Siva was marricd by Siva. At the
sacrifice of her fater, having cast off her body, which she did not take again, she
went back to her own region. And Siva incarnated again as Parvati at the request of
the devas. Having performed very severe austeries (tapas), she again attained Siva".
Rudrasarhhita II. 24. 35 and III. 6.45.

Although the Devi-Bhagavata is generally held to be an Upa-Purana and is not
included in most lists of the Maha-Purénas, I nevertheless include it in my analysis
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58.

59.
60.
61.

62.
63.
64.

65.
66.
67.

68.
69.
70.
Ta%

7o

because of its importance in the Sakta tradition. Furthermore, C. Mackenzie Brown
has argued that the status of the Devi-Bhéagavata is actually somewhat open to
discussion. See especially pp. 5-6, 17-24). In This book, Brown also shows that the
Devi-Bhagavata is heavily influenced by the Devi-Mahatmya, the Brahmavaivarta
Puréina, and the Bhagavata Purana, all of which are included in the standard list of
Maha-Puranas. The form and content of the Devi-Bhagavata are thus Shaped
substantially by the Maha-Purapic tradition. See Brown's introduction to The
Triumph of the Goddess : The Canonical Models and Theological Visions of
the Devi-Bhdagavata Purdpa ( New York: State University of New York Press,
1990 ), especially pp. 5-6, 17-24.

The ninth book of the Devi-Bhagavata Purana corresponds closely to the Prakyti
Khanda of the Brahmavaivarta Purana, except that Devi replaces Visnu as supreme
deity. Because the mythological material is substantiallil the same in both Puranas,
we will not address this portion of the Devi-Bhagavata Purapa. For a detailed
analysis of the relationship between the Devi-Bhagavata Purdna and the
Brahmavaivarta Purana, see Brown, 7'he Triumph of the Goddess.
Devi-Bhagavata Purana 1.2.1-10, 19; 1. 5. 47-49; 1. 12.44.

Devi-Bhagavata Purana VII. 29.7, XII.-12.12.

Devi-Bhagavata Purana III. 3.37-42.

Devi-Bhagavata Purana I. 5.60-61.

Devi-Bhagavata Purana 1. 2.19-20.. Sece also III. 24. 36-38.

Devi-Bhagavata Purdna 1. 2.21-22. [.4.46-48 associates the same three Saktis with
the same gods and asserts that the male divinites would be unable to fulfill their
functionswithouttheir fak#is.

Devi-Bhagavata Purana VII. 32. 1-4.

Devi-Bhagavata Purana VII. 32.7, 42-45.

VII. 32.8. The term used, samavdyitva, usually indicates an intimate or inherent
relation existing between or among entities. The term samava- yikarana, however,
can indicate a material or substantial cause. In this context, the force of-
samavayitva is probably the same as that of samavayikarana.

Devi-Bhagavata Purana VII. 33.1.

Devi-Bhagavata Purana III. 6.6-7

Devi-Bhagavata Puraga III. 10.15.

VIIL. 33.21-41. This description of the cosmos as the manifestation of the body of
Brahman, herc identified with the Goddess, parallels a similar description in
Bhagavata Purana II. 6. Since the Bhagavata Purana is Vaispava in orientation,
however, it identifies as Brahman not the Goddess but Krsna/Visn u-Néréyaga.

For an elaboration of this thesis, see my Ph. D. dissertation.
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Puranas are a rich and important branch of vast Sanskrit literature;
formally they are said to deal with five or ten topics;! additionally they
deal with some other topics sometimes also. They also deal with several -
stories, myths and legends, some of which have their germs traceable to
the Vedic literature. In course of the narration of stories, myths and
legendsand /or while discussing some other topics they try, sometimes, to
explain some vocables by giving their "etymology"? or offer derivational .
éxplanations. In this paper it is proposed to discuss nirvacanas of the
vocables marut, Santanu and c.lagzda as given in puranas.

Marut :

Maruts are 'prominent deities in the RV (=Rgveda).... They form a
troop, gana.. or Sardhas...."3 and are "mentioned only in plural” and
their number is said to be thrice or thrice seven or fortynine also’. In the
Puranas their number is said to be fortynine ( Matsya-Purana=MP.
7.57 )5. While giving the story of their birth puranas state that Indra
entered Diti's womb stealthilyand divided the embryo into fortynine parts.
When they cried very much aloud, Indra told them "not to weep": “ma
rodista” (MP 7. 58 ) or “ma rudata’ (MP 7.62) or “ma rodih” (Visnu-
Purana 1.21.39; Bhagavata-Purana 6.18. 62, 64; Brahma-Purana 124.
- 73)7. The Epic also explains the vocable marut by stating ma rudah or
ma rodih.® Thus the Purdnas associate the vocable marut with
ma+\/rud, wherein phonetically the long vowel @ is shortened to a. Here
the single letter ma is read as a condensed word, i. e. to say ma as mad.

Yaskal0 offers three derivations of the vocable marut as follows ;

() ma+\ru, "which roars in measures”, "of measured sound"

(\/mi+\/ru)
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(ii) ma+\ruc "that which shines in measures" or "of measured

brilliance" (Vmi+ Vrud)" and

(iii) mahad+\dru, "that which runs a great deal.” The derivative

explanation in Puranas, viz, ma + Vrud takes into account only
the advice and consolation given by Indra to these gods in their
embryonic condition in Diti's womb; but it does not refer to or
explain or reflect their character, physical appearance etc. In the
puranas, e.g. MP 7.55 they are said to be "Suryavarcasah”
"having the illuminating brilliance of the sun." In the RV 7.5911
they are described as "S#iryatvacah”, "possessed of sunlike (bla-
zing) bodies"12, In RV 10.78.3 they are described as "agnindm
na jihva virokinah, "brilliant like the flames of Agnis (fires)".

It is significant to note here also the descriptive epithet virokinah in
RV 10.78.3. Looking to the brilliance-aspect of Maruts one is reminded
of the etymology of the vocable from \mar, to shine, in the Rgvedic
context!3, wherein this meaning 'seems to accord best with the description
of the Maruts" according to A. A. Macdonelll# and it may be said that
this derivation thends to accord well with the Puranic description of
Maruts, as they are described as "Siéryavarcasah" as noted earlier.
Incidentally, the upabrmhana-role played by the Puranas here may be
noted!5. ‘

From the derivational point of view it may be noted that this is a case
of primary compound or a base-compound!®, i. e. ma-rud<ma+Vrud.
Here there is not only a phonetic change, but also a phonemic change, i. e.
ma reduced to ma and rud has a zero-affixation!”.

danda:

The vocable danda is of Rgvedic antiquity and it means "stick”,
"cudgel", "stafff", as in "danda eved go-ajandsa dsan......|" RV. 7.33.6
a i. e. "Bharatas were (very few and limited) like the sticks used for
driving the cows."18 It ‘may be observed that there is a small nucleus of
Dravidian element in the RV and the vocable danda finds its parallels in
Dravidian words, e.g. Ta. tantu, stalk, staff, ka. dantu stalk, danda, staff
etcl9,

In the context of the chapters on polity the MP (225. 17) derives the
vocable danda from Ndam and Vdand, when it observes that yasmad
dando damayati durmadan dandayaty api/damanad dandandc
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caiva tasmad dandam vidur budhah// i. e. to say, it is called danda
because it subdues the uncontrollable and also punishes them; on account
of subduing and punishing it is called danda.

The Mahabharata (=Mbh) (Santi-parvan, 15.8 cd=MP 225.7 cd )
and Agni-Purédna (226.16 with varie lectiones) also derive it from Ydam
and Vdand?0.

Thus it is obvious that the vocable danda has two semantic nuances,
viz. (i) to subdue, to control, when derived from Vdam and (ii) to punish,
when derived from Vdand. The Gautamadharmasitra derives it also
from Ydam, to control?!, Yaska gives two derivations; (i) from Vdad and
(ii) from Vdam.22

In the context of its being derived from Vdad the story of the
Syamantakagem is referred to and M. A. Mehendale points out a valid
relationship between the verb dad, "to owe" and its derivative danda
(punishment) and also that it establishes the use of dhdrayati"to owe" for
Yaska's days23. It may be noted, passingly, that the MP 45.6 uses the
vocable "bhusitah" in the context of the Syamantaka-gem being put on
( kaddcit margayarm yatah Prasenas tena bhiisitah/ ) The Bhagavata-
Purana (10.564 & 13) uses the vocable bibhran (\/bhr) and pratimucya
' (prati + \/muc, to put on ) respectively (sa tam bibhran manim Kanthe;
tam ekada manim kanthe pratimucya ). It may be observed that the
version of the story in the MP appears to be earlier than the one in the
Bhagavata-Purana24,

In the context of the Epic and Puranic derivation of the vocable
danda from Ydam it may be noted that Puranas follow the Aupaman-
yava-tradition as noted by Yaska in his Nirukta.?

.S"antanu .

Santanu is renowned king of the Epic fame, wherein he appears as a
forefather of Pandavas and Kauravas. Epics and Puranas decribe him as
a great physian (mahdabhisak) (MP 50.43) and the praise of his being a
great physian is introduced by a stanza, (MP. 50.42; Cf Mbh. Cr. Ed.
1.90.48);.which explains derivationally why he was called Santanu. The
MP (50.43-44) goes on to say that whomsoever an old person or a
diseased one he touched with his hands, he became young; hence he was
called $antanu and this is his Santanutva. (Cf. Mbh. Cr. Ed. 1.90.48).
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The Vayu-Purana (99.238-239) refers to his touch-therapy  which
rejuvenated the old. The Bhagavata-Purana (9.22.13-14) refers not only
to the magic and miraculous power of his touch-therapy, but adds also
that it gave the foremost peace. This seems to assume that the old age was
not looked upon favourably then. The Mbh Cr. Ed. 1.92.18 tries to
explain the vocable Santanu (v. 1. $antanu) patronymically. Out of
these two explanations the earlier one (i. e. as given in the glorificatory
stanza) takes the vocable Santanu as a compound base i. e. fam+tanu.

Yaska refers to the story of Santanu in his Nirukta (2.10-12), while
commenting on RV 10.98.7 and gives two derivational explanations :
(1) $am tano' astu "peace to thee, O-body 1"26 (§am+tano)?” and (ii) Sam
asmai tanva asty’ "peace to him in his body."28 (Sam+tanu)29.

Durga30 explains the passage as follows : (i) On seeing a diseased
person, he says, 'let there be happiness, o body !" and the person becomes
free from disease. (ii) Let there be happiness (Sam) to him (for him)
( tasmai ) with his body (tanva) (in his body).

The aforegoing discussion tends to suggest that Epics and Puranas
appear to favour the idea of curing a diseased person, i. e. making him
free from disease, as noted in the Nirukta and adds the idea of
rejuvenation by the touch-therapy of hand.

Finally it may be observed that Puranas follow generally the Nirukta
in deriving the words. En passant it may noted that some tracts in the
Purédnas are common to the Epics. Methodologically Puranas seem to
introduce an etymology by the use of Yasmat or some times without it
and then it is concluded by tasmdt+, or tena smrtam or niruktam
ucyate3l,

* Paper presented to the indian him gnishis section of the 35th Session of the All-India

orientel Cunferened held as Hardwar on 16,17 & 18 Nomber, 1990
1. Cf. sargas ca pratisargasca vamso manvantarani ca/vamsydnu- caritam ceti

puranam paiicalaksanam// MP 53.64,
sarga$ catha wisareaSca vrtti raksdnta(dni ca/ vams$o vamsanucaritarm
samstha hetur apasrayah// Bhagavata-Purdna 12.7.9;
For details vide Upadhyaya Baladeva, Puranavimasa, (Hindi), Varanasi, 1965, PpP.
125 .

2. "Etymology" refers to "the history of form". (Vide Hockett Charles F. A Course in
Modern Linguistics, Delhi, 1973, p. 394; on "derivation" vide ibid., pp. 240 ff).

3. Macdonell, A. A., Vedic Mythology, Delhi, 1971. p. 77.
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4.
3.

10.

1L,
12;

13.
14.

155

16.

17.
18.
19:
20.

241
22

23,

Macdonell, A. A., op. cit., p. 78.

Macdonell, A. A., op. cit. p. 78; Vide Satapatha-Brahmana, 2.5-13 wherein seven
groups each of seven ( 7x7=49 ) of Maruts are mentioned (vide Tripathi Gaya
Charan,

Vaidika Devata; Udbhava aura vikdsa (Hindi), Delhi, 1982. pp. 447-448.

. Vide also Hopkins, E. W., Epic Mythology, Delhi, 1968, pp. 96, 170.
. Vide also Chitrav Shastri, Siddheshvar, Prdcna-caritrakosa (Marathi), Poon,

1964, p. 623.

. Hopkins, E. W., op. cit. p. 96.
. Varma, Siddheshwar, The Etymologies of Ydaska, ( V. I. Series No. 1),

Hoshiarpur, 1953, p. 97.

Nirukta (with Durga's commentary, Venkateshwar Steam Press, Bombay, VS.
1982) 11. 13; Vide Varma Siddheshwar, op. cit. p. 97; Skold, Hannes, The
Nirukta, Lund, 1926, p. 299.

Sarup, L., The Nighantu and the Nirukta, Translation, OUP, 1921, p. 173, Skold
Hannes, Vru, to shine. (ibid. p. 299).

Velankar, H. D., Rgveda Mandala VII, Translation, Bharatiya Vidya Bhavan,
Bombay. 1963. p. 138.

Vide Macdonell, A. A, op. cit, p. 81.

Macdonell, A. A., op. cit, p. 81; vide also Chitrav Shastri Siddheshwar, op. cit. p.
623.

Vide kantawala S. G., Two Legends from the Puranas: A Study in Upabgmhana,
Dr. Ludwik Sternbach Commemoration Volume (Indologica Taurinensia, Vols.
VIII-IX (1980-81 ) Torino, ltaly, pp. 215 ff.

In a primary compound or a base compound two bases are joined together (vide
Hall Jr. Robert A., Introductory Linguistics, Delhi, 1969, p. 177).

On Zero-affixation vide Hall Jr. Robert A., op. cit. pp. 178 ff.

Velankar, H. D., op. ait. p. 85.

Burrow, T., The Sanskrit Language, London, 1955, pp. 383 ff.

Vide Kane P. V., History of Dharmasdastra, Vol. lll. BORI, Poona, 1973, pp. 21-
22. In the MP dapnda is elevated to the lofty position of a deity. (Vide Kantawala S.
G., Cultural History from the Matsya-Purdana, Baroda, 1964, p. 118;.MP.
225.8=Manusmyti 7.25. For the description and operation of danda as an expedient
(upaya) vide MP. Chapter 225.

Gautamadharmasutra 11.28; vide Kane P. V., op.cit, p. 21.

Nirukta 2.2; vide Skold Hannes, op. cit, p. 258; L. Ssarup translates Vdad as "to
hold" (ibid, p. 224).

Mehendale M. A., Yaska's Etymology of Danda, Nirukta Notes, Series 1, Poona,
1965, pp. 22 ff, on pp. 24 ff (ibid), there is a discussion of the story of Akrira and
the Syamantaka-gem. Durga quotes RV 7.33. 11d “Visvedevah puskare tv@
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24.

25

26.
27.

28.

29.
30.
31.

dadanta). H. D. Velankar ( ibid, p. 8 7) and R. N. Dandekar ( The Two Births of
Vasistha.; A Fresh Study of Rgveda VII. 33. 9-14, Gedenscrift fur Hermann
Guntert, 1974, Inspruch, p. 277.) render adadanta as 'held'. Sayana explains if as
“adharayanta’”.

According to R. C. Hazra MP. Chapter 45 is assignable to a period cither in the last
quarter of the third or the first quarter of the fourth century A D. (Studies in the
Puranic Records of Hindu Rites and Customs, Delhi, Second Ediction, 1975,
p. 50).

damanad ity Aupamanyavah/Nirukta 2.2; vide Varma Siddheshwar, op. cit. p. .
20.

Sarup, L., op. cit. p. 29.

Hannes Skold reads tana : (op. cit.p. 333); "children” for tano, which is not
convincing.

Sarup, L., op. cit, p. 29.

V. K. Rajwade renders this passage as follows:

(a) "Oh (disease) body, let there be welfare i. e. Sound health to thee!"

(b) "Let him have happincss physically."

(Yaska's Nirukta, Notes, BORI, Poona, 1940, p. 350).

Skold Hannes, op. cit, p. 383.

Nirukta, p. 134.

Vide Kantawala, S. G., Puranic Etymologies (on the vocable Puranayj, Indological
Studies (Journal of the Department of Sanskrit, University of Delhi, Delhi), Vol. II,
No. 1, Agust, 1973, pp. 13 ff; Puranic Etymologies, Gopinath Kaviraja
Abhinandana Grantha, Lucknow, 1967, pp. 278 ff; vide also Mchendale M. A,
Upanisadic Etymologies, Munshi Indological Felicitation volume, Bharafiya
Vidya, Vols. xx-xxi, 1960-61, pp. 40 ff.



VEDIC MANTRAS IN THE CHAPTER ON PRATISTHA
IN THE GARUDAPURANA

Dr. N. Gangadharan

[ TesgUUY gireTfavaFsad ¥ IRFT 7T ofdqr, gerEeEr AT
| | AR geAtraE e ffw | aew gerar srgear it
HanfEre | |

The Garudapurana Acarakhanda ch. 48 describes the procedure for
performing the installation of all deities. In that connection the Purdna
refers to about 70 vedic mantras. These have been included in the
Alphabetical index of mantras in the Garudapurana in my Garuda-
purana: A Study App. pp. 72-81 based on the printed text. Now when the
work relating to the critical edition of this Purdna is in progress, I have
noticed some differences in the readings between the printed texts and
manuscripts as follows :

1. While most of the mantras have been read identically and correctly
both in the printed text and the manuscripts, some of the mantras are read
differently in the manuscripts.

2. A few of the mantras-are spelt wrongly in the manuscripts. They
have to be emended on the support of oral tradition and application.

3. Some others could not be identified.

4. A few others refer to the mantras by their names.

I describe below only the problamatic readings in order to elicit expert
opinion about them.

I
The mantras read wrongly in the printed texts, but correctly in the
manuscripts are taken up at first ;

i. Ffiq d@gfia 48.15 a
it sgfaa=or gAr amfa 2R |
e TeeAafy afEd Il 7 )
T gty ey 9 |
The manuscripts read fiH gf& =. But could not be found in the
Vedic concordance. Though there is no reference that it should be assigned
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in the east, from the references to the other directions-in the succeeding
words, itis implied that it should be in the east.
The critically constituted text reads—
aft g 7 w3 g Al &R |
goT e e Il = 0l
A iy SRRy A |
ii. The mantras to be used for the worship of the guardian deities of
the directions are referred to in 48.20 in the printed text as ffed ZuTg
ST ARy @<, While most of the readings in the manuscripts are
corrupt, ¥ 3 reads @t 23fF which is partly corrupt. The actual usage in
RV. 1. 24.3 i@ 39 has been taken to emend the reading. 39T seems
to be a mistake for 3T ¥ &m@T<. iii. The hymns of the Samaveda such as
the 39%d, wress  and W= have been spelt wrongly in the printed text as
Jgad, Ye8 or Wievs and W, The correct readings are found in the
manuscripts. iv. The gf#a hymns of SV. 33-40 are spelt wrongly in the
ptd. text as @fa. The mss however read gfsa.

II

Then the mantras which both the printed text as well as the
manuscripts read wrongly have to be emended on the basis of the actual
usage and tradition:

i. For the worship of the gurdian deities of the quarters the text
mentions a series of mantras in verses 19-20.

FATEEST g =T |
S 3w ST FETAfT T &4 || ete.

Here the reading 31R¥ 387 in both the printed texts and manuscripts is
worng.afa g8 RV. X. 135.1 addressed to Yama is the correct reading as
in usage. Hence it has been emended.

ii. In the context of assigning different mantras of the four Vedas in
the four directions, the printed text and the manuscripts read dwarHife
qfi=d 48.37d. The correct reading is 371, VS. 11.82d; TS. 4-1-103d.

iii. In the context of assigning different mantras on the different parts
of the image, the printed text reads T&1 wa TuT T (48.70) and the

manuscripts read J@& g, &, Tuf wd and T@T W4, But the correct
reading seems to be & & RV. 10.58.
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1II
The correctness of the readings of the following mantras could
not be decided. Some of these could not be traced in the Vedic
concordance of Bloomfield. ,
%a: in 48.19c. This may probably be either gar ar afesfime RV.
1.6.102 or & 3t ar 3=y, RV. 8.99.7a

ffow Targ  in 48.20a
both used forthe worship of guardian deity.

EIERei| in 48.20a
The latter may be a mistake for 31 ¥ @ra<

RV 3014

e in48.31c  used for 3me™; probaldy fa=m & ¥ sTRTO-

A ViDh 29-9a etc,;

Nirukta

CRIET in48.42d | forassigning milk and curd.

IRt in 48.42c | probably corruprion for &t qEFT T
AV.1-15-4b

T T in48.47b  forofferingcloth.

FHfaerfafa in48.47c.  The manuscripts read Hfafeffy, Fafefs,

Fafefa and HaRfT. The mantra is used for bringing the deity to the

pavilion.

arE I gEmH in 48.53b. Most of the manuscripts read ¥aTdsd
AR,

AT in 48.54b and & in 48.54c.

: These are among the mantras to be muttered by an

adhvaryu priest in the south. The last mantra is read in all
the manuscripts as ST&"H.. see index below.

e Tafaer =Aq in 48.78d. The munuscripts read sriar’, fae’, HT%’!?T
AT, wfaer, @nfae’, arfaer’, and sfiaen’.
Obviously the mantra is to be assigned on the belly. Could
it be a reference to foeT-fr Srmgaar. Asval-grh sa. 4-7-11a?

v
The following are the other mantras referred to here. They are referred

to by their names such as AR, FHYH, TIHA!, ASHE, ITFd, TAGE,



180

gUITH—PURANA [VOL.XXXV, No.2

I, ERh, WIEUE, WY, & (ST ), e, g and A, Some
of these have been identifeed based on Ram Santkar Bhattacharya's
qIVRTE afaeas @l 1 @R st in Hindi (referred to by pages).

probably reference to SraEfRTIAfTYg

probably a mistake for &gz AV.10.8 (RSB.p. 198)
3t apawa: qEfaga o etc.

35 RV. 1.50.1a and % RV. 1.1.15.1 (RSB.p.174)
mentioned in Tandyabrahmana 8.2.6

and Sarhvidhanabrahmana 2.4.3 (RSB-p. 175)
could not be identified.

wfeear afe=ar RV. 9.1.1a; SV. 1.468a

SRR gew:

a Saman mentioned in Gautama dh. si 3.10-10
etc.afifyg game SV. 1.234 (RSB. pp. 175-76).
Igd aEEEE S g S,

¥y &7 qC AAY a7 | 37 3T T A SuEeE
sra: I((RSB. p. 176) .

TR & A9

Far A= 37 gaq SV. 1.169a

seems to be the hymns after Fmagzs AV.20.127-36
(RSB. p. 212).

feogaort feft

See also the index below for the source of the hymns identefied.

Alphabetical Index of these mantras as in the

an Jrarfe
af £
i g
it
st

s (am) ()

Critical Edition :

(anga ayahi) 1.48.12 SV. 1.1a.

(agnimile) 14891 RV.- 1,1.1a.

(agnim supti) 1.48.15.  could not be identifed
(agnirjyoti) 1.48.36.  SV.2.1181.

(agnirmurdha)  1.48.19. RV. 8.44.16a.

48.37.

(atharva (va) (na) 1.48.56 denotesthe Atharvaveda-

48.74 sarhhita
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(atharvaSiras) 1.48.65

(abhi tva deva) 1.48.20

(a ca tva) 1.48.20
(atila) 1.48.78
(apyayasva) 1.48.16.

48.43
(imam vastra) 1.48.47.

(imam me ganga) 1.48.37

(ima rudra) 1.48.11.
(ise tva) 1.48.11.

(uttistha brah- 1 48.80

manaspate)
(unnayami) 1.8.16.
(kavihau) 1.48.47

(kifice dadhatu) 1.48.20
(kumbhastkta) 1.48.56.

1. 48.74
(ksarodasya) 1.48.42.

(gananam tva) 1.48.30
(gandhadvara) 1.48.46.

(ghrtodasya) 1.48.42.
(jyestnasaman)  1.48.55.
48.73.

(tam 1§anam) 1.48.16.

(tejo'si) 1.48 '.43'
(trataram indram) [.48.19

48.79.

denotes the Upanisad of
that name

iy @ 37 afaa:

RV. 1.24.3.
31T probaly a misrake

_for 3 @mam™ RV.1.30.14.

reading doubtful;
profably fa&r-fr
RV. 1.91.16a.

could not be
identified.

cf. imam me gange RV.
10.75.5a

of. RV. 1.114.1a
Sl VSRR
22.

RV. 1.40.1a.

cf. I 7@ty @ VS.
11. 82d; TS. 4.1.10.3d.
reading doubtful.
reading doubtful.
probably &=gw AV.
10.8 (RSB. p. 198)

cf. Ksirasya codakasya
ca AV. 1.15.4b; mss.
read ST,

RV. 2.23.1a

RV. Kh. 5.87.9a.
could notbetraced
354 RV. I-50-1 and
f#RV.1.1-15-1

cf. tam i§dnam. RV.
7.6.4c.

AV. 7.89.4.

RV. 6.47.11a.
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(riyambaka) 1.48.79
(dirghayustva) 1.48.79.
(devavrata) 1.48.55.
(devasya tva) 1.48.81.
48.84.
(drupadadiva) 1.48.41.
(nilarudra) 1.48.56.
(pavamana) 1.48.53.
pavamenya)
(pity) 1.48.54.
(rurusastikta) 1.48.54.
(pracari) 1.48.19.
(brhat) 1.48.78.
(brahmana) 1.48.54.
(bharunda) 1.48.73.
48.55.

(murdha bhava)
(maitra)

(vajiia yajiia)
(yamo naga)

(yasmin vrkse)
(ya osadhi)

(yah phalini)
(yoge yoge)

1.48.79.

1.,48.54.

55 and 56
1. 48.38.

1.48.15.
1.48.19.
1.48.40.

48.43.

48.45.
1.48.40.
1.48.32.

[VOL.XXXV,No.2’

probably = TSTHE
RV. 1-59-12a

probably one ofthe
mantras beginning
draTgeEmy.

A saman mentioned in
Tandya-brahmana etc.
(RSB. p.175)

Cf. devasya tva savituh.
VS. 1.24.

AV. 6. 115.3a.

could not be identified.
svadistaya madistaya.
RV: 9.1.1.

probably the fggsh.

RV. 10.90.1a
(sahasrasirsa purusah)
could not beidentified.
@ififg same SV. 1234
probably the Yajurveda-
brahmana

Igd A= RV. 1.50.10
cf. murddha bhuvo
bhavati R.V. 10.88.6a.
cf. maitrah $arasi.

VS, 39.5.

cf.yajiia yajiia vo agnaye.
RV. 6.48.1a.

could not be identified.
RV. 10.35.1

RV. 10.97.1a.

RV. 10.97.15a.
cf. yoge yoge
tavastaram RV.
1.30.7a.
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rakso hanan

1.48.15.

(rathantara saman) 1.48.85.

(rudrastkta)
(vata)
(vamadevya)

(vastospati)

(vidya)

(vi§vatah caksuh)
(visnorloka)

(vrsakapi)
(§anno devi)
(Sambhavaya)
($riscate)

(§ristikta)

(slokadhyaya)

1.48.54.

48.73.

1.48.15

1.48.53.

1.48.30

1.48.31.

1.48.48.
1.48.16.

1.48.53.

1.48.12.

48.78

1.48.48.
1.48.79.

1.48.53.

1.48.54.

cf: VS.5.25. probably
one of the hymns
beginning T &9 such
as Teedr qamer ey
Jordr VS.5.25; the mss.
reading hastobe
emended.

¥y @ gL gAY 91 SV.
1.233

namaste rudra manyave
TS. 4.5.1.1.

cf. vata a vatu bhesa~
jam RV. 10.186.1a.
T AP=F 3 yaq SV.1.
169; RV.4.31-1a

cf. vastospate prati
janihi yasman, RV.
7.54.1a

cf. vidya ca me Ap.
MB. 2.5.5.and vidya ha
vai brahmanam Vi. Dh.
29.9a etc.

RV. 10.81.3a.

cf. Visnorloke mahiyate
RVKH. 9.115.1b.
seems to be the hymn
after g AV. 20.
127-36.

7 A AR RV.
10.9.4a; AV. 1-6.1a;
SV, 1.33

part of the Rudra?

cf. §ridca laksmisca
TAA. 10.64

RVKH. 5.87.1a
hiranyavarnam

harinim

could notbeidentified.
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(sadasyam) 1.48.53.
(savajina) 1.48.53.
(savitur vah) 1.48.84
(sukriya) 1.48.54.

[VOL.XXXV,No.2

could notbe identified.
cf. sa vdjinam
magavadbhyo dadhati
RV.7.95.3¢c

cf. savitur vah prasava
ut VS. 1.12.31; 10.6.
the gf$ha humns of VS.
33-40; read as giHT in
mss and wrongly as
@$a in ptd.rexts.



SOME PURANIC MYTHS OF THE DQRGAKUNDA MANDIR
IN VARANASI
By
Hillary P. Rodrigues

[ efa arauret guimfet guiguess | ®e-gear T@ 7 GEe g gt |
Tq: QOO ANy W FUAH IUARW, I oFaAn gEmar frgn gfd
AT - TrTadTts. gaurfy st @ fawaeor gfaarfeas | ]

Among the many ways that the puranas function in contemporary
Hinduism, as repositories of mythic history they often serve as links to a
glorious past, legitimating and authenticating the present. They very word
purana, meaning "old or ancient," suggests antiguity, and is appropr-
iately ascribed to much of the narrative material of these texts, if not their
dates of compilation. Puranas sometimes define themselves as texts
containing five characteristic topics (pasicalaksana): accounts of creation
(sarga), re-creation ( pratisarga), Manu cycles (manvantara), genealo- |
gies (vamsa), and dynastic histories (vamSyanucarita). While it is true
that most puranas adhere rather inconsistently to this classification, it
nevertheless reinforces their role as documents which connect human
history to cosmic beginnings.!

Scholars generally acknowledge thatthe puranas represent collections
of tales, some of which are indeed ancient. To what extent particular
stories are historically accurate and what their "dates" of composition
might be are questions as challenging as are attempts to date the
compilations of extant versions of these works. The purpose of this paper
is not be enter the discussion on the historical truth of certain puranic tales,
but to show how a renowned temple in Banaras successfully links its
history to places and events in puranic accounts, thus authenticating itself.
In turn, the living reality of enduring worship at the temple validates the
stories within these authoritative texts2.

Sthalamﬁhitmyas or Sthalapuranas

Due to India's rich mythic history numerious places have enjoyed the
presence of incarnate deities or heroes. Thus a remote cave in Madhya
Pradesh is said to have served as a shelter for the Pandavas during their
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thirteen year exile, and an almost inacoessable mountain peak in the
jungles of Kerala is the spot where Rama first met Hanuman during his
fourteen years of forest wariderings. In fact, the Mahabharata and
Ramayana alone contain numerious such mythic accounts of divinized
beings whose journeys and deeds have sacralized virtually the entire sub-
continent. But only a fraction of this profusion of mythically recognized
sanctified places throughout India enjoy the presence of marker shrines
and temples. Additionally, there are innumerable holy sites, with or
without shrines, quite unconnected to some distant, renowned, mythic
event. And yet, every shrine, no matter how nmall or new, possesses its
own tales of origin and the reasons for its sacrality. It is precisely a
collection of such stories, telling of the "glorification" of a site (sthala),
which is known as a sthalamdhatmya.

The sacrality of sites which are not connected to some ancient event
may depend on some recently manifest divine presence, human or other.
The reputation of such new holy places grows primarily through the tales
of visitors which may eventually be committed to song or writing. Thus
mahatmyas are not strictly written "texts" but a corpus of accounts, oral,
written, even iconographic, which tell of a place's sacred origins and
miraculous happenings. Diverse examples of "compiled" mahatmyas
might be the well-known K oil Qlugu of the Sri Ranganathaswami temple
in Sri irangam, Tamil Nadu, or the Cidambaramahatmya of the
famous temple of Siva as the Lord of the Dance (natardja). Similarly,
the Bhagavati Kami Mata temple records (baki) in Deshnok, Rajasthan,
or the local, plain story (prakatakatha) in devotional songs (bhajana) of
the healing goddess Avari Mata, whose temple is located near Chittaur-
garh, Rajasthan, are examples of less well-known compilations.3
Examples of iconographic mahdtmyas may be the bas-relief entitled
"Descent of the Gaiiga" in Mahabalipuram, or the image clyster of
elephant,spider-web, rsi, tree, and Devi around the Siva liriga, telling the
mythic origins of the Jambukesvara temple at Tiruvanikovil, in Tamil
Nadu?. ‘

Such "glorifications" of place (sthalamahatmya) are more often
referred to as sthalapuranas, a term which links the notion of "place" to
ancient "text" ( purdna)’. More importantly, it suggests that a necessary
ingredient in the glorification of something is its connection to antiguity.
Indeed, sthalamahatmyas of all sorts are found in the puranas, and some
puranas may be considered as collections of different mahatmyas, or
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nothing but a single mahatmya. Thus the Matsya Purana contains a
mahatmya of Prayaga, the Skanda Purana is a collection of many
mahatmyas, including those of Banaras (Kasi) and Kedarnath. Mean-
while, the Brahma Purana is essentially a mahatmya of Orissa. These
puranic mahatmyas have wider circulation through organized recitations
which may often occur far from the immediate environs of the holy place
in question thus expanding its reputation. As part of the puranic corpus
they forgeanauthoritative connectionbetween thecontemporaryreligious
life of a site and the primordial past.

There is a tendency, among sectarians and some scholars, to distin-
guish and hierarchically rank these diverse forms of puranic literature.
Thus from top to bottom we would find Mahapuranas, Upa-puranas, and
finally, Mahatmyas (among which are the sthalamahdatmyas or sthala-
puranas), though it is not always clear which are the greater and lesser
puranas, and what the difference is between mahatmyas and certain
puranas. And speculation continues as to whether the mahatmyas were
independentcompositionswhich wereappendedtothe puranas,orintegral
parts of them. Both the notion of a hierarchy, and the ambiguity in precise
ranking of items within that structure, appear vital in what one might term
“the puranic process", namely, the means in which new purdnas are
created orolderonessupplemented®.

Thus a priest at a sacred site may relate the praiseworthy story of that
place to a visiting pilgrim or regular devotee, referring to it neither as a
sthalapiirana nor as a mahatmya. When asked where these stories come
from, he may say that all or some are found in "the puranas." Or he
might name a purana and then refer to it as a Mahapurana. This
tendency to glorify something by connecting it to the main web of
tradition, whose every strand can be traced to the centre and is thus
équally supreme is common in the Hindu tradition. Deities and sacred
places are two of the most obvious representatives of such glorifications.
At the centre, also the apex of the hierarchy, are the Absolute Brahman
and the Vedas. But the identification of a particular deity with the
Absolute Brahman or the linkage of a particular story to the Vedas is
rarely solely direct. These are also negotiated through a complex pathway
of relationships to other hierarchically superior deitles or related
authoritative texts. Thus Swami Bhaktivedanta Prabhupada, of the
International Society for Krsna Consciousness (ISKCON) is identified by
his disciples as an incarnation of Sri Caitanya, who in turn is identified
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with $ri Krsna and thus with Visnu, and ultimately with Brahman.
Similarly, a loose selection of stories of a place may be collated into a
sthalapurana, these identified with a mahatmya, the mahatmya linked to
a purana, the purana identified as a Mahapurana, and the Mahépurénas
identified asa Veda. :

An interesting example of the complex interplay between purana and
sthalapurana, is found at the famous temple (mandir) of the Devi at
Durga Kund in Banaras. There, the temple's lossely-structured sthala-
purdna is composed of historical fact and oral legends, but most
importantly, has roots in the myths contained in several puranas. It is
precisely this puranic connection which gives the Durgdmandir a
privileged position among Banaras's many temples. This is not a case of a
purana containing an independent mahatmya of the temple, or of a
mahatmya being constructed separately from the purdnas. Rather it is a
case of amahatmya in process, where the temple's story is interwoven with
the threads of pre-existing myths from the rich tapestry of the puranas8.

A Brief History of the Durga Temple in Banaras

The Durga temple (mandir) which overlooks a large water tank
known as Durga Kunda stands to the south of the city centre. It is built
of pink sandstone, probably quarried at Chunar some thirty kilometers
distant, and painted a maroon-red ochre. Built in the northern (nagara)
architectural style, the temple boasts a tall spire (§ikhara) over the inner
sanctum (garbhagrha) and a porch (mandapa) supported on ornately
carved pillars. It is surrounded by a quadrangle which houses subsidiary
shrines and rest quarters (dharmasala) for pilgrims. Although popularly
known as the "Monkey Temple" due to the presence of many of these
playful, gregarious, and mischievous creatures, it is actually the temple of
the goddess Durga, and one of the best known temples in Banaras.

The Durgamandir, as it currently appears, represents several succ-
essive phases of construction. The Sikhdra, which houses the garbhagrha
was built by one of Banaras's most illustrious benefactresses. A pious
widow from Nator in East Bengal (now Bangladesh), Rani Bhavani was
queen of one of the largest landholdings (zamindar) in all of India. After
her husband's death, she spent much time in Banaras, earning almost
divine status for her generous donations to brahmanas, women, the poor,
and the devout. She contributed to the building of the paricakrosi
pilgrimage route which encircles the sacred city, and constructed pilgrim
resthouses along the way. She rebuilt temples, built religious schools and
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residences, and distributed massive quantities of food daily.9 Rani
Bhavani is known to have constructed the Sikhara of Durgamandir, in
the late 1760's, a decade or so before her equally illustrious contempo-
rary, Rani Ahilyabai of Indore, rebuilt Banaras's most famous temple,
Kasi Visvanatha. During subsequent phases of construction, after Rani
Bhavani's death, the porch and quadrangle were added by other generous
patrons, so that the temple took on close to its modern appearance about a
hundred years ago.10

The Legendary Past

While this modem history of the temple, from Rani Bhavani onwards,
is somewhat clear and easier to piece together, it is the earlier legendary
and mythic history of the site which concerns us here, for, according to all
local accounts, the Durga temple was not built upon a previously
insignificant site. Rather, it was built upon a site which had long enjoyed
the privilege of being a seat of the goddess Durga. Rani Bhavani's act,
therefore, was one of reconstruction and revival.

A legendary tale, extremely well-known to worshippers at the
Durgamandir, concerns a sacred pippal tree. It seems that when Rani
Bhavani decided to build a temple to Durga, she chose a site already
sacred to the goddess, where a dilapidated shrine housing a central image
and some small stone icons was the centre of fervent worship! 1. The Devi,
it is said, appeared to the queen in a dream and enjoined her to build a
more fitting edifice of worship in that location. When the Rani
approached the pajaris of the old shrine with her proposal, they were
delighted, but pointed out that they would not cut down the large,
venerated pippal tree which grew there and was inhabited by the goddess
herself. Miraculously, however, the tree suddenly withered and died,
confirming the Devi's approval of the Rani's intentions. This story
suggests that the origins of the Durgamandir and certainly the sacrality of
the site are much older than the present edifice.

Another tale concerns Kukute§vara Mahadeva, a puiari at the ancient
shrine. Once, a group of bandits (dacoits) prayed to Durga, promising
her a human sacrifice in gratitude for victory in a certain venture. When
she granted them success, they returned to the temple in search of a
victim. Unable to find a suitably pure candidate, they chanced upon the
pijari, who after praying to the Devi, allowed himself to be offered up to
her. He is now venerated in a nearby shrine in the form of a lingam. The
story suggests that the goddes of the site was worshipped with blood (even
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human) sacrifices long before Rani Bhavani built her temple on it. This
"prestige of antiguity" is a compelling explanation why Durgamandir is
the only place in all of Banaras which still has the privilege of sanctioned
blood sacrifice!2.

Such tales and others, which I have called legendary, whose historical
meritIshall not here consider, are the threads which conneot the historical
present to the mythical past. In the case of the Durgamandir, that
mythical past is contained in certain puranic tales.

.Puranic Myths
On the Sanctity of Durga Mandir and Durga Kunda

Diana Eck points out how detailed geographical descriptions may
constitute portions of mahatmyas!3. These exist, in part, due to the
importance placed on sanctified space, and in a more practical vein, to
provide information for wandering pilgrims. Ultimately, they also serve to
identify sites which have been cast into obscurity. For instance, many of
the ancient temples in Banaras had been obliterated, often after several
attempts at reconstruction, during the Muslim rule from the twelfth to the
seventeenth centuries. The eighteenth century, Rani Bhavani's period, saw
a strong spirit of Hindu revivallsm, in which many of the city's forgotten
temples were restored to prominence. In those efforts, the Kasi K handa of
the Skanda Purana has proved indispensable. It is the text most often
referred to by priests and pandits as the authoritativesource for identifying
the locations of the city's ancient shrines!4.

Although the date of the Kasi Khanda is uncertain, as part of the
Skanda Purana, it is considered to have timeless authority!S. The Kasi
Khanda, unequivocally states that the person who performs the worship
of Durga through her pilgrimage in Banaras, is freed from thousands of
afflictions, and more specifically that bathing in Durga kunda cleanses
one from the sins accumulated in nine rebirths (navajanma).
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Furthermore, the Devi is particularly pleased with sacrificial offerings,
which, though not stated explicitly, are most likely construed as blood
sacrifices (mahabali ).17



JULY,93]  SOME PURANIC MYTHS OF THE DURGAKUNDA MANDIR 191

qrfrsfy Rt gafew st |
HETH BT O HeETafefaEn: |
TrarsiresTfafed gl st 7 | |
whra? aen: sE A waer: | ey 18

These two references strongly link the Devi of the Skanda Purana to
the Durgamandir at Durgd Kunda, for there is no other goddess temple in
Banaras which currently is so obviously associated with both a kunda,
and with blood sacrifice!®.

The Devi at Durgamandir is also known as 'Kusmanda Devi, an
appellation most commonly used in the context of the nine Durga
(navadurgad) pilgrimage in Banaras which takes place during both the
spring and autumn navardtras (nine nights)?Y. During these festivals,
devotees may visit a different Durga temple on each of the nine days.
Kusmanda Devi is the fourth of these Durgas. Yet at all times of the
year, including the navaratras, if a pilgrim were to enter the city and ask
for the temple of the goddess Durga, he would most likely be directed to
the Devi at Durga Kunda. Thus although several Devis in the city are
identified as Durga during the Navadurga pilgrimage, and although the
Devi at Durga Kunda is known by another name in that ocntext, her
most renowned epithet is as the great goddess DurgaZl. Actually, it
would not be far-fetched to say that the temple at Durga Kunda is perhaps
the best known temple to the goddess, under the epithet of Durga, in all of
India?2.

The Kasikhanda also recounts how the Devi got her name?3. Once,
when a great demon named Durga (or Durgama) threatened the gods
with the power he had acquired through the performance of asceticism,
they approached Siva for help. He passed the task onto the Devi who sent
Kalaratri, one of her energy manifestaions (Sakti) as a messenger to tell
the demon to desist. However, when Kalaratri (Black Night) approached,
the demon tried to catch her. She burned the demon's attendants with her
breath, returned to the Devi who dwelt in the Vindhyas (vindhydcala-

krtalayam), and prepared for war. The Devi produced thousands of
energy manifestations (Sakti) from her body which defeated the demon's
armies. Ultimately he engaged her in combat, but she destroyed all his

weapons. He began to change shapes, but she injured each of these, finally
killing him while he' assumed the shape of a buffalo (mahamahi-

sarupa). She took the name Durgad (the Unassailable) from the demon
shehad conquered.
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The Kasikhanda goes on to say that the very same Durga, with her
Saktis, Kalaratri and others, always protects Banaras.
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Since Kalaratri is the name of the sixth of the city's nine Durgas, the
KasiKhanda reinforces the role of these Durgas as city protectors. Thetext
also seems to imply that the prime residence of the goddess is
Banaras, specifically at Durga kunda.

Also noteworthy in this story is that the Devi dwelt in the
Vindhyas. The most prominent temple to the goddess under the epithet
of Vindhyavasini Devi in those mountains is located near Mirzapur, some
eighty kilometers from Banaras. A local legend says that after slaying the
demon Durga, the Devi rested at Durgd kunda, thus sanctifying the
place. When the great sword (asi) slipped from her hand, it split open the
Asi river, which lies just south of Durga Kunda in the direction of
Vindhyacala 2. Thus this legend links the cult of Vindhyavasini Devi to
the Devi of Durgamandir. The Puranic tale suggests that though the
Devi may have had her abade in the Vindhyas she is ever-present in
Banaras as Durga with her saktis.

Another well-known myth which is only occasionally cited to account
for the ancient sanctity of the site of the Durgamandir concerns Sati, the
spouse of Siva. When Sati killed hereself after being insulted by her
father, Daksa Siva carried her corpse wherever he went in the heavens. To
rectify the cosmic imbalance caused by Siva's mourning, Visnu entered
the body of the goddess in the form of an insect and slowly caused her
limbs to break away and fall to the earth (in most accounts, he severed her
limbs with his discus). Where each body part fell, the earth was sanctified,
and these spots have come to be known as seats of the Devi, or the Sakta
Pithas. Some worshipppers claim that the Durgamandir is built on the site
where Sati's right thigh (jangha) fell26. There is, however, no written
support in any purana to confirm this identification, even though the
listed locations and numbers of the Sakta pithas vary considerably. Most
Banarasis familiar with the Sati myth uphold that the Visalaksi temple in
the city rather than Durgamandir is such a Devi pitha since it is listed in
many compilations including the Devi Bhagavata Purana ( Book VII,

Chapter 30, lines 55-84) and the Matsya Purana (XIll, 26-56).
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The above example is useful evidence of the important role played by
the puranas in authenticating the claims made by the particular site (e. g.
Visalaksi mandir as a Sakta pitha), while not supporting another (e. g.
Durgamandir). It is almost as if worshippers, out of great devotion but
weaker knowledge of "canonical” truths, may ascribe to the temple all
manner of attributes. Similarly, the Devi of the temple may be given a
large variety of epithets and identifications. However, not all these strands
of possibility are confirmed by the "canonical” tradition which is best
known by the pandits and puranic reciters.2’ The priest of the sacred site
(tirtha-purohita) stands between these two extremes: the worshipper's
‘multitude of possible identifications at one end, and the pandit's more
limited selection f permissible (i. e; traditional) 6nes_ on the other. It would
appear that in the interaction between these three a fusion may take place,
especially if one remembers that the puranas are essentially "texts in
process”, not static entities. The recitation of a purana can take up to a
month, during which time the storyteller resides at the site of recitation
imbibing its living traditions and legends from local storylellers, pandits,
temple priests and worshippers. He may incorporate some of these into his
ongoing recitation as a natural part of the art, but only where the insertion
is likely to appear relatively seamless. The listeners, in turn, among whom
are the temple priests and worshippers, then hear confirmation of the glory’
of their deities, cities, or temples in the puranas28.

How Durga Worship Came to be Established in Banaras

I found that although the Kasi Khanda is cited by temple priests to
authenticate the ancient sanctity of the temple site, identified throu ghthe
 demon Durga myth, the kunda, the blood sacrifices, and the navadurga
pilgrimages, these officials prefer another puranic myth to identify how
the Devi came to take up residence in Banaras. This tale is found in the
Devi Bhagavata Purdna and is worth recounting in some detail?®.

The king of Ayodhya, Dhruvasandhi, had two beautiful wives
Manorama and Lilavati, each of whom gave birth to a son. When
Dhruvasandhi died in an unfortunate hunting accident, SudarSana,
Manorama's son, though a minor, was expected to-ascend the throne.
However, Lilavati's father, Yudhajit saw this as an opportunity to install
his own grandson, Satrujit, on the throne. He hurried over to Ayodhya
accompanied by his allies and their armies. War eventually broke out and
when Virasena was slain by Yudhajit, Manorama fled with her son and
legitimate heir, Sudar§ana, towards Banaras. En route, she took refuge at
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the hermitage of the sage Bharadvaja, who dissuaded the pursuing armies
of Yudhdjit from killing Manorama and her child.

Sudarfana began to grow, and one day, mistaking a term he
overheard his older playmates say, began to repeat the seed syllable
(byja-mantra), "Klim". This spontaneous initiation (diksd) into the
bija of Kama, also sacred to the Devi, enabled him to master quickly the
martial, moral, and political sciences. He began to get frequent visions of
the Supreme Goddess, who one day gave him a chain mail armour and’
weapons. Meanwhile, Sasikala, daughter of the king of Banaras (Kasi),
who was fast coming of age, secretly fell in love with the young prince
through stories she had heard about him. One day she too had a dream in
which the Devi appeared and granted her the boon of marriage to
Sudar§ana.

The king of Kasi, Subahu, sensing his daughter's maturation,
arranged for her marriage (svayarivara), and invited all the eligible
neighbouring princes. Among these came Satrujit, accompanied by his
father, Yudhajit. Choosing the iccha svayamvara, where abride may
select her husband by her own free will, Sasikala told her father that she
wanted Sudar§ana, and sent a message for him to come to Kasi. When
Sudarsana arrived in Kasi on a chariot which had been given to him by
kings who were former allies of Yudhajit, it created a stir among the
princes. Yudhajit threatened to kill Sudar§ana and Subahu if Sasikala
persisted in her decision. Subahu tried in vain to get his daughter to
reconsider her choice, but she remained adamant. She told him not to
fear, since the outcome of the confrontation was in the hands of the Devi.

~ Subahu finally conceded and secretly married Sasikala to Sudaréana.
He gave them a small retinue of soldiers and servants, offered Manorama
the throne of Banaras, which she declined, and himself prepared for
certain war. Inevitably, when the kings heard of the marriage, they were
enraged and waited to ambush Sudar§ana when he set out from Kasi,
accompanied by Subahu.Unperturbed, despite knowledge of the
upcoming ambush, Sudar§ana repeated the Kama bija, and took refuge
in the Devi's protection. ‘

A horrible battle broke out and as it grew more dreadful, the goddess
appeared mounted on her lion, beautiful, and holding many weapons.
Subdhu and Sudar§ana bowed to her in devotion as her lion roared and
the quarters began to assume a dreadful appearance. Although the rival
kings lost heart, Yudhajit did not, and he launched an attack at
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Sudarsana. Enraged, the goddess Durga joined the fray and slew
Yudhajit, Satrujit, and several pther of their allies. Thus the battle ended
in favor of Sudar§ana, and Subahu, the king of kasi, began to sing the
praises of Devi Durga.

Pleased with Subahu's praises, the Devi appeared to him and granted
him a boon. He asked that she remain always in Banaras being
worshipped under the name of Sri Durga Devi and that she protect the
city and make it renowned for as long as it stood on the face of the earth.
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She granted his wish. Subahu established an image of the Devi in
Banaras, had temples built, and encouraged her worship. The inhabitants
of Kasi grew in love and devotion to the Devi and began to worship her
with the same zeal as they did Siva in the Vi$§vanatha temple.
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Sudr§ana was successfully restored to the throne in Ayodhya where
he, too, established and encouraged Durga worship.

This myth is well-known and regularly referred to by the sacred
specialists of Durgamandir and the surrounding shrines who identify the
Durga Kunda mandir as the original site where Subahu established his
temple. It is certainly a very compelling identification, for the only temple
which can adequately stake the same claim in modern day Banaras is the
Annapurna mandir which is visited by most Banarasis and pilgrims who
take the darana of the Sivalinga at the nearby Vi§vanitha temple.
However, the Devi of Annapiirna temple is best known by that name
{(despite her identification as Mahégauri, one of the city's nine Durgas
during the Navadurga pilgrimage) or as Bhavani. There are a series of
independent myths which link her to the nurturing role suggested by her
name, Annapurna (She who is Replete with Sustenance). The Durga
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temple at Ramnagar again does not qualify for this identifiction due to its
location outside the sacred perimeter of the city.

Summary

Thus the summarized sthalamahdtmya of the Durga Kunda temple
and its goddess would be that the Devi, after her creation by the gods in
order to slay Mahisa (as recounted in the Second Episode of the Durga
Saptasat of the Markandeya Purdana), was again called upon to slay
Sumbha and Nisumbha (the Third episode of the Durgasaptasat)32.
After slaying this pair of demons, the Devi tells of future incarnations.
Among these she recounts how she will appear to slay the demon
Durgama, and become famous under the name of Durga. This
“prediction” comes true in the Kasi Khanda myth, which further tells us
that the Devi came to reside in Banaras at Durgd Kunda.

The question which next arises is the place of the Sudar§ana and
Subahu myth, for if the Devi already resided at Durga Kunda, why did
her worship need to be re-established there? A possible answer lies in the
conception of reality as cyclical. The Devi's slaying of the demon Durga
took place at a time in the mythic past when the battle between good and
evil was essentially cosmic. It was fought between gods and demons, and
had divine proportions33. The site of the Durgamandir was chosen and
sanctified by the Devi, in illo tempore, during some earlier Manu-cycle
(manvantara). The Sudar§ana story is a connection between the events of
that divine period and what appears to be a cycle of human history. It
reenacts the perennial battle between good and evil, but with human
players, for Sudarsana and Subahu are worshippers of the Devi, while the
arrogance of Yudhajit and Satrujit link them with the demons. Thus when
Subihu, the king of Kasi, estabilshes Durga worship at Banaras, he is
“actually setting a human precedent, but merely re-establishing her
presence there.

It is to this mythic history that the near legendary deeds of Rani
Bhavani are joined, for she continues the chain of cyclic reconstructions.
of the temple, and the revival of Durga worship in Banaras.

After close scrutiny, R. C. Hazra concluded that the Devi Bhagavata
Purana was composed by a "Smarta Sakta brahmana of Bengal and....
He migrated to Benares (probably because it was the best place of
residence for a Devi—worshipper), lived there for a long time, and then
wrote the Devi-Bhagavata."34 Hazra based this on an appraisal of the
author's intimate familiarity with the countryside of Banaras and Bengal,
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and supposed that the Vaisnava rulership of Bengal and Orissa in the
" twelfth century would make Banaras a more favorable place for Saktas.
Were this true, we could surmise a sizable Durga cult in Banaras at that
time.35 Was there an ancient temple on the site of the Durgamandir at
that time, where this author worshipped?3¢ Did Rani Bhavani, experi-
encing the discomfort of British and Islamic power under Warren Hastings
and Siraj-ud-allah in Bengal, rebuild this Durga temple which was
previously an important devotional centre for Bengali Saktas in Banaras
like herself ? Although hard evidence prevents an unequivocal answer to
these questions, devotees have little doubt about the sacred antiquity
of the temple.

Conclusion

Thus the worshippers and sacred specialists at Durga Kunda mandir
suggest identifications of both the site and its Devi with the afo-
rementioned myths contained in the Markandeya, Skanda, and Devi
Bhagavata Puranas. More importantly, these identifications are compe-
lling due to their specificity, and due to the absence of equally strong
competing claims from other temples. One of the consequences of such
successful identifications is authenticity.

The living temple is a manifestation of faith and a locus of religious
activity, with a solidity matched by the puranic texts. The puranas,
whether considered to be divinely revealed ( $ruti ) or traditional (smrt),
carry at least the fairly substantial authority accorded to the latter group
of sacred writings. Their myths and legends are "true" stories, not
according to the parameters of historical science, but as accepted versions
of past events. When temple and text are successfully linked, they
authenticate each other. Thus the fame, power, and popularity of the
Durgdmandir are in many ways dependent on the authority of the
puranic texts. Similarly, this living reality of the thriving temple and its
resident goddess is testament in flesh and stone to the "truth” of the puranic
myths.

It is the temple officials, primarily the priests (pijari) who serve as a
link between the worshipper, who represents the religious life of the
temple, and the pandit or vydsa, the repositories of puranic lore. Essen-
tially, these pigjaris collate and transmit their selection of puranic myths,
oral legends, and historical facts, which forms the temple's mahatmya, to
visiting pilgrims, worshippers, pandits, and puranic storytellers. Based on
their skill, a mini-purana is composed, which may naturally cotain exact
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or facsimile reproductions of preexisting puranic tales. This sthalapurana
is like a bead, gradually changing shape and lustre, waiting to be selected
and threaded into some larger puranic necklace. Thus, while generally
recognized as mediators between human beings and the gods in ritual

worship, temple pujaris also serve as mediators between the present and

the past, between the worshipper and the pandit, between the mundane
world of historical fact and the divine cosmos of mythic truth.
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6. Arecentdiscussion of "canonicity” and the larger process of puranic compilation is
found in Cheever Mackenzie Brown, The Triumph of the Goddess : The
Canonical Models and Theological Visions of the Devi-Bhagavata Purana
(New York: SUNY Press, 1990).

7. The Vayu Purana, for instance refers to itself as a Veda. For the relationship
between Veda and Purana, see L. Rocher, The Puranas, pp. 13-17.

8. There are, of course, other temples in Banaras which lay claim to the same
identifications and utilize some of the same puranic myths, but with less success.

9. On Rani Bhavani's contributions to Banaras see Dr. Raghunath Bhattacharyya,
"Lokamatd Maharani Bhavéni," Bengal and Varapasi: A Study in Cultural
Synthesis and National Integration (Bengal's Contribution to Varanasi ), ed.
Dr. Ram Dular Singh, trans. Miss Anima Das (Calcutta: Bibliographical Society of
India, 1986), p.1-18.



JULY,93] SOME PURANIC MYTHS OF THE DURGAKUNDA MANDIR 199

10.

11.

L2

13.

14.

15

16.

1575

18.
19%

20.

A1

For some early historical details of the temple see, M. A. Sherring, Banaras (Delhi:
Low Price Publications, 1990), p. 157-166. Originally published in 1868.

Accounts vary considerably about the appearance of the original site,prior to Rani
Bhavani's construction. All claim that the main "image" of the Devi currently
housed in the inner sanctum (garbhagrha) is the same one that existed there from
time immemorial. It is a self-manifested (svayambhu) expression of the Devi in the
rock, only vaguely ressembling the common goddess form as a mound ( pinda ),
being much flatter, and possessing markings which cause it to be designated a
yantra.

Blood sacrifice does occur in other parts of the city, such as the sacrifice of'pigs at
Pisaca Mocana Kunda, though this is not done on the premises of a temple.

See for instance, Diana Eck, "Sanskrit Sources for the Study of Varanasi," Purana
XXII, No. 1 (1980), pp. 81-101.

A good example, in print, of such efforts is found in Kuber Nath Sukul, Varadnasi-
Vaibhava ( Patna: Bihdr Rastrabhasa Parisad, 1977 ).

Scholars suggest that it is later than the twelfth century, since there is no mention of it
in Tirthavivecana Kanda of the Krtyakalpataru by Laksmi- dhara, a twelfth
century digest (nibandha) with extensive coverage of Banaras.

Kasi Khapda (Skanda Purdpa), Gurumandala Granthamalaya No. XX, Vol.
IV (Calcutta: 1961), p. 521.

The term bali is used almost synonymously with blood sacrifice in the later puranas.
See for instance, K. R. Van Kooij, Worship of the Goddess according to the
Kalika Purana (Leiden: E. J. Brill, 1972), p. 21, 52-54.

Kasikhanda (Skanda Purana), p. 520-21.

The Durgamandir at Ramnagar is also situated on a tank, and although there are
no blood sacrifices commonly occuring there nowadays, the presence of a
Chinnamasta shrine on its premises, as well as its association with the royal family
would suggest that it could make claims to be the temple referred to in the Kasi
Khanda.However, its location across the Ganga, in Ramnagar, which in not
considered to be within the sacred perimeter of kasi proper, such a claim would be
insubstantial.

The list of htese nirie Durgas, found in the Armour of the Goddess (Durga-
Kavaca), is as follows: Sailaputri, Brahmacarini, Citraghanta or Candra- ghanta,
Kusmanda, Skandamata, Katyayani, Kalaratri, Maha- gauri, and Siddhidatri. The
Durga Kavaca, though not found in any extant version of the puranas is often
ascribed to them. It is generally considered to be a limb (anga) of the
Devimahdtmya (or Durgd-saptasafi), and recited together with that "Glorification
ofthe Goddess".

The lesser-known temples among the nine Durgas of Banaras enjoy large numbers
of visitors only during the navaratras and then too, primarily on their particular
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days. They are generally known by their "lesser names." Thus Sailaputri Devi
temple gets most of its visitors on the first day, Skandamata Devi is visited on the
fifth day. Even the temple visited on the eighth day, which is the most popular Devi
temple in Banaras, Mahagauri Devi, is famous as the residence of the Devi
Annaptra (not known primarily as Durgd). Several other of the city's Devis are
identified with Durga, but are better known by their specific epithets. These include
the Sarikatd Devi mandir at Sanikatd Ghat, and the small Mahisamardini mandir
near Tulsi Ghat, both of which have images of the goddess destroying the buffalo
demon,Mahisa.

There is no fool-proof way of ascertaining the validity of this statement. It is based
on a subjective appraisal of its national and international reputation more than on
sheer numbers. Considering the immense popularity of Banaras as a pilgrimage
and tourist destination for Indians and foreigners, and the certain occurance of the
Durga temple in most guide books to the city, it is well-known to Hindu and non-
Hindualike. The temple also énjoys prominence in the listings of highly popularand
respected modern anthologies of sacred places, such as Kalydna Sakti Anka, Vol. 1
(Gorakhpur: The Gita Press, 1934, reprint 1991), and Kalyana, Tirthanka Vol. 31,
No. 1 (Gorakhpur: The Gita Press, 1957).

The story is told in great detail in Chapters 71 and 72 of the Kasikhanda.
Kasikhanda (Skanda Purana), p. 520-21.

This legend is also noted in Diana Eck, Banaras, City of Light (PrincetonPrinceton
University Press, 1982), p. 167.

This association of this myth with the Durga Kunda mandir is given in L. P.
Vidyarthi, M. Jha, and B. N. Saraswati, The Sacred Complex of Kashi (A
Microcosm of Indian Civilization) ( Delhi: Concept Publishing Company, 1979 ),
p. 300-301.

Although I use the term "pandit” here, I am including in the category all custodians
of "canonical” sacred lore. Of course there is no such thing as a Hindu canon, since
the religious tradition is vast and diverse. The beiiefs and Sanskrit religious literature
of the brahmana classes ( R. Redfield and M. Singer's "Great Tradition") roughly
circumscribe the notion of a canon. Also pertinent in this discussion is M. N.
Srinivas's concept of Sanskritization. See M. N. Srinivas, Religion and Society
among the Coorgs of South [ndia (Oxford: Clarendon Press, 1952) and Milton
Singer, When a Great Society Modernizes (New York: Praeger, 1972 ).

In Banaras, temple priests often refer worshippers to learned individuals, pandits, for
details about a particular purana or the passages to which the priests have alluded.
Such pandits are rarely familiar with the exact and complete content of all the
sacred texts since these are far too voluminous and numerous, though knowledge of
Sanskrit may enable them to read any of these. The specific content of particular
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puranas are most often fully known by vydsas or bhets, who are commissioned by
temples or commu- nities to recite these texts..

This is an oversimplification of a highly complex process which involves the
interplay of "soft” (e. g., oral) and "hard" (e. g., written, audiotaped) forms of
puwranic recitation (which may be partial, complete, or elaborated), as well as the
relationship between the Sanskrit textand theaccompanying interpretive translation
in the vernacular.

See Devi-Bhagavata Purdna, Skandha III, Chapters 14-25. .

Devi Bhagavatam Mahdpuranam, Third Section, Chapter 24, lines 5-7 (Kasi:
Pandita Pustakalaya, 1969), p. 168.

Devi Bhagavata Mahdpuranam, Third Section, Chapter 25, lines 41-42.

I have desisted from repeating the myths of the Durga Saptasafi here since they are
extremely well-known and do not pertain specifically to the Durga Kunda mandir.
Even this battle is a re-enactment of the carlier battle between the Devi and the
demon Mahisa. The demon Durga also takes the shape of buffalo (mahisa) before
heiskilled. ;

R. C. Hazra, Studies in the Upapuranas, Vol. 2 Sakta and Non-Sectarian
Upapurdnas (Calcutta: Sanskrit College, 1963), pp. 353-359.

A. S. Altekar cites inscriptional evidence of the installation of an image of Candi
(Durga) in a temple erected in her honour in Banaras in the 6th C. E. See, A. S.
Altekar, History of Banaras (From Earliest times down to 1937 ) (Banaras: The
Culture Publication House, Banaras Hindu University, 1937 ), p. 27, referring to
Eplg}'aphica Indica, 1X, p. 69. The Bharata Kala Bhavana of Banaras Hindu
University displays numerous Durga images (as Mahisasuramardini) from Banaras
and vicinity, dating from the twelfth.century and earlier.

C. M. Brown points out the possibility of multiple authorship ("a small group of
Goddess devotees from Bengal”) for the initial purana. See C. M. Brown, The
Triumph of the Goddess, p. 10. :



NARA-NA‘RAYANA AS DESCRIBED IN THE PURANAS
By
Ram Shankaf Bhattacharya

The Puranpas speak highly of the twin sages Nara and Narayana and
show the uniqueness of their character by saying that they, unlike other
gods, conquered Kama withoutbeing arrogant or wrathful to him.
Followings pages embody a brief account of the life and activities of these

“two sages as described in the Puranas. That these two sages possess a
highly glorified position in the field of Puranic lore may be known from
the well-know verse TU4av T A< I9 TATAY, ' read in the beginning
of almost all the Puranas.

In the Puranas the word Naranarayana (containing the names of two
sages) is, in many places, used in singular numberl, which shows intimate
relation or constant companionship between these two sages2. They are
regarded as the two parts of one sattva (ATTAY X 3T T feur Ryay,
Mbh. Udyoga p. 49. 20) . In the present article the word Naranarayana
will usually be treated as one single name, unless there arises some
necessity to mention the two names separately. We have hardly given any
hyphen between the two names as there is no possibility of confusionin the
names. :

It should be clearly noted that Narayana in this article is not the same
as the god Visnu or Narayana. Here Nardyana is chiefly a sage though
he is regarded as an amsa (portion) or incarnation of Visnu or even
aspects or forms of Visnu and is given such epithets as are visually given
to Visnu. There are however a considerable number of Puranic passages
where the precise character of Nardyana (whether he is a sage or the same
as God Visnu) is not clearly discemible. As for example in the Puranic
statement that Sri, the daughter of Bhrgu and Khyati; was married with
Narayana, Narayana is the God Visnu as may be known from relevant
Puranic passages. Again when the Puranas say that in the chuming of
ocean Narayana assumed the form of Mohini, Narayana is to be taken as
the God Visnu, but in the same incident when it is said that Narayana
appeared with Nara and fought against the demons, Narayana is the sage
Narayana as is clear from the mention of Nara.
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It is worth while to note the position of Nara-narayana in the scheme
of avatar as as conceived in the Gaudiya school. According to this
school these two sages belong to the class of lilavataras (who are
twentyfour in number) and sometimes they are said to form one single
avatara. They are also regarded as persons showing the glory of
dispassion (vairdgya). In the fourfold classification of avataras
(namely dvesa, prabhava, vaibhava and paravastha) Nara and
Nardyana fall under the vaibhava class (See the Brhad-bhagavatampta
of Sanitana- gosvimin and the Sarhksepabhagavatamrta of
Riapagosvamin). According to the Sariksepabhagavatamrtra, the four
brothers Nara, Narayana, Hari and Ksna constitute one single avatara
143

Though some Puranas expressly state that Nara and Nardyana were
of human forms ( 7Tedw forsfar, Sk. Badarikasrama 8.19; see also
D. Bhag. 6.10.19-21, 30) and though words like muni, rsi and the like
are frequently used at the time of referring to them, yet it is reasonable to
regard them as mythical, for they are said to be the offspring of Sadhya or
Marti (the daughter of Daksa) and Dharma ( born of Brahma). The
assertion that they appeared in the Caksusa manvantara also tends to
prove the mythical character of these two sages.4

Glorious position of Naranarayana

The highly exalted position of these two sages may be known from the
statements of Puranic authors as given below:

(1) These two sages are regarded as the incarnations or portions of
Visnu, or even Visnu himself.

(2) Epithets like prasanta, mahat, jianin, mahamati, bhakta-
pravara, lokabhavana and the like are frequently used for them. See
Bhag. 3.4.22; 11.4.6; Kalika-p. 37.127; Br.Vai.p. 2.63.27-28; 4.22.48,
etc.

(3) Besides the general epithets like muni, rsi, yogin, bhagavata etcS.,
more significant epithets are applied to them. They are regarded as
paramaharhsa-paramaguru in Bhag. 5.19.11 and D. Bhag. 8.11.2 and
devar sis in Vayu-p.61.83. Narayana is said to be the best of munis as
Kumara (i. e. Sanatkumara) is the best of brahmacdrins (TTTaN AT
¥ FAY sy Bhag. 11.16.25).

(4) The celibacy of these two sages has been praised in a lofty way in
Bhag. 3. 31. 37 saying that there is no other being who cannot be deluded
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by women (TgegegRy Fs<@iead: gam | #Y Aroamy Aftde
Arar)’. .

(5) The passages like ATuae @@ ol g9 (in Bhag. 11. 7. 18)
show that the two sages are regarded as capable of delivering people from
the miseries of the mundane existence. Similarly, passages like 3tRaaq
FHTET ATUgr: 91g 709 'Eq (Bhag. 6. 8. 10) i. e.'let Narayana protect
people from pramada ( heedlessness) and Nara from hdsa ( garva,
pride)' show the supremacy of the lordly powers of these sages.

(6) The two eulogistic verses uttered at the birth of these two sages as
given in Bhag. 4. 1. 46-47 (such verses are not found at the birth of other
sages) and Narada's song, directed to these two sages as given in Bhag. 5.
19. 12-15 also point to their highly glorified position. The eulogies
addressed to Nara-nardyana by various persons (see Bhag. 4. 1. 56-59;
12. 8. 40-49 etc;) may also be considered in this connection.

(7) The worship of Naranarayana as shown in the Puranas is a
positive proof of their deified character, see Bhag. 5. 4. 5 (T &=t
argeaqarErT:). There are dvahana-mantras of these sages in V. Dh. U.
3. 106-96-97 and also mantras for worship in Bhag. 5. 19. 11 (3if 7ar
WA - - - Aemogong--) and in D. Bh ag. 8. 11. 2 (37 757 swaq- - - )8,

Naranarayana-two sadhya devas

The Puranas, expressly declare that Nara and Narayana, the sons of
Dharma, are sddhyas.® It is also stated that Nariyana was made king or
lord of the sddhyas by king Prthu (Artei g @reqrng, Vayu-p. 30. 6;
Brahmanda-p. 2. 8. 6). These clearly show that these two sages belong to
the sadhya class. Since these two sages belong to the sddhya class, they
are regarded as devarsis ( Vayu-p. 61. 83) (sddhya being one of the
ganadevatas, see Amarakosa 1. 1. 10).

According to the Puranas the sadhya devas are the offsprmg of
Dharma and Sadhya;!0 they are twelve in number and they appeared in =
the Caksusa manvantara ( Vayu-p. 66. 14; 67.41; Matsya-p. 203. 10-12;
213. 11-12).11 :

Parentage of Naranarayana
Since Naranarayana belongs to the sadhya class of beings and since
this class is born of Sadhya (one of the daughters of Daksa)!2 and
Dharma,it is needless to say that Dharma and Sadhya were the parents of
Naranarayana.!3 There are even express statements -on this. As for
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example Sk. Reva 192.9-10 says that Dharma and Sadhya gave birth of
Nara, Narayana, Hari and Krsna.!4 The Purinas have little to say about
Hari and Krsna and it would be too much to assume any real connection
of this Krisna with Vasudeva Krsna.

A different view about the name of the mother of Naranarayana is
found in the Bhagavata, which seems to be followed by two Puranic
works of Vaisnava character. According to the Bhagavata the name is
Mairti.15 That Mirti is the name of the wife of Dharma is stated in the
Puranas in various occasions.16

There must be some reason for this difference in the name of the

mother of Naranarayana, especially when the view is not found in
comparatively earlier Puranas. It seems that since the Bhagavata is based
on the Vaisnava adgama, the present view must have been taken from
some Agamic work. It is gratifying to note that the Bhagavata view is
found in the Sattva-sarhhitda 2.12 (AR@OY X FWEUEAT GHE
FargaAfefd 9earq ) -Marti is the daughter of Daksa).
" Thereisanother point of difference in the Bhagavata view. According
to the Bhagavata-p. Murti is the daughter of Svayambhuva Daksa and
Prasuti (4. 1. 49) while Sadhya is said to be the daughter of Pracetasa
Daksa.

There is an important problem concerning the view of the
Sattvatasarnhitd, which holds another view about the parentage of these
sages . It says that Dharma and Ahirhsa gave birth to Nara, Narayana,
Hari and Krsna (12. 139) 17.

The view is found in the Vamana-p. also (v = & gagg wrdarsfwar
g, 2.12). Apparently this is a problem. But the Purana itself in its later
chapter says that Ahirhsa, the wife of Dharma gave birth to four sons,
namely Sanatkumara, Sanatana, Sanaka and Sanandana who were
devoted to yogasastra (34. 69-70 Cr. ed.). This shows either Ahirhsa is
another wife of Dharma, or this Dharma is different from Dharma, the
father of Naranarayana.

Sectarian views about the birth of Naranarayana are also found in the
Puranas. According to the Kalika-p. Nara and Narayana are born of the
Narasirnhha incarnation—Nara from the human part and Narayana from
the lionine part (30. 124-126). As to why the two sages were connected
with these two parts an eXplanation may be hazarded: it is quite natural to
associate Nara with the human part, for Nara means a man. Since
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Narayana is depicted as more powerful than Nara!8 in Puranic stories,!®
Narayana seems to have been associated with the lionine part.

In the Avantikhar_lqla (3.29-30) of the Skanda-p. these two sages are
said to come out from the blood of Siva. This view seems to be based on
the warrior-character of these sages as depicted in the Puranas; see
Skanda, Badarikasrama 8.19; Naradiya-p. 2. 67, 66-67; D. Bhag. 4.9
and Vamana-p. 7.39-8.32 (battle between Prahlada and Naranarayana).

Relation between Nara and Nardyana and their characteristics
According to the Puranas Nara is the younger brother of Nardyana;20 he
is the companion as well as the helper of Nardyana in his deeds?1; the
name Nara has some basis.22 The Purinas sometimes describe them as
warriors.23 Bodily characteristics of these sages are stated in some
Puranas. They are described as wearing skin of the black antelope, as
possessing matted hair, as holding water-jars, stuffs, rosaries of beads, as
having pavitras in hand etc.24 According to the Bhagavata and Padma
Puranas the complesion of Nara and Narayanpa is white and black
respectively, while according to the Visnudharmottara the complexion of
these two sages is §Syama and nila respectively. Again, while according to
the Bhagavata-p. the sages have four arms each, according to the
Visnudharmottara Nara and Nardyana have two and four arms
respectively. The reason for the difference in the views of these two
Puranas is difficult to determine. The V. Dh. U. seems to follow the
tradition of artistes. Is this tradition partly different from the tradition of
the Puranas ?

Place of ansterities practised by Naranarayana

Almost all Puranas declare that Nara-narayana practised austerities
at Badari, sometimes called Badari-asrama, Badari-aSrama-mandala.
Badarika or Badarikasrama?5. The place is called so on account of its
~ having a forest of Badari trees2. It is situated on the hill called
Gandhamadana?’. in the Himalayan region28. The hill seems to have
two peaks2, The two sages are said to remain there for a long time or for
the whole life as the epithets g% (Mbh. An u §a sana-p. 167. 43).
and smeerafeaar a9: (Naradiya-p. 2. 67. 5) indicate. Sages are said to
repair to this place to meet Nara-n aryana; see Mbh. Santi-p. 339. 111.
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This place of practsing penance by Nara-narayana came to be called
Naranaryana-sthana, Naranaradyanalaya and Naranaradyana-asrama for
obviousreasons30,

Badari is also called by the name Visala (Skanda BadarikdSrama
1.59). It is also said that it is called Muktiprada, Yogasiddhida, Visala and
Badarikasrama in the four yugas respectively (Sk. Badarikasrama 1.57).
Badari is said to be a seat of Devi in the name Urvasi 7. 30. 79). The
Urvasisarhgama-tirtha is situated here (Naradiya-p. 2. 67. 76 ) For a
charming description of Badari, see Kalika-p. 32. 34-3731,

A few other places are also connected with Naranarayana.
Hiranyasarhgameg$vara is said to be a place of practising austerities by
these sages in Padma-p. 6. 135. 5-6. It is situated on (or near) the
Sabhramati river (modern Sabarmati).

Similarly Visnusaras is said to be a seat of Naranarayana (Padma-p.
1. 3. 61)32.

Performance of austerities by Naranarayana

The Puranas describe the practice of austerities by Naranarana in
various ways. On account of the performance of tapases such epithets as
amE, quita, a9q and the like are given to these sages33. The Puranas
further inform us that the sages performed austerities by remaining
unmarried (i.e. by following the vow of celebacy)34. and that the
purpose3 of practising austerities was to attain liberation or to propagate
dharma and to establish peace for people. It is gratifying to note that
according to the Bhagavata 5.°19. 9 and Siva-p. 4. 19. 1 it is
Bharatavarsa where the sages performed austerities and the sages will
continue their practice till the end of the kalpa (. e. Svetavarahakalpa).

From the Puranic descriptions of austerities3® it appears that the
austerities were awful, severe, acute and violent, that the sages remained
without food and drink for long periods of time, that they were not
disturbed by lust, greed, grief, etc. and that they controlled theirsenses and
placed the mind on dtman. Miraculous powers resulting from their
austerities have also been stated in some Puranas (Sk. Reva 192. 13b-16).
The Sattvata-sarhhita on which the story of Nara-narayana as given in the
Bhagavata-p. is based , also speaks of several austerities of these sages

AR TIEHEYE dF a9 =@ AN, 2. 12).
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Acts of Naranarayana
A few acts of Naranarayna are described in the Puranas. It is needless
" to say that in the Puranic accounts of these acts there are differences in
details. As for example in the episode of the churning of the ocean some
Puranas simply speak of the presence of Naranarayana, while others
describe the fight of these sages with the demons. There is no definite
means to determine whether the mention of the fight is a later
augmentation or the non-mention of the fight is the result of condensation.

It may be easily observed that there are such epithets of these two
sages in the Puranas as are based on various acts performed by them. As
for example the epithet sP=wfer & (Mbh. Udyoga 196. 12) is based on
the victories of these two sages in battles with demons.

From the Puranic statements about the nature of Naranarayana it
appears that these two sages chose that path which, in the words of Gita, is
known as lokasarigraha. (the guidance of people).

It is remarkable to note that the Devibhagavata put up some
questions about the reason for the various acts done by Nara-narayana in
4.1.12b-20 and 4.10.1-16%7. It is the curse of Bhrgu that is said to be the
reason for assuming various incarnations by Visnu (D. Bhag. 4.10.29).
The incident of the curse is elaborately described in 4.10.32-12. 8. The
curse of Bhrgu is stated in other Puranas also (MI=sera Jaq EIGAS
@3q |..Kurma-p. 1. 23. 72 Cr. ed.).

In the present article no attempt will be made to take up a
comparative study of the Puranic descri ption of these episodes for reasons
of space. Here we will simply give Puranic references along with very
brief accounts of the episodes.

Following acts of Narandrayana are chiefly described in the Puranas:

1. Victory over Kama and creation of Urvasi :

These two (two aspects of one single act) are the most meritorious acts
of Naranarayana (especially of Narayana). The Puranas describe this
incident in a highly eloquent manner and remark that Narayana
conquered Kama without being enraged to him, thus showing his supreme
position in comparison to other divinities (Bhag. 11.4. 11).

"It is said that while Nara and Narayana were practising austerities in
the Gandhamadana mountain, Indra became afraid of them thinking that
they would conquer his kingdom (heaven). Consequently he sent Kama
with some apsarases to disturb the sages. The sages, instead of being
disturbed, welcomed Kama and the apsarases talmly with a composed
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mind. Narayana, with a view to showing his indifference to physical
beauty, created from his thigh an apsaras called Urvasi (as she was born
of the 1iru, thigh, of Narayana) whose superb beauty excelled that of the
apsarases (who had come there with Kama to delude him) and
graciously presented her to Indra who wanted to distract him from
performing austerities. The apsarases and Cupid became ashamed of
their behaviour; they came bak:k to Indra and informed him that the sages
had no intention to occupy his kingdom.38

The episode with differences in details is stated in several Puranas; see
D. Bhag. 4. 5-7; Matsya-p. 61. 21-26; Bhag. 11. 4. 7-15 (here the name
Narayana is absent though the sage is called dharmasuta), Vamana-p.
6. 1-7. 20 (Cr. ed.), Padma-p. Srsti 2. 23-28); V. Dh. U. Kh. 1, Ch. 129;
3. 35. 1-5a); Sk. Reva 192-193; Sk. Badarikasrama 17. 62-65; Sk.
Avanti, Chap. 8; Visnudharma 102-103 (see Studies in the Upapuranas,
Vol. I, p. 129).

(1A) in connection with the above episode there is one remarkable
incident in the description given in the Revakhanda of the Skanda-p. it is
the visvaripadarsana (the vision of the universal form) of the apsarases
(Ch. 193) through the power of Narayana.

(2) Fight with the demon Prahlada

Prahldda once came to Naimisaranya and he saw there Nara and
Nardyana practising austerities though they held bows and arrows. The
dialogue between the sage-s and Prahlada gave rise to a fight and at last
Prahlada was defeated by Naranarayana and was ordered to go to his
kingdom; See Vamana-p. 7. 39-8.72 and D. Bhag. 4. 7. 18-4. 16; see
also D. Bhag. 4. 16. 17-19.

(3) Fight with the king Dambhodhava

Dambhodbhava was highly proud of his power and prowess and
being advised by Narada he came to Badar and requested Naranarayana
to fight with him. The king was defeated by Nara and came back to his
capital; See Mbh. Udyoga-p. 96.5-39. The incident was known to
Kautilya ( #3715 g¥1=ga 3, Artha-§astra 1.6). A very brief account of the
incident may be found in the Jayamangala comm.3? on Arthasastra,
which evidently seems to have summarized the description given in the
Udyoga-p.
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(4) Narandrayana's worship of Siva

While Naranarayana was practising austerities at Badari, Siva came
to the Kedaralinga and told the sages to receive boons from him. The
sages requested Siva to remain in the Kedaralinga. Siva agreed and he
remained in the liniga in the form of jyotis; see Siva-p. 4. 19. 6-7.

(5) Naranarayanas bringing devas to the world

Nara and Narayana are said to bring the devas and devarsis of the
Janaloka to the world through their power of austerities; see Kalika-p. 34.
25-28.40

(6) Protection of yajiia by Naranarayana

Seeing the wrathful Siva, yajiia fled to the Naranarayanasrama and
Siva, holding a bow and arrows, followed yajiia. When Narayana pressed
Siva's neck (kanthapidana) Siva was overcome with fear (vihvala) and
yajiia fled to the heaven (div); see V. Dh. U. 1. 235. 4-11.

(7) Naranarayana's fight with the demons in the incident of the
churning of the Ksiroda ocean
In this incident Narayana and Nara appeared for the devas and
fought with the demons by using discus (cakra) and arrows respectively
(Matsya—p. 250. 25-28). (The mention of the use of arrows of Nara is
worth noticing, for Nara's association with weapons has been expressly
stated in the Puranas). See also V. Dh. U. 1. 43. 30 ff.

(8) Giving boon to Markandeya

In Bhag. 12. 8.6-9.34 sage Markandeya is said to practise austerities
somewhere in the northern slope of the mountain Himalaya. When his
mind was engrossed in Lord, He appeared before him in the form of
Naranarayana (Markandeya's eulogy to Naranarayana is given in 8.40-
49). Being asked by Narayana to take a boon from him, Markandeya
prayed Him to show his maya. Markandeya's vision of maya is described
in detail in 9. 10-34.

Teachings and doctrines of Naranarayana
Views of Naranarayana are found in two forms in the Puranas—in the
form of teachings, or instructions or advices given to sages etc. and in the
form of doctrines (mostly on philosophical matters) ascribed to those
sages. A modest list of Puranic passages containing these two kinds of
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views is given here. We are not going to take up any kind of discussion on
these views here for reason of space.

In this connection it is to be noted that the views of the sage Narayana
are not to be confounded with the views of God Narayana. This
distinction is however not always easily discernible. Even the use of the
word rsi with Narayana is not always the sure sign in taking Narayana as
the sage. An attempt is made here to give those Puranic passages only that
seem most probably to belong to the sage Narayana (son of Dharma).

Bhagavata-p. :

1. Mentioning Nara-narayana as the sons of Dharma and his wife
Murti, the Purana tells us that the sages preached that kind of karman
which leads to the knowledge of the self and further inform that they
themselves practised it (YsFi@aorgara T=9C 4, 11. 4. 6.).

2. It is said that Narayana, the dear companion of Nara, spoke to
Narada that pure wisdom which cannot be attained easily. This
knowledge may be attained by those embodied beings that bathed
themselves in the dust of the lotus-feet of the devotees of the Lord, who
claim nothing as their own:

M dAqeAe A AUEO e R ATE |
T HTERTa ol qra s CoTaregaarent &g |
(7. 6. 27)

3. Narada is said to proclaim sanatanadharma which he heard from
Narayana, the son of Dharma and the daughter of Daksa (7. 11. 5-6).
The discourse is in five chapters (11-15), dealing with dsrama-
dharma.Chap. 11 has a very brief account of Varpadharma and
samanyadharma, and chap. 15 has a good number of verses on
moksadharma.

4. From Bhag. 10. 87. 4-11 it appears that the views proclaimed in
the Sruti-stuti verses (10. 87. 14-41) were originally stated to Narada by
Narayana who dwelt in the Narayanasrama i. e. Badarikasrama.

5. The sage Narayana is said to speak out the Bhagavata-p. to Krsna-
dvaipayana and Narada (Bhag. 12. 4. 41).

6. The sage Markandeya was taught by Hari in the form
Naranariyana (Bhag. 12. 8. 32-9. 7). (The sage realized the nature of
maya through the grace of the Lord). v
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Devibhagavata

When the apsarases became love-smitten to Nardyana (after the
creation of Urv$i by him from his thigh) Nara:-ana promised to become
their husband when he would be born as Krsna in the 28th Dvapara (4. 6;
4. 17). In Chap. 17 while talking with apsarases, Narayana spoke about
the erotic seritiment-(srr'igdrarasa) and its sthayi-bhava( the lasting
feeling) and declared 10 famm #d 7 waq 4. 17. 11-12; no effect
comes into existence without a cause).

From 8. 1.6 to the end of the 8th Skandha there is a dialogue between
the sage Narayana (speaker) and Narada (Vyasa here reproduces to
Janamejaya what Narayana said to Narada). Here the well-known
Puranic tales are told, along with the geography of the earth, method of
Devi-worship etc.

The ninth skandha is also in the same dialogue (in 50 chapters). Here
is the description of the five forms of Prakrti (namely Durga, Laksmi,
Sarasvati, Savitri and Radha) and the five parts of Prakrti (namely
Ganga, Tulasi, Manasa, Sasthi and Mangalacandi) with necessary
details. The tenth skandha also is in the same dialogue. It deals with the
worship of Devi; the story of the Vindhya mountain, lives of some of the
Manus and the killing of the demon Aruna by Devi. The eleventh
skandha (in the same dialogue) deals with sadacdra elaborately
describing Tantric and Vedic processes. The twelfth skandha (in the same
dialogue) deals with Gayatri, diksa, Devi Bhuvane$vari etc.

It appears that in these chapters the author of the Purana made
Narayana speak chiefly about the popular themes of his times. Such long
dialogues dealing with heterogeneous matters are usually not meant to
present the views actually held by the speaker. In such dialogues the
names of the speaker and the hearer are given to show authoritativeness
and antiquity of the topics discussed.

Skanda-p.

In the Revakhanda the incident of creating Urvasi is given with much
detail. At the time of speaking to the apsarases Narayana spoke about
the nature of paramatman, jivas, and the world (192. 70-81 and 86).
The views propounded here are : omnipresence of Visnu-Vasudeva,
creation of all creatures by paramatman,; samadrsti (the eye of evenness)
to all is the samygdrsti (right knowledge); in reality there is no difference
intheworld.
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Varaha-p.
Nara said that Nardyana who was ssanigasis (48. 16) and who had
practised austerities with me in the Badari tirtha, assumed the forms of

various avataras (Matsya, Kiirma etc.) and performed various acts (48.
16-26).

Brahmavaivarta-p.

The whole of the second Khanda (called Prakrtikhanda) of this
Purana is in the dialogue of Narayana (speaker) and Narada. (Here
Narayana is the sage of the Badari tirtha; see. 1. 29. 1). The subjects are
mostly popular tales. As this Purana is apocryphal, it is needless to
mention the topics of this dialogue here .

The third Ganapatikhanda is also in the same dialogue.

Visnudharmottara-p.

The sage Narayana instructed Narada about the method of
worshipping Vasudeva in Kh. 3, Chap. 352.

Mahabharata

In the story of Dambhodbhava (Udyoga, Ch. 96) there are no verses
bearing upadesas on some philosophical matters, yet there are a few
verses on proper duties of a Ksatriya king ( s&rvar swa gafer.. sfafdar
Faeay, 34a-37).

In éénti-p. 61 we find some verses of Narayana (Narayana-gitam,
13) on the duties of four stages of life (Gsramadharmas) (verses 13-21).
This Narayana seems to be the sage Narayana as the expression
HOqaTIghy AT suggests. This expression serves no purpose if
Narayana is taken as God.

There is a dialogue between the sage Narayana (speaker) and Narada
in Santi-p. Chaps. 334. 7-345. 28. In this dialogue we find teachings of
Narayana along with tales etc., see 343. 28-45 (about ksetra, avyakta
etc.; it is called guhya-samuddesa in 334. 45); 339. 18-76 (God, the
three gunas, the four vyahas, maya, the Svetadvipa and its inhabitants,
Brahma); Ch. 344. 1-24 (teachings of Nara-narayana on the glory of
Vésudeva)

The Santi-p. referred to the philosophical views of the sage Narayana
in more than one place:

@) waftrerror aigfmiaamssaq (217.2)
@ii) safreEosST g\l araEemers: (347.91)
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(iii) ST ST AT STae |
YAAAgHEATY STE swar a0 (217.38)

The illuminating knowledge (prakasam) is depicted in 217.37 which
speaks of vikara, prakrti and the eternal purusa. Thus it is clear that
Narayana is also the promulgator of Sarnkhya.

In passing we want to quote an upadesa of Narayana given to
warriors (quoted in a non-Puranic work) with a view to encouraging them
to embrace death in the battle-field:

af¢ g TIRa -
Wafafa gwAarsad: FargA |
Y AWHATTHT ST
fpfufa qum wferm awn g |l

(quoted in Nitimayukha, p. 105).

(0 warriors), if you can escape the fear of death by leaving fighting in
the battle field, it is reasonable to go elsewhere; but if death is inevitable to
all creatures, then how is it that you defile your fame by running away
from the battle-field. '

(It appears that the verse is quoted from some work which was
ascribed to the warrior-sage Narayana).

Krsna and Arjuna as incarnations of Narayana and Nara

A remarkable declaration is found in several Puranas and the
Mahabharata that Krsna and the Pandava Arjuna of the Dvapara-yuga
are the incarnations or the portions of Narayana and Nara respectively.4!
This identification seems to have some Agamic basis as may be known
from the statement of Jivagosvamin: 7S] § TUQE: FO ATTA: AT
AR g fiHes Te-yasmyerar Kramasandarbha on Bhagavata-p. 2.
1. 57).

The Puranas inform us that Visnu's assuming the bodies of Krsna and
Arjuna is caused by the curse of the sage Bhrgu (%7: smyaeng, D. Bhag.
4. 17. 23) and that this curse is the result of their prarabdha karman
(momentum of past actions).42

Puranic works are unanimous in asserting that the purpose of
assuming the bodies of Krsna and Arjuna by these two sages is 'to remove
the burden of the earth' (3T )43

The reason for taking Krsna and Arjuna as the incarnations of
Narayana and Nara respectively is not difficult to seek. It is, according to
us, the actively following of the path of karmayoga for lokasamgraha



JULY, 93] NARANARAYANA AS DESCRIBED IN THE PURANAS 215

(chiefly by Krsna and secondarily by his follower-companion Arjuna)
which is said to have been promulgated and taught by Narayana and
Nara in the days of yore.

Since Krsna was conceived as an armsa or an incarnation of Visnu, or
even as Visnu himself and Arjuna as his devoted disciple and a dear friend
and since both of them fought against unrighteousness and acted to
establish dharma, it was quite natural to consider them as the incarnations
of Narayana and Nara respectively. The Syama (dark-green) and nila or
krsna (black) complexion of Naranarayana (as stated in the Puranas)
seems to strengthen this notion.

It may be further stated that since the entering in the householder's
stage by Krsna and Arjuna was not in consonance with the charactet of
Narayana and Nara as they were life-long celebates, a story was framed
by Puranic authors to justify the marriage of Krsna (incarnation of the
elder brother Narayana) with many women (Nardyana's promise to
marry the apsarases in some future birth). The marriage of Krsna,
justifies the marriage of Arjuna who was a little younger than he.

An esoteric explanation.of the relation between Nara (Arjuna, the
embodied self) and Narayana (Krsna, the supreme self) is also given in
the Br. Dh. P.44 Here the statement TTEATHE dem T f@g: (1. 30. 34)
shows the importance of the role played chiefly by Krsna and secondarily
by Arjuna in the Mahabharata war and the incidents connected with it.
(Cp. the well-known saying that the Mahabharata is the karsna-veda).

About the incamations of Narandrayana in the Dvapara yuga the
Puranas are found to contain two such views as are more or less different
from the above view.

1. It is stated in Sk. Avanti-khanda (27. 107-109) that Sandipani, the
teacher of Krsna, declared that Krsna and his elder brother Balarama were
the incarnations of Narayana and Nara respectively. As this view isnotin
other Puranas it is quite reasonable to hold that the view is simply a
revised form of the previous view. Since Arjuna was not the brother of
Krsna (while Nara was the brother of Narayana) Balarama was given the.
place of Arjuna (though he was elder than Krsna). As Balarama was fond
of quarrel and battle, it was natural to conceive him as the incarnation of
the warrior-like Nara.

2. The Vayu-p. (66. 61) says that Indra and Visnu appeared as Nara
and Narayana in the Vaivasvata manvantara.4> This passage
undoubtedly refers to Arjuna (Nara) and Krsna (Nardyana) as is
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indicated by the expression 'vaivasvata manvantara' (Krsna and Arjuna
appeared in the Vaivasvata manvantara). This conception seems to have
some basis. Since Arjuna is regarded as the son of Indra, the Purana
mentions Indra as appearing as Nara, who is said to appear as Arjuna. In
fact both Nara and Nardyana are regarded as the two forms of one and
the same Visnu.

Date of the appearance of Naranarayana

Only a few Puranic passages speak of the date of the appearance of
the sages Nara and Narayana which are going to be shown here.

Some Puranas use the word turya (fourth) while referring to the
incarnation of Naranarayana® Apparently it means that Naranarayana
appeared after the appearance of the first three incarnations.

A careful study of the Puranic passages reveals that here the word
turya is not used to show chronological order, it simply shows the order of
enumeration (ganandkrama) as has been rightly remarked by the
commentator Sridhara on Bhagavata 1.3. 6 (semfadafeeer  frdemm-
foraegar) |

The Br. Dh. P., at the time of dealing with the incarnations of Visnu,
uses the word tatas (after that') while speaking of the appearance of
Narandrdyana: a0 S@&@Fa 90 Arqauear (2.11.63), i e. Nara-
nardyana appeared after the Varaha incarnation which is preceded by the
two other incarnations, namely Narada and Brahmacarin (. e.
Sanatkumara). This however does not help us decide the date precisely.

It is gratifying to note that some Puranas mention a particular period
of the appearance of Naranarayana.4’ According to these Puranas the
two sages appeared, with other Sadhya devas, in the sixth manvantara
called Caksusa. It is also stated that these two sages appeared in other
manvantaras also. It is needless to say that in some places the printed
readings of the Puranic verses given in the footnote are so corrupt that it
becomes difficult to understand them fully, though the general meaning is
moreor less clear. .

It may also be noted that the Mahabharata informs us that Nara and
Narayana began to practise austerities when Prajapati Daksa performed
the sacrifice (Santi-p. 342. 107-108). That Daksa performed the sacrifice
in the Caksusa manvanara is stated in some Purénas.
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1. W ATT9E  ( Bhag. 5.19.11); ®¥HYw Fw@@u ( D. Bhag. g 11.2);
AT Y@ g A & & (Garuda-p.1.1.18.).

2. Cf. Bhag.-p. 5.19.9 (e 7Larvaume:) Where Naranarayana is taken as a single
name of Bhagavat.Cf. Sridhara's remarks: %1 YQfy GHEarte a¥iafd (on Bhag
1.3.9). '

3. Similarly Sanaka and three other sages (known as Ig# as ¥ occurs in each of
these names) are said to constitute one Avatira (see Sathksepabhagavatamyta 14).

4. It is needless to say that both these names are found in other fields also. As for
example there is a Nara in the dynasty of Prthu (Vspu-p. 2.1.38) and of Piru
(Bhag. 9.21.1). Similarly Narayana is found to be the name of several persons one
of the prominent example being the son of Ajamila (Bhag. 6.1.24). :

5. fawir®t (V. Dh. U. 1. 129. 2; D. Bhag 4. 1. 14); g%@r (Bhag. 4. 1. 59); s+
«... ( Br. Vai. p. 4. 22. 48); The Vispudharma describes them as extremely small of
Visudeva (Studies in the Upapurénas, vol. [, p. 133). Sigaemfaudig daAm@un &
(Bhag. 12. 8. 32; AxArugwred &, Comm.); s@ary &t (Siva-p. 4. 19. 1);
AR GTETE WETNE ¥aeq (Sk. Badarikid$rama 7.60); %Ew:  (Br. Vai. p. 4.
124. 94); ¥wmaidh (D. Bhag 4. 10. 1); fwienwer: (Sk. Reva. 192. 10);
2R (Kalki-p. 20. 11).

6. Bhag. 1. 3. 9; 3. 4. 22; 5. 19. 11; D. Bhag. 4. 1. 17; 6. 12. 12; V. Dh. U. 1. 129.
2; Br. Vai. p. 4. 22. 48; Kalika-p. 34. 25-26; Mbh. Santi-p. 217.2, 38; wfxai A<y
(Br. Vai. P. 4. 22. 48). '

7. On account of the life-long obeservance of celibacy Narayana told the apsarases
(who came to delude him at the bidding of Indra) who were love-striken to him that

- as he could not marry them in his present life he would marry them in the 28th
Dvipara assuming the form Ksna: 3o si=ify Irdema: sauseared | STara
7 #de: g4 TTETe: Il (D. Bhag. 4. 17. 9).
8. Itisinteresting to note that the Brahmanda-p. speaks of the characteristics of a stone
- (§ila) called Naranarayana:
AT 39 Wor=sh: FOre: |
TUEENEEA: | T RAA: ||
(quoted in Pranatosini. p. 353). The Naradiya-p. also speaks of the Naranarayana
§ila (along with four others) in the Badariksetra in 2. 67. 29.

9. wrell gdgd SR FETTEIgH (V. Dh. U. 1. 129. 2); w®iq Ao @ (Sk.
Prabhasa 19. 93); in Vamana—p. 8.5 and 8.29 the word sddhya refers to
Narayana. Afterwards sadhya came to be used conventionally for these two sages ;
see Naradiya—p. 2. 6. 75 where arergfaf¥r refers to Naranarayana.

10. wrar: wrergan: §an: ( Matsya—p. 203. 10); see also Matsya-p. 5. 17; §redr #1edTq
awmaa ( Garuda-p. 1. 6. 26; Saura-p. 28.6; Karma-p. 1. 15. 8 cr. ed; Siva-p. 5.
31. 20; Brahma-p. 3.30).
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12.

13.

14.

15,

16.

Some important pieces of information about the sadhya devas are found in the
Puranas. They are said to appear in other manvantaras also. It is not necessary to
deal with this matter here. :

The names of ten daughters are: ST, g, TTAT, T, WY, A&, HHEAT, T,
fsar and ®me; see Matsya 203; Brahma 3.29; Vayu-p. 66. 2-3; Garuda 1. 6. 24;
Karma-p. 1. 15. 7 Cr. ed; Sk. Reva 192.8-9. There are slight variations in these
names as read in the Purdpas.

Naranardyana is usually described as born of Dharma; mention of Sadhya as the
mother is found in a few places. The word Daksayani (for the mother) simply
means 'the daughter of Daksa’; it may be sadhya or Mrti (according to a few
Puranas) which is to be decided with the help of the context. Mark the following
passages: ¥9QAY (D. Bhag. 4. 1. 12); TwTaw w¥gdAr D. Bhag. 4. 16. 5 ;
Frqae T 7o wieg  D. Bhag. 6. 10. 2); SHiq @A I, TEREW qF
S Vayu-p. 66. 13-14); wigdt fret Feragen (V. Dh. U. 1. 129. 2); gl
iFaET AETUEgs (Bhag. 1.3.9; here kald means part, i. e. the wife, whose
proper name is not mentioned); WgA T (Br. Vai. P. 4.22. 48); Dharma
married ten daughters of Daksa and in them he gave birth to four sons Nara and
others (D. Bhag. 4. 5. 9 to 15; here there is no mention of the name of the wife of
Dharma); g @it D. Bh g, 4. 10. 1); tge: 0] Arwaw: D. Bhag. 4. 22.
31); see also Br. Vai P. 1. 1.59-61 (uifor &< ga..  Ar@wid ); Padma-p. 5. 22.
23-24; @Tat WIEAT HETWA QAASERY || AY ATOpRd & gl 7 | (Sk. Reva
192. 9 b-10 a); E¥AT FEOl Dsdr @AY Rearagdy | qremavit aRr WAt SETHSTEGgET |
& F91 7 3§ FEEE @1 | Vamana-p. b. 1-3 Cr. ed.) A@W A @
Mbh. Drona 200.57) .

Devibhagavata 4. 5. 9 b-15 and Vamana—p 6. 1-2 Cr. ed. say that both Hari and
Krsna were engazed in yoga-practice. These two sages accepted house holdership as
has. been remarked by Rapagosvamin -Gd IRl oEghfs odw s=w
(Laghubhagavatamrta, p. 54; @ refers to the Narayaniya sec. of the Santi-parvan.
e wwgfadefe gat Arggor AT 3R @aoswE: (Bhag. 2. 7. 6); W
mgf%aﬁaﬁnz W AU AT iﬁﬁw: ga: Bhag. 1. 4. 6); ‘iﬁrf: ‘tﬁ’?ﬁ?‘lﬁf—
FeArqangdY.. (Bhag. 4. 1. 52); Msadiers aamvat § wda: (Bhag. 7. 11. 6;
here Daksayam must be Marti). mﬁ?@n‘ Wﬁ’rﬁ ~.(Naradiya—p. 2. 67. 4); Lol

Marti is read here with a longl'. Readers should carefully note the similarity of the
verses of the Bhagavata and the Sattvata-sarnhita. It appears that the verse of the

Sattvatasarhhita (or a similar verse of any other Agamic work) is imitated by the

author of the Bhagavata. That Marti is one of the wives of Dharma is stated in later
Puranas; see Kalki-p. 20. 122-12. :

¥ qwr = wf gifewr &% (D. Bhag. 9. 18. 98); wur Fiiierandt
g mmiar (Br. Vai. p. 4. 59. 20).
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11745

18.
19.

20.

Though this view is not found in other Purénas, yet it was wellknown to the scholars
of modern times. John Dowson in his Dictionary on Hindu Mythology refers to this
view (sons of Dharma and Ahimmsa, s. v. Nara-narayana). According to Dr.
Bhandarkar the name Ahirsa is significant for it shows the introduction of a new
system of religion (Vaisnavism Saivism ---p. 33).

e 0 geghn AL Aruaenswaq (Mbh. Udyoga 96.40)

Narayana is said to be 7T¥ (elder brother of Nara) in Vamana-p. 8. 28 Cr. ed.;
Fi@wrgs: (D. Bhag. 4. 22. 32)

Uy ATUAYT gEr Tidd 9l | 99 g wer e gemfe: | e oded s
wn wfasfy (SK. Avantiksetra 3. 29-30); Sumeasily ST qrareil T8 9rgaer

| gEr Tugd wiesfl gy e a9 Fai Aemi: | (Padma—p. 5.14. 28le-29).

21

22.

323,

24.

23:

A Y gEW: TTATEAfASET: | EaR 9T 3fa Auaeng wEsfy | (Padma—p s,
14.27) »
sgeioMT (for Narayana( (SK. Badarikasrama 8.19); 7GTCaell o ¥ o&
oyt (Naradiya-p. 2. 67.67; a= refers to the Astratirtha at Badarikasrama, also
called Naranariyanavasa, 66.67); TGy ¥ ugd deonf=a | wEmerE 39
aaEed wRgdt || (D. Bhag. 4.9.5; @dn: refers to Naranardyana); d0me qredaiéar
wdt dEnfEy | WS 39 sl ¥ Wyl (Vamana-p.7.46; @@ refers to
Naranarayana).
Fonfed A wgEasErary (Vamana-p. 7.45); & N[FFEN AdHSEAY agﬁa?r
Vs ofEerd Sedias frgq Favey 2ves T e || THEHEHTSGASA
¥ ¥ W a9 o sl quq-afgaiterafr giy qu fagerfiEr o (Bhag
12. 8.33-34); TeTRA TG ATEUGS || TEFRH FAQ AT ¥ THG TaW:
W @ota: gAd (Padma-p. 6.2 3b-da) Z@iwEmE AT FWT foew wErE
TvEgETy  AeceTty aoMe ¥ 95l wof eefyeom eeaag & st
SEHEE TR FONREIY =T TEmHvsAEat | (V. Dh. U. 3. 76. 3-4); STaqr@ysit
& g aredrsmEe R SR qur geagiE | 3% YRegmEessy Adruwg-
w wred ggeerdr 7 gygegaear I (Santi-p. 343. 36-37).
T qEMEHH;, TETON 99 q99 (D. Bhag. 6. 12.12); AT, q97 SEREH
(D. Bhag. 7. 11.6); see aslo Bhag 3. 4. 22; 7. 11.6; 12.9.7; D. Bhag 6. 1-. 33;
Naradiya-p. 2. 67.4; Varaha-p. 48. 16.

The aSrama is on the bank of the ganges: F&f P T fager a2 (Vamana-
6.4 cr. ed.) It seems to be near gangadvara (F&df amdr TEMEUS @q, Kalika-p.
32-33); FERE-ETE e (Mbh. Vana-p. 145. 41); see here the
editorial note (in the Gita press ed) about the justification of mentioning Bhagirathi
though the hermitage of the sages is situated on the bank of Alakananda.
g || gAfe 9eligs agruwena: | (Naradiya-p. 2-67 4b-5a);
sedaednme: | a8 Fay g (Sk. Badarikasrama 1.59); & agurerq ( Bhag. 11.4.
7; ssdf¥eurerTay gwY, Sridhar s& 89989 (Br. Vai. p. 1.20.)



220

gUH—-PURANA [VOL.XXXV, No.2

26.

27.

28.

29.

30.

<

39+

33.

34,

35:

m & g AW | A9 T@EET (Mbh. Udyoga 96. 15); @dT

AYUAY TEATEATR.. AU 70 a9 (Sk. Reva 192. 11); ey 99X Rge aw
(Matsya-p. 61. 21); see also Padma-p. 5. 22.23-24. The Gandhamadana hill is
called Nardyanagiri (Sk. Reva 194. 33-34). Thus hill is said to be the abode of
Kimpurusas (Mbh. Vana-p. 158. 38).

yreraTg gHETE @ sefemd (D. Bhag. 4. 5. 13; Vamana-p 6. 4. cred). fevaa: 7=
wedfd (Vardha p. 141. Cr. ed.). There is difference of opinion about the
identification of Gandhamadana. It is identified with a part of the Rudra Himalaya,
or with a part of Kailasa range, or with that part on which Badarikasrama is
situated. Usually it is identified with that part of Himalaya through which the river
Alakanandaflows.

IR g Radt (Sk. BadarikdSrama 7. 61; refers to Naranarayana); It refers to
two adjoining hills, both called Gandhamadana, which are the place of practising
austerities. '

Gandhaméadana is called Narandrdyanasthana in Vispu-p. 5. 37.23-33;
FETUIEH  ged@fifisE (Mbh. 156-14; see also Vana-p. 177.8-9; seafer...
ArTvrsay (Bhag 9.3.36; mark the non-use of Nara in the name; a similar use is
found in Bhéag 10.87-5 and Sk. Badarika 2. 31-32. see also Bhag. 10.52.4; 9.1.31;
FerEgd AqaT AT CEA] AETOUET g Sy | (Mbh. Adi-p. 71.
29; seen by Dusyanta); TG & seapwAaAEaq ( Santi-p. 339. 111).

See Kalika-p. 32. 33a-37 (zedi =l ggugEensrdy (3%) w@omt Agwi -
gsr-Rafiany TemddE R RanErateE (30)) "

W R A..... (). T F&0 A WP Goww F ey P qwwd g
gRiflear I £¥ (9% §/3/%2-%¥). This place connected with Bhagirathi is named
Bindusaras in other Puranas.

FETQEY 39 awEfafy @ e (Mbh. Udyoga-p. 96.1. 4); aual 73 ATcgvredr
(Br. Dh. p. 2. 11.63).

See the saying of Narayapa to the apsarases: 31RAq =7 Idgw: FaaHerarTey |
JaEt T T Hider: gaur ar@ye: | (D. Bhag. 1: 17.9).

U= ggedd (D. Bhag. 4.1.17); @@l @@asw® @ ( Bhag. 7.11.6); 5
gierg@@q  (Sk. Prabhasa 19.93). AT I Gma‘r s adar ¥ 9w
(Vamana-p. 6.3)."

9T ArefAee @@ (Mbh. Udyoga96 lﬁ,ﬁﬂaaﬁrﬁm (Bhag. 3.4.22); &
THGEPRY (D. Bhag. 4.1.17); Fruerd Rererd fgd Ressol (D. Bhag.
4.1.14); see also Mbh. Drona-p. 200.58-59; St‘mti-p. 334.11-12a;' 3THATHEHATET
¥9g: (Sk. Reva 192.11); semwme =< a5 (Bhag. 1.3.9); TEATTawl ar 3
a:(Garuda-p. 1.1.17); @ ¥@ qUshal a0 Arouuewr Br. Dh. p. 2.11.63);
T T q&qi T a9: Vamana-p. 6. 37, FwC@ .. Ry qdsd
gawdr  (Sk. Badarikasrama 7. 60b-6la); wemfr a¥@  aw&wr
fresfiil. smygfigeer Soe av sftwe: (Sk. Badarikasrama 8.19).
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36.

37.

38.

39.

40.

41.

e 3 gt el | ¢ wigEd e aeRRgeaad I @ g agasifn
g wefEe | 23 Foerd Peemr frgd fasged | Reid soqas
ArIgeTRy | ¢ smEary R Repgelt mweer | o e S
eIt || 2y Remmrdd & ¢ Tt a9 | Ferone @ @ Fengd 9
2% Praspgremy g gl | & w aogdd sraanlt weadt 0 v . Redahg
Wi AT T & | nmmmmawaq | %7 & For w=d S
WA 91 G )| R0 (RdmrEa ¥/3/23 @-R0).

A few sacred shrines in the Badarikasrama are found to be connected with this
episode. One of them is the Urvasikunda (see Varaha-p. 141. 52 cr. ed.). It is

mentioned in the Naradiya—p. (2. 67. 65) also, which is said to be situated in the

Naranardyanavasa. On account of the creation of Urvasi at Badarikasrama it came
to be known as Urvasi-tirtha (SK. Badarikasrama 7.67). Badari is also said to be a
pitha, where Devi exists in the name of Urvasi (D. Bhag. 7. 30. 79). The
Urvasisarhgama-tirtha in the Badari-ksetra is mentioned in Naradiya—p. 2. 67. 76.

TINET A TN dfiERug qATEATr At g dggy s
fregmmT ATEgYeT St T qefREee s | @ & st A
g¥ifrifea: @ewr 79, The expression @=mr indicates that Dambhodbhava got

destroyed with his army. According to the Mahabharata he became highly afraid of
the sage Nara by observing the sky filled with the arrows of Nara, and fell down to
the feet of Nara who forgave him (Wrediiuag TsTT) - - - verses 33a—34b) This

shows that the word AT isto betaken inthe secondary sense.

AU AU TEERETAr | SUETSSUS O IMHIHAEE || % A SAar
A daffeer | ¥ gar s gF TR QUR-geE | adeen Hedr asamEgd i

% (Fiferrg. a1 R¥) |
FOTA A ¥ AwTOEel gEy (Br. Dh. P. 2. 11. 83); @@:  (ATATUEUEY:)

steard & Rrsqgs® weeet (D. Bhag. 4. 1. 15; Jispu is the another name of
Arjuna); see also D. Bhag; 4. 17. 23; 3@ 7T @9 G| FON A4G0: @ (said by
Arjuna, SK. Nagara. 152. 31); 941 X 71%&: 91& SE-< GAEIT: | FCATTAUEAT @
Agafafy (Mbh. Anusasana 167. 44; said by Bhisma at the time of his death);
A AgERr  AeAAARS: (B. Dh. p. 1. 30. 24); FTrqEwid & | e |
ZraXsYART (D. Bhag. 4. 16. 18; mark the word T, usually X is used);
afrdt ¥ wEdr gtmfaereY | L FO ggFegadt | (Bhag. 4. 1. 58-59; here FT
means 'black in complexion'; U5ga% is Krsna, while $®<a% is Arjuna); TETTET—
i | enfr= aur For@EE &<ear Radr (8. Dh. P. 1. 30. 22); q91 AUl T
Foa s | 2 1| SR FOTGA FrrERT qrgve @ (D. Bhag. 6. 10. 21b-22a;
here the second Nardyana is often said to be the lord of paravyoman or the lord
Visu); WiaT & W[ a9 fage 7@aay (Sk. Revé 95.2;  refers to Yudhisthira).
qaurCHET Ui FAM T qur a9 | o9 FAR AgeEd F[@EAST F 0 R0 0 T4
AU T Ao gHsngHr (D. Bhag. 6. 10. 20-21a).
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42

43.
44,

45.

46.
kil

AT ... TIETTETTd S FOmSAr 9 0 ¢¢ (D. Bhag. 4. 16. 17-18);
FONSIAL A, (D. Bhag. 4. 17. 23); witwg@ ¥ ¥9: (Bhag. 4. 1. 59);
SO AT ¥ AT gam | e WK @ g gt wgafiafy (Br. Dh. P- 2.
11. 83 b-84a); FTATTEY B g qUUmgRETHY | & Afwdvmg RBu¥ R S wRrEE |
PETUaar wErdET Hfiwd: (Mbh. Vana-p. 47. 10, 14; here & refers to Indra); T8
A ARl TATEIES | Sadt gea: g amenrddsad | Santi-p. 339-100;
stated referring to the acts of Krspa and Arjuna.

AT AU | SR qur Fenaed weedr Rad | kR ATTEar
PR TEAIATEY: | AATTIUHG THErARe f4g: || ¥ (Br. Dh. P. 1. 30. 22,. 24).
T fsps s gXE R | ewRasa afer araaen gh || (Vayu-p. 66. 61).
@ wiTaE’ TEREuEe | jE@eTENaEsdg 9L @9 | ( Bhag. 1. 3. 9)
AETgE ger g @ @ e | winwgenw g @ gage Il (Garuda-
pool 1T

FAY S[ETHdr A ArTgerayr | (Br. Dh. p. 2. 11. 63).

s @aTaaTsyy Ty AFEEY | FATCAV wHgE st 7€ | (D. Bhag. 4. 16. 5);
Agvs: § TS HWQ IS || W ATTAn: g G §e gLoyq | @ g A
e T YaEasw || (Vaya—p. 66. 134 b—135); TaHFar g & ¥F Inguer=il 74 |
TEATE GIEW HHAT yHiq Q@A §: || AATqael §9 S §d f& | (Vayu—p. 66.
13—142); GaQ ¥ Qe Igven: T AT | T G gAT AWL wHgAa )
(Vayu-p. 67. 41); aa: wgfe wa R T ) @ g gafasy: &g eeraftafe |
qfe ATTYU: W YT IV | {3, UF TAGUAE & ¥ Iqearl | gHia et
T sElm 9rhg gafed: I| ¥ (Sk. Prabhasaksetra 19. 92 b-94). -



CLARIFICATION, SUGGEESTIONS & NOTES
Presented by:

Banibratg Mahanata

[ This is in continuation of the report nf the Ramayana Workshop
published as an introduction to Dr. G. S. Rai's article 'Kanda Structure of
the Ramayana and authenticity of the Uttarakanda' published in our
special Ayodhya-Saryli number ]

The Wheat Question
We had occassion to note under topic no. 15, page 113, 'Rice seems to
have been the main cultivation of Valmiki's India. Wheat was known in
India in the time of Valmiki' as a cultivated crop i. e. as a foodstuff. It is
not that wheat itself was completely unknown. In fact, the following
referenceto it needssome discussion-

The description of Hemanta season (3.16.16); :
AT At ¥ ARy gh Tk foward: |

To understand the proper perspective we must look into the thematic

structure of this Sarga. It can well be divided into three parts-

1. $1.1-8: description of human habitat and agricultural and other
activities.

2. §1.9-26: description of the forest in the winter season (naturally, it
is longer than the previous one as Rama was dwelling in the forest
itself).

3. §1. 27-40: rememberance of Ayodhya and Bharata.Sl. 4143
formtheepilogue. ;

Now, it is to be noted that in first part concerning agriculture, wheat is

not named. '.S"asya’ seems to mean paddy crop, as is clear by the §loka 6,
because it is paddy alone which ripens in Agrahdyana. As a contra-
distinction, barley and wheat have been mentioned in the context of
forests. It may be argued that there might have been barley and paddy
fields bordering the forest, and so there is nothing unusual in their
description along with the forest. In fact, in the very next §loka, paddy has
also been descrifled 3.16.17):

 wepgeTrEtf: Rrdrf: qefaeger s Rl e ST o
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and if paddy was an agricultural crdp, which admittedly was, then
yava and godhiima (wheat) ‘as well might have been an agricultural
crop. The argument, apparently attractive, is nevertheless unsatisfactory
for the following reasons-

1. It does not explain the non-mention of wheat crop in the first part.

2. There is a qualitative difference between the mention of ‘godhima’

in §1 16and thatof '§ali’ in§l. 17. Inthe latter §loka, salihasbeen
described independently of the forest. So, it may be taken as a
description of the paddy fields bordering the forests. The former
description is not so. aavrgFaf+T is not an independent description
of wheat crop but it forms an adjective of forests. Thus, what is
being described is "the forests having (or endowed with) barley and
wheat corps”. So, description of wheat is a part of the description of
the forest itself and can only be taken as a forest product. Thus it
seems that by the time of Valmiki, wheat was not yet
'domesticated' and was still only a wild crop. In this connection, it
‘may be noted that some scholars have conjectured, basing on the
etymology that godhiima was in ancient times not taken as a cereal
producing plant but was rather used to make smoke to keep
mosquitoes and gnats off the cows. Mention of yava along with
godhiima does create some difficulty, as its antiquity as a cereal
considered older than the wheat. The above description makes the
issue live and we seek further elucidation from the scholars. Our
conjecture is,-

. (i) paddy was the oldest cultivated crop in India, and rice the staple

food of Indians.

(ii) Wheat cultivation was a much later development.

(iii) Barley cultivation might have come in vogue before wheat, but

after paddy. Even so, barely might have gained ritualistic recognition

before it became a part of Indian menu.

The time of composition (Valmiki Ramayana) should be analysed in
the light of the above discussions.

In parting, we may hote that rice mentioned in $1. 17. (Supra) might
bethe uncultivated wild variety of it as contra-distinct from the description
of the Sloka 5 and 6. It is well-known that there are still some such
varieties of rice eg. tinni (Hindi) and they are considered as muni-annam
as cultivation was prohibited for munis. Thus, paddy in Sloka 17 might
refer to either the cultivated variety or to the wild variety (as description is
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independent of the forest), while mention of wheat in the $loka 16 can
refer only to the wild plants of wheat.

Regarding the wild and cultivated varieties of rice, barley and wheat
we may further make some observations. The references of rice in the
Indian literature are quite profuse. The reference of wheat on the other
hand is much more scanty. Not only that, even the grammar of Panini
mentions a number of varieties of rice. And so does Caraka in the
Annapanavidyadhydya (Ch. 27) of Sitra-sthina mentions different
varieties of rice from the $1. 8-12. It is followed by another three §lokas
which probably enumerate those varieties which are reaped in or about
September. The next three Slokas (S1. 16-18) give the names of Syamaka
(‘Sanva in Hindi) and allied varieties of rice. It includes Nivdra and
Priyangu-

HHIGY: WTATH: FIEAY Y | qTerer: FHRTsT: vﬁ'a HarfEwmyor: |l
ERAFTHTHANTCA AV TTNET: | WIS : WA e o Rragor : |
gF1 frfemid aem acam | et g T o

Nivara and Priyangu occur in literature frequently. They are
uncultivated crops mostly used by the munis in forests. The commentator
Cakrapani notes that Priyangu is the 'Kangani'. Probably it is the same
as what is known as 'Kakuni’ in the Hindi heartland. It is still used

mainly to feed the domesticated blrds The above list begins with
- Koradiisa. Cakrapani says,

PG FATATANT: | FIGY: DR, ..., FATATHRANSTT JOrETARIAST: [

Trnadhanya seems to denote that these varieties were not cultivated
and used to grow like grass. About g% Cakrapani is more specific.
TR GG, § qTATCOANRA Ry |
Thus, in the above quoted Valmikian §loka (3/16/17) the possibility
of some wild varieties of rice being mentioned is confirmed.
_ Caraka, after describing the rice varieties proceeds to describe barley
(yava). Only two, varieties are mentioned, the yava in SI. 19 and I in
S1. 20. Unfortunately, Cakrapani does not comment on the later §loka.
So, we cannot confirm whether 3@ is a wild variety or not. Caraka
comes to wheat next (21-22)
FTFRTAE () MeH: TIgee: | framy oo gor: femr: @ 1 |
followed by,
AT et W RS | Y T g s e o
Cakrapani notes T=I@afa#, Agel MyANS: | Apparently afasr is

what we call 7%, Its grains are barley-like though longer and is used as
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cattle feed. Quite likely, it might have been the original wild grain 'yava'
consumed by cattle and animals. 7yel read along af¥® might have
been a similar wild variety of wheat. We think that Caraka, after
describing 'yava’ in $1.19 and 20 ends the description of cereals with
wheat in $1. 21. The Sloka 22 is a sort of addendum describing two
varieties, one each of barley and wheat respectively. They were not
regular cereals for human consumpuon but came under Sukadhanyas
nevertheless. Probably, these were original breeds growing wildly from
which the later strains were derived either independéntly or by cross-
breeding with imported Iranian or Central Asian varieties. The later
development must have taken place long after Valmiki.

It is clear that the above study is only indicative and in no way
definitive. The matter needs deeper probe and investigation into the
agricultural history of India as also the dietary and culinary habits of
Indians in different eras. We invite scholars to throw more light on the
subject.

II
Ramayana Predates Present Vedic Texts

It has been said in our report that 'we dare say that the Ur-Ramayana
predates the famous Vedic mantra ey gor: wegfa: (Purusa Sukta)'
(Page 113, topic No. 14). Now, the Ramayana, admittedly mentions the
Vedas. So the above sentence seems to be a contradiction. Further, it is
generally agreed that the Vedas very much predate the Ramayana and so
the above assertion seem outrageous.

The pomt needs some clarification. The Vedas, no doubt, have been
mentioned in Valmiki's Ramayana but it does not at all prove that the
composition, content and text of the Vedas in his time was the same as is
today. Let us not presume anything. As to the second objection, the idea is
not all that novel and much less 'outrageous'. It can be discussed from
two angles, modern and traditional. We take up the modern school first.

Scholars of the Harappan culture have noted its surprising continuity
with the later Puranic, Agamic (Tantrika), yogic and even folk culture
constituting Hinduism. This phenomenon canbe explained inthree ways-
1. Vedic culture predated the Harappan culture and the later Indian

culture wasits logical development.

2. The Harappan culture was a non-Aryan culture predating the Aryan
invasion.
3. The Harappan culture was a pre-Vedic Aryan culture.
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The first view is in accordance with the tradititonal Indian view. The
followers of the second view seem to hear the echo of the earlier Harappan
culture in the later Indian tradition. They suggest a re-search of the
- ancient texts for reconstructing the memories of that 'long forgotten,
mystic civilization'. The scholars subscribingto the third school of thought
have called the Harappan culture as the 'lineal progenitor' of later
Hinduism, because after all,.both were the cultures of the same Aryan
race. Thus we see that there is nothing very absurd in some ancient
Sanskrit texts being pre-Vedic, or atleast preserving the pre-Vedic
tradition. Attemps to search for the pre-Vedic elements in the extant
Sarnskrta texts should be welcome and are not to be abhorred at.

Purely from the traditional point of view also, concept of a pre-Vedic
( Vedas as we know today) Ramayana is quite consistent. The antiquity
of the Ramayana vis-a-vis Vedas can be easily demonstrated-

1. At the beginning of every 'kalpa’ the Vedas illumine the heart of
Brahma and he creates the universe accordi ngly.

2. Any creation of a particular 'kalpa’ does follow the pattern of the
previous creation, yet it differes from it as well. The differences might
sometimes be quite large. According to the yoga-Vasista, even the
physical laws might differ, giving rise to quite different species of flora
and fauna. Some 'Kalpas’ may not even see the coming of man or
may see quite different type of human beings.

3. Thus,thedifferent creations being different, the inspiring force behind
each creation (ie. the Vedas) must also be different. Different effect
presumes different cause.

4. What is true of the great cycle (i. e. "kalpas’) is also true, on a smaller
scale, for the subcycles (ie. Caturyugis). Each Caturyugi, never-.
theless, spans over millions of years and so involves geographical and
geological as well as great cultural changes.

5. TheVedas, ofnecessity, stand in need of re-editingand rewriting atthe
beginning of atleast some Caturyugis, if not of all. In the traditional
parlance, some mantras are 'wiped out' or 'withheld' from the
human memory and new mantras dawn to the seers. If no such
updating is done, the Vedas will become outdated, irrelevant,
contradictory to prevalent facts, and even incoherent.

6. The history of the Ramayana belongs to the ‘tretd@ of the twenty-
fourth subcycle. At present, it is the Kaliyuga of the twenty-fourth
subeycle. So, it would be quite surprising if the contents of the Vedas
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have not changed since then. Thus the Vedas at the time of Valmiki

and the Vedic culture evolving out of it is quite likely to be at some

variance at least from the present culture. It follows that the

Ramayana pre-dates the present Vedic text.

Lastly in this connection it can be noted that the Indian tradition itself
holds that the Ifihdsa and Purdpa are at least as old as the Vedas
themselves, if not more (as the very name Purdna itself suggests).

The above view may well explain quite different geology and
geography as is exhibited by the Ramayana. Even, there might have been
big changes in the biosphere since then curiously enough, wherever we
find enumerations of trees and animals in the Ramayana, it is
accompanied by a plethora of textual variants. The only explanation can
be that the original text has been lost, at least of these parts. May be with
the changing biosphere, the names of different species of flora and fauna
were changed from time to time and place to place. Such attempts to
adapt the Valmikian text to the contemporary realities is atleast clearly
proved in the case of geographical and geophysical changes as shown by
us in our report in the context of Valmiki and South Indian geography.

III ;
_ Vedic Reference in the Ramayana

We have not said that the Ramayana is older than the Vedas; we
have only said that Valmiki might predate the present text of the Vedas.
It becomes incumbent now to discuss various references of the Vedas in
the Ramayana of Valmiki and see what was the form of the Vedas at the
time of Valmiki. We do not-have with us a comprehensive list of such
references and so a thorough discussion is not possible here. We will just
make a few notes and request the scholars to see how far they are
supported or contradicted by other references. We will considere here the
validity of the Puranic tradition that the Vedas were first divided into four
books-

Rgveda, yajurveda, Samaveda and Atharvaveda by Vyasa. So,
from the traditional point of view there ought to be no mention of these
four books in the Ramayana. As said above, only a few comments are
offered here.

1. Generally the Vedas are mentioned in plural number. Of course, this is
the common custom as each individual vedic mantra itself is called
Veda or Sruti.1tin no way pre-supposes the four specific books.
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2. The critical edition reads Yajurveda in the following §loka (5.33.14):

agdafdis dzfafia: gaftm: | oq@ = 33 = FaRy ¥ P |

(@) The oldest manuscript Ny is illegible for this §loka and D5 is
missing. $1 omits Slokas 14-16, B4 omits 14 a. b.Nj V5 B3 transpose
ab and c d. Thus the authenticity of this §loka, and that of the first halfa
b in particular, is not free from challenge.

(b) N2 B12 D1-4,6, 1D, 11read % for a5 (with the variant Vidy a
for veda in N3 By Dg). Vj read Vidya veda. So, the text needs some
consideration. We think %9 to be the more likely reading, because either
as a corruption or as a correction we consider more likely reading,
because either as a corruption or as a correction, we consider ®YL T ore
likely than 5T %[ So, this §loka cannot be relied upon to prove the
occurence of the Yajurveda in the Ramayana.

3. Now we come to the following $loka (4. 27. 34):

IR ST T BT R | e ARy |

(a) Firstly, sequence of this §loka is different in different sets of
manuscripts. §1 B12 givesasequence different than the accepted tex,. B3
yet another sequence, while D3.11 transpose $lokas 34 and 35. So, we
cannotbe absolutely sure of its authenticity.

(b) The reference here is only to Vedic psalm singers. Certainly they
existed even before Vyasa re-edited the Vedas and compiled a separate
book called the Samaveda. May be these early psalm-singers had their
own traditional special ritual. Hence a reference of the book called Sama
Veda need not necessarily be inferred here.

4. Taking the Puranic theory of Vyasa's editing of Vedas to its logical
conclusion, some scholars have suggested the following $loka (2. 29.
13) to be an interpolation:

Fraeai ¥ 7 st el | SRR daf 1

We will consider the validity of the above argument.

(a) The §loka occurs in every manuscript used in the critical edition. It
istrue that the selection of manuscripts used in the critical edition
is very inadequate from the point of view of scientific sampling.
Nevertheless the Sloka must be considered prima facie genuine.
But does it contradict our original thinking ?

(b) Very often different $akhas of the Vedas represent different
versions of the intrinsically same text. And certainly, Vyasa did
not create these textual variants. They existed even before him
and the followers of different text recensions must have been
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designated by the receensions which they followed. Hence this
§loka also does not contradict the contention that tHe Valmikian
references of Vedas pertains to a stage earlier than the
classification of the Vedas into four books by Vyasa.

v
Pur@pa in Ramayana

1. As in the case of the Vedas, in the case of the Purdnas also Vyasa is
said to have re-edited them and classified the Puranic tradition into 18
specific books. Before the classification, what might have existed must
have been one single composite Purana-Samhita. Let us see if the
Ramayana can throw some light in this matter.

(@) To the best of our remembrance Valmiki does not mention either
the number of Puranas, viz-18, nor the name of any Purdna as
we know it.

(b) It is an interesting question whether Valmiki uses the word Purana
in singular or in plural or in both. Scholars need investigate it. We
just point out here one interesting reference (4.61.3):

I gawewrd Wit & g | g€ & aver A g w Rl ww
The relevant part of the crctical apparatus is as follows;:
V1.2 B1. 2.4 7eq; Gy 7 7ed( fo r §edo D4.6.7.13  qUig wechrd

O, O,

We agree with the adapted text. Apart from the weight of the

manuscriptal evidence, we think that, either as a corruption or as a

correction, T gHET> —JUUY Weq to be more likely than qRmIY Hegq

>-gU gaed. We do not know if Valmiki uses the word Purana in
pural number at other places. Nevertheless, the reference in singular
here is very significant. Valmiki does not name any Purana in

particular but uses the generic word Purana itself in singular. The
natural conclusion is that in his time there was only one Purdna

Samhita which has been designated as Purdna. We feel that the

references of Purdna in the Vedic literature are probably in singular

only. This all goes to show the existence of a pre-Vydsa Purdna
samhita.

2. We find several references of past events and stories in the Ramdyana
which could only have been taken from the Itihdsa and the Purana.
Interestingly the commentators uptodate have not been abie to
locate in the extant /tihasa-Purdana works the sources of some of these
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references. This also confirms our view that the Purapic sources of
Valmiki must have been the original Purana samhita, now lost. A
critical study of such 'source-untraceable' references of Ramayana is
incumbent, not only for the Ramayana scholars, but for the Puranic
scholars no less.

3. At present, there is dispute as to which of Puranas formed the group of
18 Maha Puranas. We get various lists. Generally modern scholars
are very suspicious about the future events foretold in the Puranas.
But, interestingly, all the different list of 18 Mahapuranas include
Bhavisya Purana in it. The only logical inference can be that in the
original Purana-sarhhita itself there must have been a 'future section’,
or 'future events' scatterred here and there. Valmikian study goes to
confirm it. We have quoted the Sloka (4/61/3) above .It occures in the
context of Rsi, named Nisakara telling Sampati of the future events,
namely, the story of Rama. Howsoever, the Sarga might be repugnant
to some modern scholars, the fact remains that it has the unanimous
support of all the manuscripts, practically every line of it. So, the
Bhavisya-katha seems to be an integral and ancient part of the
original Purdna samhita. It is natural that taking advantage of this
fact, later interpolators must have conflated the old texts at their will.
Nevertheless, to consider all such futuristic narration to be inter-
polations after their happening is over generalisation and not
permitted by scientific methodology. It might be a pure superstition,
but it cannot be denied that Indians believed in them and some matters
existed in their oldest texts.

In the above context, it will be noted that in the Adhyatma
Ramayana, Sitd, while arguing her case for accompanying Rdama to the
forest, says that she had heard of many Ramadyanas but in none of them
Sita did not accompany Rdma (infra; next section). A funny argument
no doubt for the modernears and some scholars have tried to hold it as a
later concept developed out of devotionalism. In fact, the writer of the
Adhyatma Ramayana has done nothing new. He has just developed the
Valmikian tradition to its logical end. And certainly, this can be no
ground for ascribing a late date to the Adhydtma Ramayana.

RamayaNa in PuraNa
The quotation noted under the previous topic (Ramayana 4. 61. 3) goes
toshow two facts:
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(@) Purana (samhitd) was known to the Ramayana.
(b) Purana contained Ramdyana even at the time of Valmiki.

We have alveady considered thé first point. A few comments on the latter

aspeci-

1. At present practically all of the Puranas mention Rima and many
contain the story of Ramayna. Of these, the most elaborate one is that
which is told in the still unpublished Vahni Purana (VP) (vide Hazra
commemoration Volume pp. 60-171). Practically the whole of the
latter half of this Vahuni Purana is consitituted of Rama's story. An
interesting feature is that the story is told by Vasistha to King
Ambarisa. Thus the framework of the story demands a futuristic
version. Yet, while the interlocutory framework starts in futuristic
terms, the story itself is narrated in past tense. This needs some
explainations. According to the Ramdyana, Rama's story told in the
Purana samhita must have been in future tense as is evident from the
61 st sarga of Kiskindha Karda Ramayana (supra). It is natural to
presume that when the original Purana Samhita was split into various
Puranas and Upa puranas the Rama-katha was put in the VP. This
is clear from the futuristic set-up and the volume of the Rama-katha
in VP. Even so, the R&ma's story as is present in the extant VP. does
not represent the origii_al version of VP. because it is in the past tense.
This is further verified by the fact that the present VP. Rama-katha
very closely follows a particular sub-recension of the central recension
of Ramayana (represented by the manuscripts D4 5.7 of the critical
ed.). So, the present VP. Must have taken shape much after this sub-
recension had been crystallised. It is not to argue that VP. must be
assigned a late date, but rather to suggest that the coming into being,
even of the sub-recensions of the Ramayana, was much earlier than
400-500 AD.(the date assigned to VP). The All important inference
from this is that not only the current Agni-Purdna is spurious, as
shown by Dr. Hazra, but even the present VP. is an apocryphal text.
Still, we may presume that VP. is nearer to the original Puranic

. tradition.

2. The reference to the futuristic Rama-katha in Adhyatma Ramayana
(2.4.77-78) is as follows:

Ty agw: garhy agffi: | dar R o R T G i

The same idea has been further dev: sloped in Udararaghava (5 48)
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THEVTE ATt g ag: gafy |

.wwrﬁﬁnwﬁmmﬁmxﬁraﬁi [
Most likely the latter work has the former as its source.Dr. Bulke has
dated the Uddraraghava in the 4th century and the Adhyatma
Ramayana in the 14th-15th century. Such a late date for AR. seems
unwarranted and is not based on any firm evidence. The use of plural
numiber with puranic Ramayana can be well explained as a large
number.of manuscripts of the Ramayana also have the plural
numberin4.61.3 (supra). Even so, it is not unlikely to assume that the
original Purdna-sarmbhita contained a Ramdyana and after it was
divided into a number of Puranas by Vyasa, the different Puranas
varied to have Rama's story in them because of the popularity of
Ramayana. In this process, helped by the chaotic political conditions at
different periods in the Indian history, the original Puranic Ramayana
seems to have been lost. Vp substituted it with a new version based on a
particular sub-recension of the Ramayana, maintaining though, the
futuristic nature of the original. Nrsimha Puradna has a pretty long
version of the Ramayana as story. Its text seems to follow probably the
southern vulgate traditions. The other local traditions of Rama's story
must also have affected the development of different version in
different Puranas. In the above quoted Udararaghava $loka, the *
gUaATT * word seems to imply these very Puranic sources.

VI
Itihasa Material in Ramayana

Itihdsa is a sister genre of Purdna and has always been considered so
in the tradition and hence the compound phrase Itihdsa-Purana.
Practically every Itihasa material is essentially of the Puranic nature as it
could well have found a place in the Purana itself. On the other hand, all
the Puranic material certainly cannot be called Itihasa, eg., cosmological,
geographical, cyclicity of creation etc. The very meaning of the word
Ithihasa is 'it had been so'. Similarly, the futuristic elements of Purdna
could never have been called Itihisa and hence the above discussed
futuristic Ramayana could have only been a part of Puréna and not of
Itihasa. We find that the reference of Puraic Rama-katha in Ramayana is
in keeping with this distinction between Itihasa and Purana.

At present, only Ramayana and Mahabharata are referred as Itihasa
in Sanskrit literature. We think it ta be misnomer. The very meaning of
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the word Itihasa implies the old tradition and the annals accumulted
through the ages without any specific authership. On the other hand
Ramayana and Mahabharata are specific works assigned to specific
authors. So they are essentially avya-works and not Itihasas. The reasons
for this confusion are not far to be searched for. It seems that the original
Itihdsa-sarhhita was lost at some later date and the fragments of it were
absorbed into the Puranas and Mahabharata. The reason was obvious.
Purana was a sister genre of Itihasa and the Itihasa material was of
essentially purdnic nature. Further, Vyasa, being the co-auther of
Purinas and Mahabharata both, some of the floating itihasa material
went to conflate the original, 24,000 §loka sarhhita (initially called 'J aya")
into one lakh §loka-samhita (Mahabharata) turning it into an Itihasa
work. On the Hanalogy of Mahabharata, the term Itihdsa was extended to
Ramayana as well.

The existance of a seperate Itihdsa genre is evident by several
medieval works as well. There is a work called Itihasa-samuccaya and
several other texts like it. Specially of Itihasa-samuccaya there are a quite
large number of manuscripts and several of them of at least 4 or 5
centuriesold. Unfortunatelysufficient critical attention hasnotbeen given
to these studies. There are shorter and longer versions of it. At least most
of the material contained in it is common with Mahabharata. It has been
assumed that it is a compilation of stories from Mahabharata. We
suggest that it might well have been the other way round. It can be safely
said that originally these stories must have been borrowed by conflated
Mahabhdarata (the original being Jaya-sarhhitd) form some prototype of
ancient Itihasa work. The nature of the stories contained in the /tihdsa
samuccaya lend support to it. But, for it we must examine what could
have been the nature of [tihdsa stories. ‘

As explained above, it might not always be easy to distinguish a
Itihdsa-story from a Purdna-story. There are very many references of
such stories in the Ramdyana and which of them belong to [tihasa and
which of them to Purdna is a complex problem. We think that the
references in the Ramayana of cosmological, geographical, futuristic,
purely genealogical and mythological material, like Devasura-
sangrama etc, must pertain to the Puranic sources. On the other hand,
the stories like that of the Brahmin told by Sita to Rdma in the Aranya-
kanda, Sarga 9-(Bombay ed.) might well have been from the Itihasic
source. It starts with introductory 331 @ and ends with TaRaq U9, The
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latter phase literally means 'I#'-'ha'-'dsa’. The similarity of a Jataka
story with this particular story lends further support to its Itihasic nature.
The very definition of a Jataka story brings it within the compass of 'Iti'
'ha' 'asa’ ('it had been s0'). On the analogy of it, the story of the pigeon
referred to by Rama in the 18th sarga of the Yuddhakanda (Bombay
ed.) can also be put in the /tihdsa category. Similarly'Gathas’ referred to
in Ramdyana and other texts might also have been part of /tihdsa works..
The very word gatha suggests legends and Itihdsa. The gathas ascribed to
Yayati are very famous. We think that the Y. ayati-carita itself was
originally a part neither of the Purdna nor of Mahabhdrata but of
Itihasa sarhita. The Purdnas were content with giving the genealogies
of various ruling dynasties and chronoligical history of some period or
family. On the other hand, Itihdasas were elaborate biographies of some
king or person in particular. By this measure, the stories of Danda, Ila,
Vrtra, Nrga, Yayati etc. might have been incorporated into the
Ramdyana from Itihdsa sarmhita. Thus the conjecture is that Itthasa
samhitd might have been constituted of, firstly, the larger biographies and
secondly, the smaller ancient stories illustrating points of Dharma and
Niti. As said above, the references of Devasura-sangrama, chuming of
the ocean, the three mighty steps of Visnu, the burning of Tripura etc in
the Ramdyana might have pertained to Puranas.

VII
The Rama-katha in RamayaNa vis-a-vis [ tihasa-Purdna Tradition
There are various versions of Rama-kathi in Indian tradition.

Generally, it is accepted that the events of Rama's life not found in

Valmiki are later developments. Such a generalisation is .rather

unfortunate and unwarranted by the evidence. The concept of Ramayana

being the Adi-Kapva in the sense of being the first poetical work in

Sanskrit has helped this attitude. It is rather difficult to believe that in the

state of culture in treatd, testified to by Valmiki, poetry had not already

flourished. If it be so, then certainly Valmiki cannot be called the 'First

Poet'. We think this is a misnomer. We give below at least two cosent

reasons to prove the point. '

1. The Ramayana itself declares that there were poets & poetical works
even before Valmiki. It is rather unfortunate that some parts of the
Ramadyana text have been discarded from the original and relegated to
the appendix as interpolations by the editor of the Uttarakanda (critical
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ed.) against the testimony of all the manuscripts. This has been done
on the basis of pure, subjjective, conjectural, so called 'higher
criticism'. The editors of the Mahdabharata and even the editors of the
other Kandas of the Ramayana had, as a matter of policy, avoided
such cutsl, We strongly disagree with the critical edition and hold the
appendix 1, no. 13 of Uttarakanda to be part of the original,
probability of some lines being interpolations notwithstanding para.
The twenty-seventh line of appendix 1, no. 13. runs as:

qade & w1s & s g0 |

and is further supported by the line 32.

7 ey FrEm

These go to indicate that-

(i) There were other Kavyas already extant at the time of Valmiki.

(if) Rama was considered the fittest person to be the subject of poetical
eulogies in his lifetime and probably there were poetical works
glorifying his deeds, even in his time.

2. The only hindrance to the above theory is the universal tradition of
calling Valmiki 'Adi-Kavi'. We try to explain the phenomenon on the
basis of Dr. G. S. Rai's article, 'Kanda structure of Ramadyana,
(@Tor Vol XXXIII No. 2 Special Ayodhya-Sarayi No.). The Ur-
Ramayana had two parts, Paulastyavadha and Ramabhyudaya. An
alternative name for the latter was Uttara Kavya, and on the analogy
of it, the former was called Adi-Kavya. We will not go into detail here,
but the inquisitive scholars may find sufficient evidence for such an
inference in the colophones of the manuscripts of the Uttar-Kanda and
Yuddha-Kanda. An analysis of the uses of words Adi-Kavya and
Uttara in the text of the Ramayana itself will make the point clear. Of
these two parts, it was the Adi Kavya alone which was taught to and
sung by Lava-Kusa and it established the fame of Valmiki as the 'Adi-
Kavi' i. e. the poet or creator of the 'Adi-Kavya'. Subsequently, when
the Kanda divisions were introduced in the Ramayana the term Uttara
kavya was converted into Uttara-kanda and the epithet Adi-Kavya
was confined to Adi-Kdpda incorporating the Bala and Ayodhya
Kandas. The latter usage was. further restricted to the Bala kanda
alone. This restricted tradition of calling Bala-Kanda the 'Adi-
Kanda', is still followed by the North-eastern & North-Western
recensions of the Ramdyana as also in the vernacular Ramdyanas of
these regions.
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Thus, the possibilities of Rama-Kavyas even at the time of Rama opens
up new vistas of conjectures and thought. There is the famous $loka of
Shrimad Bhagavata

T FIHTH TSGR Trarwaersrwa Rtz | (9/12/21ab)

'Whose glory is still sung by the Rsis' goes to show that the tradition of

Rama Kavya was really a hoary one when Bhagavata was composed. it

might well have been a contemporary of Rama himself. The tradition of

bards is certainly much older than the time of the Ramayana. These bards
must have eulogised Rama, the 'prima-donna’ of his time, to the best of
their abilities. In the Rdmayana itself we find Gods and rsis hailing

Rama (ewifrer;, wqfér:) along with showeving of flowors. Some verbal

singing of prasises seems inherent in these references. Kalidasa also seems

to think so. And it was not for nothing that he said, R fahify:

With the above preliminary discussion we will now try to conjecture what
might have been the contents of such Rama-K. avyas.The first thing to
be remembered is that the Ramayana does not purport to be a
'biography' of Rama, much less a comprehensive one. It is essentially
a poetic work governed by a certain thematic unity. That unity can be
looked uponintwo ways:

The thematic unity of each part is defined by its sub title: Paulastya-
Vadha and Rama-abhyudaya. That is why the necessity of the birth

- of Rama is referred to in the Bala Kanda itself. The exile of Rima is
described in detail because it was directly connected with Ravana-
Vadha, while the journey of Bharata to Rajgriha is just casually
referred to and the deeds of Rama in the intervening period between
marriage and exile is totally skipped over. The reader is never made
oblivious of the hidden divine plan of Ravana-vadha even at the time
of Rama's refusal to return back to Ayodhya at Citrakita. It seems
that the case for Rama's return to Ayodhya was not only advocated by
Bharata but supported even by Vasistha, the highest authority on
Dharma of his time. The issue, it seems was ultimately decided not
purely. on the merit according to the Dharma-Sastra but on some
ulterior considerations, as is born out by the undermentioned and the
following S§lokas (2 104 4):

AT it Twfraaifior: | W TRy e T

The Adhyatma Ramayana has further developed this aspect. May be, the
presentation of AR seems a bit crude but its authenticity is neverthelesz
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rooted in Valmiki's work itself. Even earlier, this divine plan behind
Rama's exile for the destruction of Ravana is hinted at indirectly
7 AT WY W @A | AT g @ SR o
: (2/86/28)
(The vowel even after an anusvdra in third pada is our emendation

demanded by the manuscriptal evidence). Naturally Bharadvaja could
not have, at that point of time, suggested more than this. It seems that
by this time Kaikeyi too had grasped the enormity of her sinful act

and was repentant.
AT T FEeE far | W wer swre ol g i (2/86/26)

For Gq=aT there are variant texts, &l SJ9=aT, ¥ 99T, A SEAqT, =T
sggar 1 awr $1 Dg change the whole carana weds=Tl @ar. The
eastern recension reads TSSTITFRIAT or ASSEMAT or some such varia-
tions. The eastern text is just an attempt to clarify the meaning, which
in our opinion, it just an attempt to clarity the meaning, which in our
opinion, it had understood correctly. It seems that Kaikeyi's mind was
clouded by some temporary abrration and the inference of later
Ramayanas, that it too was a part of divine intervention seems to be in
keeping with the Valmikian spirit. In fact this thread of divine planning
runs all through the story. Probably, it could not have been stated
more clearly than in 3. 30. 30-31 (Bombay ed.):

et HETATT WR: QTR | IS R gRE |
srriereafin e weffn: | gl aurd goon et sy o

And thus, the mystery of the Sarbhangasrama episode is clarified here.
The clarification is necessary as Valmiki's narration is disciplined
severely by his strict sense of thematic unity. Indra's visit to

- S§arabhanga would have remained irrelevant otherwise and could not
have found a place in the Adikavya called Paulastya Vadha. That
divine purpose is laid thread bare before the reader in the sarga 61 of
the next Kanda. We have already quoted (Supra) the third §loka of it,
the divine purpose is further emphasised in the §loka 13 cd.

e g @l fed w1 sty

This is why we prefer the non-southern text, especially the eastern one, for

the S1. 5 cd, :
Fheifiaed wdw: frges: gafaw.

This is the only text which explains aR7g and 1% variations of A,

The agent of the verb f7g: is intentionally kept undefined as it was a
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part of the divine plan working behind the observable events. The other

recensions have tried in a crude way to supply that agent in morethan

one ways by introducing T with various sub-differences or
changing into Rgf=¥mm=<q. The interest and the intervention of godsis
reflected in various places and episodes throughout the story of

Hanuman's journey to Lanka and the subsequent battle in the

Yuddhakanda. It culuminates ultimately in direct intervention when

Indra sends his own chariot for Rama. The final denouement is the

killing of Ravana when (6.37.27): :

Frraarerrrfem= gegferrar g | Rl e g s 0

' (For the text of the last carana we have followed our emendation though

the other variants do not change the sense materially.) And, (6.97. 28):
EEEEgH T T g | |y arfafn avva deart weremy o ‘

This is the fulfilment of the purpose of the story which has started with the
gz and the involvement of gods in that yajfia who were sufferring
at the hands of Ravana. And it is at this exact point where the thematic
development compels Valmiki to end the Adi Kavya i. e. Paulastya
Vadha. The narration hence on is the theme of Rama-abhyudaya.
This is much for the poetic unity of the first part of the Ramayana.

As to the thematic unity of the second part of the Ramayana, called
Uttara Kavya, it is defined by its name, Rama-abhyudaya. As explained
by Dr. G. S. Rai in his article (Supra), the word Rama-abhyudaya
connotes Rama's coronation, glory of Rdma rajya and his final
ascension. The narration of the second part is kept strictly on these rails.

2. As promised above, we will now explore another view of the thematic
unity of the R@mdyna. In a way, this second view can be called more
powerful, for it explains the unity of both the parts of the Ramayana
by a single principle. And that single principle is the definition of
Ramdyana as #amare=afiay 7eq. We would like to point out here that
the adjective #&q put as a case in opposition or in parenthesis
should be construed in the sense of defining relative and not
nondefining relative. That is, it is is not the intention of the poet to say
that "I will narrate Sita's story and that story is a great work'. The
intention is to say, " will narrate that story of Sita which is great". Thus
the purpose of Ramdyana was not to produce a comprehensive
biography of Sita. The poet meant only to sing that story or stories of
her life where her character had blossomed in its full glory and these
stories, from the Indian point of view, were certainly her exile, her
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kidnapping, her coronation, her banishment and the final
disappearance into the Mother Earth. That is why, in the Ur-
Ramayana, there were only casual references to her birth, marriage
and her marital-life in Ayodhya etc.

The above discussion was necessary to understand that there might
well have been deeds of Rama, significant in themselves and known to
Valmiki, yet the poet was bound to ignore them in his great epic because
‘of the discipline imposed by the thematic unity of the work. We will
consider the possibilities of some such events below.

1. The most important of such events in Rama's life is probably that
which is testified by Valmiki himself, mentioned casually though:
= wrexfer Ranfry aed wen 7R | aaw we A frfrese <o 0 (2.39.11)
. One may look with amusemut at the difficulty of the commentators to
explain this text. They have not been able to find any Puranic or
Itihasic testimony for the event referred to here. We hope the modern
scholars will do something better and please to trace evidences for it,
Kataka's explanation may seem funny, but actually it seems inspired
by the non-southern recensions of this §loka which is—
srenfor qey Rty Rafied o) ey | @ & gatefiwE 7 gy |
Clearly, the southern recension is the authentic version here, being the
diffichilior text. The attempt of Maheévaratirtha (followed by
Govindaraja) is worth commending, though scorned at by Kataka.
g FatuEr Ismw TR frew arafafnasmenr=te T@ew A &aam)
a7 fidr s’ ect. 3Ry F@TEReTAnT |

To do away with all these difficulties the non-south versions have
changed the text itself; this is yet another classical* example of the
‘adaptation process' working in the development (or corruption:) in the
history of the Valmikian text. We have seen above (and in our original
note in the special Aydohya Sarayii number) the attempts to change and
adapt the texts according to the then geographical and geological realities
in subsequent ages. Here is an attempt at adapting the text according to
the then 'scriptural realities'. It seems this story was completely lost in the
subsequent Itihasa-Purana tradition and scholars were forced to change
the text accordingly. The editor of the critical ed. does disappoint us here
by shedding no light in his critical notes on this very interesting and
important §loka. No scholar of /tihdsa-Purana can afford to neglect this
$loka.
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Two cencreterealities crytallise from the above discussion.

(a) There were definitely some events no less important in Rima's life
which Valmiki was aware of. Yet, he has chosen not to describe
them in his Ramayana. (We think, out of consideration of
thematic unity).

(b) No doubt, it is true that there have been subsequent developments
in the Rama literature after Valmiki, and substantial additions
too. Yet, itis equally no less true that some portions of the ancient
Rama Katha tradition have got lost in subsequent times.

2. The Ananda Ramayana devotes considerable space to the tirtha
yatras made by Rama. Howsoever a recent work it might be, yet this
tradition seems to be deep rooted in the hoary Puranic tradition itself.
Different Puranas associate different firthas all over India with Rama
in different ways. It is not unlikely that they may have actually taken
place and Valmiki was aware of it, yet has not mentioned it because of
the considerations discussed above. After all, concept of tirtha was
much older than Valmiki and is testified by the poet himself, when he
describes Citrakiita as

wEfAfere: qoa: JE: GERHA: 1 (2. 48. 25 oo eeesseessssseen
e foged AT U =EWQ | s @HEe 7 o9 Fer w |
(2/48/27)

Similarly there is the Valmikian testimony for the holiness of rivers
like Ganga and Yamuna.

Be as it may, it to clear that these points demand greater attention than
hitherto bestowed upon. Our hypothesis is that the Ramayana of Valmiki
does not offer a comprehensive biography of Rama for which I/tihasa-
Puranatradition must be explored into.

VIII
Hiatus-Compound (Sandhi-Samasa in Itihasa
Purana-Literature)

It has been successfully argued by Dr. U.K. Chaturvedi, that Hiatus
is permissible even in compounds (Ayodhya Tirtha Prasarhsa: Purdnam
VoL. 33/2). We agree with his interpretation that not only there is no bar
against hiatus in compound but that the Sitra * ®feamary * 6. 3. 114, read
with 6.1.12, goes to indicate the contingency of Asarhhita even in
compounds. Relying on this argument, he has accepted the reading:
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gaviarTiEmeTTamy aq %o (ATP 29 ab)
as it is is found in the manuscripts. It is in fact a very fortunate and
important finding because mostly the manuscripts get rid of such hiatus
by various devices. The word a1 and 3/& in this $loka were parts of
different caranas and so the later scribes have overlooked that both were
part of a compound and thereby forgot to remove the hiatus. Clearly, if
such hiatus be situated in one carana itself, the chances of obtaining it
intactin any manuscript is certainly very low. Nevertheless, the time tested
text critical methodology can be employed to reconstruct the original
hiatus texts. We present here an example from the Vamana Purana (VP)
where the learned editor, probably due to timidity, has failed to cash upon
such a situation. In the 17th chapter of VP (critical ed. All India Kashiraj
trust) we find different offerings for the lord prescribed for different
months. The word T8 or &7 occurs in §loka 47b. Clearly it is an
example of the Parumya Sitra = ¥ Kdsikd notes here that—-
, SETCH ST | ZeT I e, e | el
Fait i smwiaRereEr: awehy | The dish TREAq is still

current in the traditional villages of eastern U, P. The rice is cooked in
cane juice and in absence of the latter, in guda and water. It is virtually a
Payasa cooked in water instead of milk and is used in ceremonial
occassions, probably because milk is considered a bit in-auspicious.
About the word TE15TH we may note that if we do not resort to samdsa, a
simple gdftar fawf¥ (instrumental case) will not carry the required sense. *
7e7 3fieq ' will only mean rice with guda and not a special dish of rice in
which a chief ingredient is guda. Similarly, we think that == is not
only rice eaten with curd but a special dish of rice cooked in curd. This
dish too is popular in eastern U. P. villages and is something like
Khichari in which curd is used in place of pulse. The use to turmeric and
other ingredients of Khichari make it look & taste very mcuh like
Khichari itself. We think that the Kasika has not understood this usage
properly and simply Saf¥i: will not do because it would only mean rice
steeped in or mixed with curd. We agree, nevertheless, that cooking is not
strictly necessary. It will be sufficient if the rice is 'processed’ with curd.
'Processing implies something more than mere mixing. In this sense, the
compound Z&1E: may be formed even in the sense of Il

In the background of the above discussion, we now come to the §loka
34 of the 17th sarga of V.P. It seems that in ancient times when honey was
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found in plenty, a dish similar to T€1&q cooked or processed with honey
was common U sgefra Tae AgAEay (17/38ab)

The wavy line denotes that the editor is not sure of his tzxt. We will
discuss the textin two ways.

Firstly, on the intrinsic literary merit we may say that ' FgAT & ' is
not at all a happy text as the instrumental case does not carry the real
meaning (Supra). The text, grammatically speaking, should be A 3N&"H.
Hiatus here is mandatory as the metre will be spoiled otherewise. So, we
propose the amendation, 7Y sf&H.

Now we will consider the above text from the point of view of
manuscriptal evidence. The various variants of #gAie"q are as follows -

T, FaEr0 ( for TgMO0) Frw. 0\EH, ;.4 7, 0=( 7, W),

a'z OW, 2' 2.3 O?ﬁ?@F, é7 OW ( for OW)

(The $loka is not found in manuscript 9T,) The obvious and elementary
deduction from these variants is that the manuscripts point to the hiatus
text g 3Naq in the archetype. Thus we find that the literary and
grammatical considerations converge with the manuscriptal evidence and
put the hiatus—compound #Y 3N&TH beyond any reasonable doubt.
Apparently, the editor seems to have fought shy of a hiatus compound
and has not gone in for the proposed emendation.

Now, we take an example from the Ramayana. Hundreds of
examples can be pointed out from the R@mdyarna where the manuscriptal
evidence clearly indicates an emendation and restoration of hiatus
compounds. We will consider here only the following example which
indeed is a rare example, as at least one manuscript has retained the hiatus
compound textand we are spared the boldness of resorting to emendation.
It is only the implicit faith of the editors of the Ramdyana in the southern
recension that has prevented them from opting for the correct text. The
critical ed. reads: fFramFter #e¥: gyaTEfe: || (4. 62. 10a,b)

The variants of the first carana are as follows-

a) N2B34Dj134.7.117; Vdamaged; Vy fa;

B1 D5.6.8-10 T=; Dyp** §:; §1 Np D3 Premserdwsr: (For

Tey:)

V3 fremsoresw; Dy s

M3 T @

Any student of textual criticism would have picked up D2 text

fremFe®  as the original reading, provided he had no bias for, or
against, any particular recension or manuscript, or had no aversion
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against hiatus compounds. It is trite that in the case of lectio de ficchilior
_other considerations like general superiority of any particular recension
has to give way. Itis really a bad slip.

In the above case, only one other point we would like to make. In the
text proposed by us there are in fact two types of irregularity. Firstly, that
of a hiatus in a compound. To remove the hiatus V3 simply changes the
text to fremFTTeNEg. To understand fully the other variants we must point
out to another irregularity and that is of the diction. In the present style of
Sanskrit feTHGAEY: is not considered correct and happy usage. Rather, it
should be frremstey:. areifFgmifaiad is not considered appropriate.
The preferred current usage is IrefifT gfaer fa<fe. On the basis of our
limited experience of the Ramdyana text we can safely say that
it is a perfectly correct Valmikian diction and was used
profusely in the pre-classical literature. This obsolete diction had forced
the later scribes first to split fremFoRY: into framhw&r #¥:. The metrical
considerations have made S; N, Dy; to change it into fremsc ww@w,
while M3 has opted for the permutation 3 ems @4, The Te¥, ey,
fagd, g text belong to one class. They have done away with & of
the original for metrical reasons after splitting ffrems<#y: into fFraTs =:
and have filled up the resulting lacuna in four different ways. All these
texts are clearly of tertiary nature and low level texts, the 7&¥: text being
the worst, as it makes even the metre unhappy. We hope that these three
examples (one from Ayodhya tirtha Prasanga of the Nysihhapurana,
another, from the Vamana Purdna and the third from the Ramayana)
will convince the text critics of the validity of hiatus compounds. It will be
good for the Indian textual criticism to accept this reality, the sooner the
better. ‘ :

Another thing to be noted is that of the three possible usages fremster
#: (or Framsa, Framsd:) and ey the last one is the easiest fora

layman to comprehend. Acceptance of this text in Valmikian language
does support the contention of Dr. Umakant Chaturvedi (supra) that
according to Valmiki there were two styles of Sanskrit, Brahminic and
Laukika ( popular style). The Itihdsa-Purdna works, being popular
writings, had adopted the popular style of Sanskrit as distinct from
Brahminic style.

1. Infact,in the other Kandas, many passages have been incorporated in the original on
much weaker evidence. We think many of them are really interpolations. To accept
those passages as original & discarding the passages supported by unanimous
testimony have made a mockery of the editorial policy of the critical ed.



QUESTION BOX

Questions are invited under this column from scholars, students and
public alike seeking information about Puranic matters and problems.
The internationl community of scholars is requested to answer and satisfy
the questioners. Never-the-less, we assure the questioners of at least some
immediate response. We have constituted a panel of the following
scholars: (1) Padmabhusan Acharya Baladeva Upadhyaya, (2) Prof.
Maheswari Prasad, B. H. U., (3) Dr. Rama Shankar Tripathi, B. H. U,
(4) Dr. N. Gangadharan, Madras University and (5) Dr. Ram Shankar
Bhatta- charya, A. 1. K. Trust. Responses of these scholars may or may
not constitute a comprehensive answer, or may even be an expression of
their inability in some cases. For a fuller discussion the help of the
academic world at large is solicited to make the column a success.

M
Ocean at the Vindhya Hill

Sir,

The report on Ramayana workshop (Ayodhya-Sarayu special
number of Purana) says that dccording to the older Valmikian text, on the
southernside of the Vindhya hill there was an ocean which Hantimat
crossed. This seems a bit surprising as it goes against the present
geographical condition. Is there any corroboration of it in different
Puranic texts, or in Jain and Buddhist traditions of Raméayana, or in the
folk tradition, or in the traditions of Ramayana stories prevalent in other
countries? If not, why?

Yours
Shri Krishna Dutt Tiwari
All-India Kashiraj Trust,
Ramnagar, Fort, Varanasi.
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)
River Sindhu and Sindhu Desa

Respected sir,
" Thereare detailed descriptions of Gariga, her origin, irthas and cities
_on her bank, as also her confluence with the ocean in the Puranas. The
same is true about Yamuna, Narmadad and many other rivers. The
longestriver, and geographically among the oldest in India, is Sindhu. It is
said to be the cradle of Vedic Hunduism. Please inform where we can find
descriptions of herorigin, tirthas and cities on her bank and its confluence
with the ocean. The description of Sindhu seems rare in the Puranas.
Canscholars give any explanation?
Please also let me know what specific area of the land was known as
Sindhu-desa in the Puranas and in other literary sources of India.

Yours
Kumari Shiva Priya Singh,
M. A. Geography ( B. H. U.)

3

Volcano

Dear Sir,

1 should like to know if the ancient Indians knew the phenomena of
volcano. Indian literature abounds in references of earth-quakes. Are
there similar references of volcanoes as well? What is the original Sanskrit
word for valcanoes? Some say that the word SSTETH@T currently used in
Hindi for volcanoes is of recent origin after the advent of English and that
originallyeTag@t might have meant the flame of fire but not volcanoes.

Yours faithfully,

A. P. Singh

Theoretical Research Unit

National Geographical Research Institute.
Hyderabad.
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@

Kanyakumari Confluence of seas

Respected sir,

It is generally said that there is a confluence of two or three seas at
Kanyakumari. I am told that the tradition is quite old as Dara Sikoh
wrote a book named Sagara-safigama, implying confluence of two
cultures. I should like to know the Puranic and other ancient sources for
this tradition. Kindly also let me know the names of the seas which meet at
Kanyakumari.

Yours faithfully,
Akash Vineet Sahai
B. H. U,, Varanasi.

®
Varaha and Kirma Concepts
Dear sir,

In the Ramacaritamanasa of Tulasidasa, at the time of Rama's
breaking of Siva's bow, Laksmana commands the elephants of the
quarters, the tortoise, the snake and the boar to hold the earth firm so that
it may not shake: .

feffr Foreg Fe aifes e < wxfr aft dc T A= I (3/3%0/2).

The order of the tortoise, snake and boar seems relevant. There is a
beautiful iconographical representation of the idea at Maharaja's Palace,
in the staircase leading to the Palace at Ramnagar Fort, Ramnagar,
Varanasi. The above three are depicted there one above the other holding
the earth (fort). The tortoise is placed lowest. The idea of tortoise
supporting snake (Sesanaga) is again referred to in Tulasidasa's
Ramacaritamanasa 5.35.8 where Sesanaga has been described to bite at
the back of the tortoise (his support) being unable to hold the earth at the
time of the march of Rama's army. The idea is said to have been inspired
by a Sloka of Hanumannataka. I would like to know if the reference here
to tortoise 4nd the boar is to the Varaha-avatara and the Kurma-avatira
orthey are independent of their avataras and represent here the permanent
astro-geological forces keeping the earth in balance. Have the scholars of
Vardha myth studied this aspect?

Again Jayadeva in Dasavatara stotra says:
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fafrdfageay v Rl gl edvnrfForsmits | 99 ga-Feoaed!
w1 s &X |l (Gita-govinda 1.1.2)

Unlike the other Puranic references, it is the earth and not the
Mandara mountain which is on the back of the tortoise. Again, the word
fasfr_suggests a stationary condition of the earth, and not the revolution
of the Mandara involved in the churning process. This seems to indicate,
not the story of the churning of the ocean, but the permanent position of
the earth. But again, here is another difficulty. In the tortoise-snake-bear
system (T-S-B system) tortoise. does not support the earth directly; it
supports only the Sesanaga which in turn supports the boar which is the
directsupport of the earth.

Is it that Jayadeva has confused the two traditions? Any way the
relationship, if any between the T-S-B system and the avatara-theory needs
clarification. Normally avatara is a temporary phenomenan conceived
with a particular event while the T-S-B system represents a permanent
phenomenon. Please help.

Yours sincerely
Vishveshvari Devi
Kadamkuan, Patna

BIHAR

©

Four-handed Krsna

Sir,

The Vaisnava tradition says that Srikrsna never went a step outside
Vindavana. Classical Pandits find an interesting support for it in the
Bhagavata 10. 39. 40-46 (Gita Press). Be as it may, but it remains true
that in Vrndavana, Bhagavata never describes four-handed Krsna, while
at Dvaraka, we find four-handed Krsna. As is evidenced by the 60th
Adhyaya of 10th skandha where we find Krsna consoling offended
Rukmini with all his four hands (§1. 25-27). The same is irrevocably true
by the episode of Paundraka and Kasiraja who claimed to be the real
Vasudeva and added two fake hands. The famous sloka of Gita, after the
exibition of Virat-form by the Lord, does clearly indicate that four-handed

form of Krsna was the normal form in the Mahabharata battle: fFdfes
TR Tty @ oA adT | ¥ S Tgiee gewae e Read |



JULY, 93] QUESTION BOX - 249

(1.46). The same is confirmed by @rra¥T: fraa=r: Jee qeT ¥ TS q9TT
(11.49 b) and A FGEaAGAT @& TG st @: (11.50a).

Some commentators have tried to show that the normal form of Lord
Krsna on the chariot was two-handed. But it seems to be twisting the
meaningto a set purpose. ‘

Now, Mr. Editor, ] would request you to answer two questions:

1. Is there any other mention of four-handed Krsna in Mahabharta? The
question is important, the Gita being an integral part of Mahabharata.

2. Which Puranas describe the two-handed Krsna and which ones the

four-handed form? Again, which of the Puranas, like Bhagavata,

contained the dual aspect of Krsna?

Yours sincerely

Sita Kant Mishra, M. A.

Darbhanga ( Bihar)



FROM THE EDITOR'S DESK

A new endeavour :

The totality of Purana literature costitutes probably the largest and the
oldest encyclopaedia of human knowledge. The pieces of information
contained therein are so wide and various that it is virtually a gold-mine
for inter-disciplinary studies. But the great volume of this literature is so
prohibitive that it is impossible for anyone to master all this knowledge
and information. The Purdnas have another aspect too. They bear great
popular interest which no academic study shoud everignore. So, we were
thinking of starting a new Question-answer Column to provide
information for inter-disciplinary studies and also to satisfy the public
interest and curiosity. We put this suggestion to Padmabhusan Baladeva
Upadhyaya, the venerable scholar of Varanasi. The nonagenarion scholar
very enthusiastically offered to head the panel of the local scholars who
might be requested to respond to the questions. The idea of setting up a
panel is to assure the questioners that if they part in a question, they will at
least get some response, and that too from eminent scholars. Their
responses in no way dimish the necesity for a more thorough discussion by
our national and foreign scholars. All such discussions will be published
by us. Though now it is only a very small nucleus, but in due course it
may develop into a BANK OF CLASSIFIED PURANIC INFORMA-
TION. We solicit co-operation from our readers, scholars and public in
general.

Puranic archaeology

We may note here two interesting phenomena. On one hand, we find
thatarchaeology has unearthed about seven hundred or so Harappan sites
of deserted cities, the identification of which remains obscure. Onthe other
hand, there are hundreds of references to the cities and tirthas in the
Puranas, Upa-puranas and miscellanious puranic literatre published and
unpublished. It may be an exercise worthwhile to compare these
unlocated places with the Harappan sites. Correct identification in some
cases is not impossible. Again, there are reports of new archaeological
finds in Meghalaya indicating a traditional Hindu and Buddhist culture
flourishing in these so-called tribal aeas. Cannot a study of Puranic
geography help us uncover this culture and identify the archaeological
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finds? Not only that, even in cases of identified cities and tirthas, new

archaeological finds indicate different Puranic texts which may be

collated. Again this archaeological evidence may go a long way in dating
both the archaeological finds and the Puranic archaeology. It also brings
out the need for the Puranic scholars to keep abreast of the new

archaeological developments and to correlate them with Puranic
knowledge. The whole thing needs a major reorientation of our outlook

and the Government and its agencies like University Grants Commission
should take a lead in this matter. We propose to do our small bit by
starting a new column 'Archaeological Notes and Information' from our
next issue. Its purpose will however be very limited. It is just to keep the
Puranic scholars up to date with the archaeological studies. Of course,
any detailed Puranic archaeological study by our contributors will always
bewelcome. :

Time-Scale Tests

It is Suggested that the naine Saketa is alien to the Puranic tradition.
Cannot we use it as a time-scale test and say that the Puranas in which the
word Sakata occurs, or at least those portions of the Puranas in which it
occurs are of a comperatively late origin. In the present issue another
time-scale test has been hinted at in the Supplementary Report of the
Réamayana workshop. The suggestion is that in most ancient period, rice
was the most important crop of India and wheat as a cereal was unknown.
This suggestion needs testing. There are no index verborums of
Ramiyana and Purdnas and a comprehensive index verborum, which
includes even the textual variants, is a far cry. In absence of all these, the
above testing is not very easy. Nevertheless, if the scholars find it true, it
might be a valuable guide in regarding those Puranas or the portions of
these which mention wheat as a foodstuff as comparatively later works.
We request our scholars to comment on the Saketa problem and the wheat
problem.



- BOOK REVIEW

SOME ASPECTS OF THE VARAHA KATHA IN EPICS AND
PURANAS by Dr. Maheswari Prasad; pp. 183; published by Pratibha
Prakashana, 29/5 Shaktinagar, Delhi-110007; price~Rs. 200.00.

The book under review contains a comparative and critical study on
the legend of Varaha as found in the Purdpas and the epics. It is
gratifying to note that the author has used manuscript material also and
thus has made his study as perfect as possible.

A careful reader of the book will surely observe that there is an
element of sound judgement running through the book with evidence of
deep study and scholarship. It would be no idle compliment to say that the
pages of the book demand close and unfailing attention with
concentration.

The author has traced here the origin of the Varaha myth, the kernel
of the katha and has reasonably shown the gradual development or long
process of transformation of the katha. In the course of discussion the
author has admirably shown the earlier and later portions of the Puranas
and the epics and has also shown in which text the katha has been
introduced in a later age. He has not failed to afford some reasons for the
absence of the kathd in a particular Purana and for the changes in the
nature of Varaha. Author's observations on the variant readings in the
Puranic verses and the conclusions drawn from them are in many places
illuminating and I believe that a large number of these conclusions will be
accepted by scholars.

The following two points may be taken into consideration by the
author: '

1. Puranic authors are found to use various words to denote a legend
. or tale, namely katha, akhyana, upakhdyana, carita etc. Is there any
particular reason for using the word katha in connection with the Varaha
legend ? So far as I know the word is not frequently used in connection
with this legend. (In Mbh. Vana-p. 142. 63 katha is used in connection
with this legend).

2. It is surprising that nowhere the author says anything about the
etymology or the derivative sense of the word Varaha. Nirukta 5.3 and
5.4 (with the commentaries), Ksiratarangini on Dhatupatha 2. 2 may be
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considered in this connection. According to Vayu-p. 51. 30 Varaha is a
_kind of cloud.

I am to say something about a few inaccuracies: (1) Matsya-p.
248.44 does not read Mfa= fa a@r (as has been quoted on p. 101), but
mfa=fr @ar The reading Mfd=< 3f¥ @ makes the line metrically
defective. The form Mfa=f is sanctioned by grammar. (2) In the use of
pratipadika forms a few errors are found. Parasmaipadi (p. 84, fn. 1) is
to be corrected to parasmaipadin.

(3) The only glaring mistake in spelling (or in proof correction) is
found on p. 159, 1. 21, which reads upabrhmana; it requires to be
corrected to upabrmhana.

In some places the author has quoted articles of scholars without
mentioning the Journal in which it was published (see p. 88, fn. 1). The
name of the Journal is however given in the Bibliography (see p. 174).
The process is clumsy. Similarly in some places the number of the volume
and pages are given without giving the name of the Journal (p. 52). The
Bibliography (p. 171) however mentions the name of the Journal.

Since the author is interested in the Puranas I would ask him to go
through such works as Laghubhagavatamrta of Rupagosvamin (with the
commentary by Baladeva) and Brhadbhagavatamrta of Sanatanagosva-
min with the auto-commentary in which the Puranic views about
avatdaras are given according to the Vaisnava point of view (with
‘chronological' considerations).

In conclusion I would request the author to append a collection of
those highly charming Puranic stutis of Varaha that are composed in
elegant metres. One of such stutis occurs in the Reva-khanda of Skanda-
p- (149. 22) in the §érdﬁ1a—vikﬁdita metre . According to the editor of the
Varigavasi edition the verse has a double meaning-one referring to
yajiiavaraha-rupi Hari and the other to devaripi Hari.

R. S. Bhattacharya



Obituéry
1
MAHARAJ KUMAR DR. RAGHUBIR SINH
Of SITAMAU (MALWA)

Maharaj Kumar Dr. Raghubir Sinh (born on Feb. 23, 1908) breathed
his last in the moming of Feb. 13, 1991 at Sitamau, Malwa. His life was
full of diversity and he has scaled many peaks of a successful life. He
inherited a legacy of opulencé and empire but by the dint of his hard work
acquired a leading position amongst the contemporary historians of our
country. It was a rare amalgam of a person blessed by both Lakshmi and
Saraswati. His special forte was the history of mediaeval India, in which
area he was an undisputed authority. He had acquired an acute historical
vision and critical ability to sift facts from fancies from his teacher the
renowned historian Sir Jadunath Sarkar. He became in his lifetime the
unique authority on the history of Malwa.

The life of Maharaj Kumar Dr. Raghubir Sinh was a unique
synthesis of two contradictory attributes. On-the one hand, he was an
objective and impartial analyst of history devoid of all feelings of
attachment. On the other hand, he was a sensitive human being who
created literary gems of great pathos and emotional depth. His poetic
essays have enriched Hindi Literature. The preface to his book A wferat
(Surviving Memories) was written by the eminent critic Pandit
Ramachandra Shukla who lavished fulsome praise on this book. The
eulogistic comment by Pandit Shukla establishes the high place occupied
by Maharaj Kumar as a top litterateur. Dr. Sinh was an emotional and
sensitive person in his private life also, and his literary creations are a
reflection of this aspect of his personality.

Maharaj Kumar had submitted a dissertation entitled 'Malwa in
Transition' for the award of the D. Litt. degree in History to the Agra
University. The examiners were so impressed by the scholarship and
literary presentation of this work that the requirement of an oral
examination was dispensed with and the Agra University awarded him the
D. Litt. degree without viva. This happened to be the first D. Litt degree
of the University. Maharaj Kumar was closely involved with the History
of India project of the Bharatiya Vidya Bhawan. Many researchers have
benefitted by the guidance and suggestions offered by Maharaj Kumar.
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During the second World War Maharaj Kumar volunteered his”
services to the Indian Army and served at Vishakhapatnam, Madras,
Peshawar, Rawalpindi, Quetta etc. :

Maharaj Kumar played a very important constructive role in the
merger of Indian states into the Indian Republic after independence. He
also served as a prominent member of the Rajya Sabha for two terms
beginning from 1952. He was an able parliamentarian and contributed
significantly to the development of healthy parliamentary procedures.
After his retirement from the Rajya Sabha he devoted himself full time to
the service of his literary interests. He established the Natnagar Research
Institute in Sitamau in 1975 and donated his priceless collection of books
to this institute. On account of his able direction and careful nurturing this
institute has become a prominent institution and now gets Government
support for its multifarious activities.

Maharaj Kumar had very close and intimate fnendly contact with the
Kashiraj. He was one of the founder trustees of the All-India Kashiraj
Trust. He was also a founder trustee of the Maharaj Banaras Vidya
Mandir Trust and invariably attended all the functions organised by the
two trusts. It was Dr. Raghubir Sinhji who read out the felicitation for the
king of Nepal, Sri Mahendra Vikrama Shah Dev presented by the All-
India Kashiraj Trust in 1965. :

I had the privilege of meeting the Maharaj Kumar and obtaining his
parental blessings whenever he came to attend the functions of the
Kashiraj Trust. My last meeting was in March 1988 when Maharaj
Kumar came to participate in the marriage of Yuvaraj Sri Anant Narain
Singhji. Though he was in frail health and needed support in walking and
his sight was also failing his sensitive heart was as full of vitality as that of
a young man of sixteen.

We have lost not only an erudite historian but also a compassionate
and sensitive litterateur. Every one has to be bound by the fetters of time,
qrgeE e waoy [a-up. 17

We pay our homage to the departed soul.

: —Ganga Sagar Rai



2
DR. RAGHUNATH SINGH

Dr. Raghunath Singh passed away on April 27, 1992 at his home in
Gheehatta, (Aurangabad) Varanasi. Dr. Singh had been a senior freedom
fighter, able parliamentarian, sharp lawyer and an erudite scholar.
. Probity in public life was his hall mark.

Dr. Raghunath Singh was born on the fourteenth day of the bright
half of Vaisakha (a day hallowed as Nsirmha Jayanti) in the year 1908
AD in the village Khewali near Rameshwar in the vicinity of Varanasi.
The maternal grand-father of Dr. Singh's father, Sri Batuk Nath Singh,
lived in Varanasi City and young Raghunath's upbringing and education
took place in that holy city. Later on he inherited the vast properties of this
family. He passed M. A. (History) and LL.B. examinations of the
Banaras Hindu University.

Dr. Singh had been greatly influenced even in his childhood by the
teachings of Mahatma Gandhi and he incurred the wrath of the British
imperialism for the first time at the tender age of 12. The brutal treatment
received by him at the hands of the Imperial Government attracted the
attention of the Mahatma, who deplored such acts in his paper "Young
India'. This was, however, only the beginning and Raghunath Singh
underwent incarceration several times for a total period exceeding several
years. After independence, he represented Varanasi in the Lok Sabha for
three consecutive five-year terms from 1952 to 1967.

Dr. Singh did not permit his busy public and political schedule to
hinder his literary activities. After retiring from the Lok Sabha he devoted
himself full time to the cultivation and enhancement of his academic
interests. He obtained the Ph. D. and D. Litt. degrees at an age when
persons usually think of closing down their affairs. His literary activities
and interests ranged over a vast area spanning Vedic studies, Buddhist
Philosophy, Economics etc., but his first love always remained the
historical studies pertaining to Kashmir. Kalhana's R3jatarangini, which
describes the historical developments in Kashmir from the Mahabharata
War to 1149 AD, in 7826 Slokas is specially famous in this field. Dr.
Singh brought out a scholarly translation of this vast text in 4 parts. He
also published translations of the various other Rajataranginis authored
by Jonaraja, Srivara and Sri Suka. These texts cover the history of
Kashmirupto 1540 AD. In addition to these translations which made these
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erudite texts on the history of Kashmir available to a wider reader, Dr.
Singh himself authored a Rajatarangini in Sanskrit Slokas covering the
period 1540 A. D. to 1975 AD. In this way, Dr. Singh has made
available an authentic history of Kashmir from the Mahéabharata War to
the present age in an easily intelligible form.

In addition to his historical studies on Kashmir, Dr. Singh brought out
a thorough study of Kautilya's Arthasastra. His Buddha-Katha is an
authentic history of the Buddhist religion. He has contributed to the
literature in the form of political essays, Travelogues, stories and novels.
All of these are highly rated for their deep analysis and literary merit.

Dr. Singh was a man of probity, a successful practiser and expositer
of Gandhian philosophy and a dedicated person who was almost
completely free of self-interest. He was a shining example of honesty and
integrity in public life. He never aspired to benefit from his public
activities and he guarded his vast resources as a trustee for the future
generation. He had no issue and his wife passed away many years before
- his death. There is no known instance of an aspesion being cast on his
personal character throughout a long and distinguished career in public
life. Surrounded by plenty of wealth, authority as well as social status he
led a life of an ascetic. He was an embodiment of the old traditions of
Varanasi and of simple village life. '

Dr. Singh possessed considerable administrative skill and he served
as the Chairman of Indian Zinc Board and Indian Shipping Board for
some time. Both these organisations prospered under his stewardship. He
was a member of the Board of Directors of the UCO Bank for an
extended periodand contributedsignificantlytoitsworkingand policies.

Dr. Singh was for a long time a trustee appointed by the Govt. of
India in the All-Indian Kashiraj Trust. The trust benefitted greatly during
these years through his experience, erudition and vital interest in the
activities of the Trust. He religiously and scrupulously attended all
conferences, functionsand activities organised by the Trust. Even when he
was unable to move freely he participated in the activities of the trust,
taking help from an attendant. He had immense respect and affection for
the Kashiraj Maharaj Dr. Vibhuti Narain Singh as is evident from this
short note he addressed to the latter: ‘s =it faryfir grfsmor sFfRrasT # €@
i &1 T JorH-TgATaRiE |

His death has not only deprived the Kashiraj Trust of a valued guide
and friend but the whole area of academic, educational and literary
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activities has suffered a loss. Kashi has lost an honest, sincere and learned
son.

Some of his important contributions are as follows:

1. FERUFAT TTaUFT (in 4 volumes)

2. SAQSHAT TaF, 3. Aagar ToadEe (in 3 volumes); 4
AggHpar  To@AFO, 5. A gATaRie-Far TSl (in 2 volmes); 6
Af-snfeme (in 3 volumes); 6. FedIT Rffwer, 7. FEHT LFF Rrex 8.
FIEATT HTAY, 9. AT Tww, 10. MYFF TR & F @ 7, 10. ST
AT 11. A F4T, 12. Tg BT, 13, TAA F91, 14. 97 ¥ of gada, 15.
A, 16, SO, 17. Gy @HwTE, 18, aRior gf afimn, 19. Rraf,
20. TEOUS, 21. EFIY, 22. 7, 23. T, 24. Th F1, 25. NI 26. AEME,
27. SR e & wewarr 28, Towards Freedom 29. Consider 30.
World Chronology etc.

We pay our homage to the departed soul.

—Ganga Sagar Rai



3
PROEF. J. GONDA

Professor Jan Gonda, one of the members of the Editorial Board of -
the Purana Bulletin of the All-India Kashiraj Trust died on the 28th of
July, 1991 at the ripe age of 86 years. Prof. Gonda was a member of the
Royal Dutch Academy and of the American Academy of Arts and -
Sciences. He was an eminent scholar of Sanskrit and Indology of
international repute. His selected Studies, I-V (Thematically arranged
papers) were presented to him on the occasion of his 70th birth-day in
1975. Volume VI, in two parts, containing his papers written during 1971-
91 and arranged chronologically was published as a Commemoration
Volume just after his demise. Prof. Gonda was also a contributor to the
Purana Bulletin of the All-India Kashiraj Trust fromits beginning.

We pay our respectful homage to the memory of the great savant.

—Ganga Sagar Rai



ACTIVITIES OF THE ALL-INDIA KASHIRAJ TRUST

Garda Puriana Work
During this period the Critical Apparatuses of Chaptrs 211 to 225 of
the Acarakhanda of the Garuda Purina were written. The Critical
Apparatuses of remaing four chapters will be completed soon. In the
coming year, we are planing to start the printing of the Critical edition of
the Acdrakhanda of the Garuda Purana.

Work on Tirthas

The collation of the Ayodhya Mahatmya of the Vaisnavakharda of
the Skanda Purana is in progress. As reported, we have procured about
twenty manuscripts of the text. Recently, we have received one manuscript
from the Government Sanskrit College, Calcutta and another from the
Oriental Research Institute, Mysore. Besides this , we have started the
collation work of another Ayodhyamahatmya, which belongs to the
Rudrayamalatantra.

Publication of the Unpublished
Mss of the Purianas

As reported earlier, we have procured two manuscripts of the Vahni
Purana from the India Office Library. Work on these manuscripts will be
taken up after procuring the Ms. from the Asiatic Society, Calcutta. The
work of Manasa-khanda is also in progress. Meanwhile, we have taken the
work of editing the Vasisthi Linga Purdna. Three manuscripts of this
Purana are deposited in the Sarasvati Bhandar Library of His Highness,
the Maharaja of Benares. We will report the contents of this text soon.

Veda-Parayana

The traditional recitation of the Taittiriya Sakha of the Krsna-
Yajurveda was organised by the All-India Kashiraj Trust at the temple of
Vyase$vara during the Sukla Paksa of Magha. On this occasion the
Taittiriya Sarhhita of the Krsna-Yajurveda was recited. The reciter was Pt.
Sundar Ram Sharma and the Srota of the recitation was Pt. Shri Ram
Murti Ghanapathi. At the end of the Parayana presents were given to the
reciter and the §rotd and their travelling expenses were also taken care of.
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Visitors to the Puriana Department

During this period following scholars visited the Purana Department
ofthe All-India Kashiraj Trust. Some of them recorded their opinions also,
which are given here:—

1. Mr. 1. Corrion, Special Correspondent of El Pais, the first
newspaper of Spain, on 19. 1. 1993. He comments:—

"Aquil pasado no es inhospito sino acogedor, Y lo cierto es que el
momento presente se desdibuja hasta perder toda su importancia. Una
visit memorable."

"(Here the past is not inhospitable but welcoming the feeling of time
fades away till it loses all its importance. A great visit.)"

2. Prof. Virendra N. Sharma, Professor of Astronomy & Physics,
University of Wisconsin, U. S. A. on 4. 2. 1993. He writes:—

"It was a pleasure to talk to Maharaja Dr. Vibhuti Narain Singh. The
Fort of Ramnagar has a very valuable Islamic globe engraved in 1225 A.
H. I beleave the scholars have no idea about it. Similarly, there are
models of instruments, one sees at Jantar-Mantar of Jaipur. In addition,
there are some instruments constructed according to Hindu Books. I must
say that the time, I spent at the fort in the company of the Maharaja was
veryexcitingandworth-while."

3. Dr. (Smt.) B. Sommaiah, Department of Basic Principles, Faculty
of Ayurveda, B. H. U. on 4. 2. 1993. She comments:—

"It is really nice library preserving all the ancient books of Puranas. I
pay special thank to staff of the Maharaja Dr. Vibhuti Narain Singh."

4. Dr. Pratibha Samal and Dr. Pranava Jyoti, Department of Basic
Principles, Faculty of Ayurveda, B. H. U. on 4. 2. 1993.

5. Mr. Govind Vithal, Shivala Varanasi on 18. 2. 1993.

6. Dr. Uma Marina Vasci, 25/117, Shakti Nagar, Delhi visited on
18. 2. 1993 and took some important pieces of information for her
tutorial work.

7. Prof. David Kinsley and Dr. Randal F. Schnoor, Department of
Religious Studies, Mc Master University, Hamilton, Ontario, Canada
visited on 1. 3. 1993 and saw the collation the Purénas.

8. Dr. K. Chadramauli, Bombay on 1. 3. 1993.

9. Dr. Reinhold Grunendal, University Library, Department of
Indology, University of Gottingen, Germany on 1. 3. 1993.

10. Dr. E. R. Ramabai, Reader in the Department of Sanskrit,
University of Madras on 15. 5. 1993. She comments:—
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"I am much impressed by the working of the Purana Department.
The Museum is well maintained by the staff of the department.”

11. Dr. N. Gangadharan, Reader in the Department of Sanskrit,
University of Madras on 15. 5. 1993.

12. Dr. G. Krishnamoorthy, 10, 3rd Main Road, Madras on 15. 5.
1993.

13. Neena Srivastava a post-graduate student in the Department of
" Geography, B. H. U. on 12. 6. 1993.

Besides these many scholars of the different Colleges and Universities
visited the Purana department for consulting Puranic texts and they were
helped by the department.



ACTIVITIES OF THE SISTER TRUSTS

1. Maharaja Banaras Vidyamandir Trust,
(a) DHRUPADAMELA

The Nineteenth Dhrupad Mela was held at Dhrupada Tirtha, Tulsi
Ghat on 17, 18, 19 February 1993 under the auspices of Maharaja
Banaras Vidya Mandir Nyas. This year, some financial assistance was
also provided by the North Central Cultural Zone.

Eminent dhrupadias and pakhawajis from all over the Country
participated in the Mela. Some of the prominent musicians were Pt.
Siyaram Tiwari, Pt. Vidur Mallick, Ustad Sayeeduddin Dagar, Raja
Chhatrapati Singh, Swami Pagaldas, Pt. Jotin Bhattacharya, Dr. Ritwik
Sanyal, Smt. Ashoka Dhar, Sushri Aloka Nandy and many others.
Foreigners both men and women performed with excellence the art music
of dhrupad this year.

The Swati Tiremal Travancore Award was given to eminent
pakhawajis Pt. Ramji Upadhyaya & Pt. Laxmi Narayan Pawar.

~ (b) MANGALOTSAVA

The annual marngalotsava was organised on 9th March, 1993.
Several talented singers from Varanasi gave their recitals. Instrumental
music also played an important role during the Mangalotsava. The
Mangalotsava was organised in the Diwanakhana of the Ramnagar, Fort.
Officials and citizens from Varanasi and Ramnagar listened to the
performance and delighted in the meliferous cadencies of Hindustani
music.

The festival was also attended by the eminent foreign scholars, the
fond of Hindustani music.

2. Maharaja Udit Narain Singh Manasa Pracara Nidhi
Under auspices of the Maharaja Udit Narain Singh Manasa Prachara
Nidhi a nine-day pravacana (discourse) and parayana of the
Ramacaritamanasa were organised in the Kali temple of Chakia. The
Navaha-parayana was performed from Vai$akha Sukla pratipada to
Vaisakha Sukla Navami, 2050 Vikram Era, (23rd April to 1st May,
1993). As usual a large number of citizens attended the pravacanas
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(discourses), which werealso daily attended by His Highness the Maharaja
of Benares. On the last day (Vaisakha Sukla Navami) Brahmana-
bhojana (feeding of Brahmaras) was arranged and gifts were distributed.

The 36th Session of the All-India
Oriental Conference

The 36th session of the All-India Oriental Conference was held in
Poona on 28-30 May, 1993. Dr. Ganga Sagar Rai represented the
conference as represetative of the All-India Kashiraj Trust. Dr. Rai
contacted the scholars and apprised them about the activities of the All-
India Kashiraj Trust. It was resolved in the Conference that a separate
section of epics and Puranas is necessary as the classical section is so big
that it could not be possible to held proper discussions on all the papers.
The final decision will be taken in the next session to be held in Rohtak in
1995. Dr. N Gangadharan of Madras University also contacted the
scholars in this regard.

Chairman's visit to Kanchipuram

Chairman, His Highness Maharaja Dr. Vibhuti Narain Singh visited
Kancipuram on the invitation of His Holiness Jagadguru Sankaracharya
of Kanchi Kamakoti Pitham to attend the Kanakéabhisekam of His
Holiness Jagadguru Sankaracarya Mahasvami Sri Chandrashekharendra
Sarasvati Svami in connection with his centenary celebrations at
Kancipuram on the 26th of May 1993. His Highness was accompanied
by Yuvraj Ananta Narain Singh Bahadur on this occasion.
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A-SUBJECT-INDEX

I. PURANA-GENERAL
EDITION OF SANSKRIT TEXTS

1. Manasakhanda (66-77 )

(Critically edited)

By Dr. Ganga Sagar Rai Vol. XXXI, No. 1
2. Manasakhanda: (77-90)

(Criticallyedited) ;

By Dr. Ganga Sagar Rai Vol. XXXI, No. 2

3. Vyasa in non-puranic §astras:
with Notes
By Dr. R. S. Bhattacharya Vol. XXXI, No. 2

4. The Strength of the Strong
By Dr. V. Raghavan Vol. XXXII. No.

5. The story of Rantideva

By Dr. V. Raghavan Vol. XXXII, No. 1

6. Matsya-Text relating to
Yajfiavaraha
(Critically edited)

By Dr. V. Raghavan Vol. XXXII, No. 1

7. A Sample Edition of the
Matsya Purana

(Critically edited)

By. Dr. V. Raghavan Vol. XXXIl, No. 1
8. Svalpamatsyapuranam

(Critically edited)

By Dr. V. Raghavan Vol. XXXII, No. 2

9. Udari's Commentary on Ramayana

By Dr. V. Raghavan Vol. XXXII, No. 2

282-322

323410

91-94

73-76

70-72

148-152

41-49

251-261

288-299
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10. Vyasa in the Lexicons
(Also under Lit. Grammar & Lexicography)

By. Dr. R. S. Bhattacharya Vol. XXXII, No. 2 i-iv
11. Vedokte Saryvayodhye

By Dr. R. S. Bhattacharya Vol. XXXIII, No. 2 SKp. 3-5
12. A collection of Puranic verses on Ayodhya,

Kosala and Sarayu

By Dr. R. S. Bhattacharya Vol. XXXIlI, No. 2 55-102
13. Satyopakhyana, (included in
- Ayodhyavimarsa) .

By Dr. U. K. Chaturvedi Vol. XXXIII, No. 2 SKp. 63-81
14. Ayodhyatirthaprasamsa, (included in

Ayodhyavimarsa)

By Dr. U. KChaturvedi Vol. XXXIII, No 2 SKp. 51-59
15. Uddharanakosa, (included in

Ayodhyavimarsa)

By Dr. U. K. Chaturvedi Vol. XXXIII., No.2  SKp. 82-126

16. Kosalarajasya réjakiya‘dhvajah
- (included in Ayodhyavimarsa)
By Dr. U. K. Chaturvedi Vol. XXXIII, No.2 SKp. 185-189

17. Anandarimayane varnitah
Kaualyadasarathayor vivahah
(includedin Ayodhyavimarsa)
By Dr. U. K. Chaturvedi Vol. XXXIII., No.2 SKp. 181-184

18. Baliya-janapade sarayudharaya varnanam
" (includedin Ayodhyavimarsa)
By Dr. U. K. Chaturvedi Vol. XXXIIl., No.2 SKp. 199-203

19. Vedic Mantras in chapter on
Pratistha in the garnda Purana  XXXV.2 176-182

20. Supplimatary Report of the
Ramayana workshop XXXV.2 1218-238
Presented by B. B. Mahanta
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STOTRAS & MAHIMAS

1. Eulogy of Bhadrakali with Notes
By Dr. R. S. Bhattacharya Vol. XXX, No. 1

2. Sivastotra (Karunabhyuday namakam)
with a Notes ;
By Dr. R. S. Bhattacharya Vol. XXXI, No. 2

3. Devistotram, with Notes
By Dr. R. S. Bhattacharya Vol. XXXII, No. 1

4. Eulogy of Visnu in Prose
By Dr. R. S. Bhattacharya Vol. XXXII, No. 2

5. An eulogy to Devi with translation
and notes :
By Dr. R. S. Bhattacharya Vol. XXXIII, No. 1

6. Glorification of Vyasa
By Dr. R. S. Bhattacharya Vol. XXXIII, No. 2

7. Ramastotram, with Notes
By Dr. R. S. Bhattacharya Vol. XXXIII, No. 2

8. Sitastotram, with Notes
By Dr. R. S. Bhattacharya Vol. XXXIV, No. 1

9. Sivastotram
By Dr. R. S. Bhattacharya Vol. XXXIV, No. 2

10. Glorification of Vyasa
By Dr. R. S. Bhattacharya Vol. XXXIV, No. 2

11. Eulogy of Matrs
By Dr. R. S. Bhattacharya Vol. XXXV, No. 1

12'Some special views about
Vyasa with Notes
By Dr. R. S. Bhattacharya XXXV.2

95-02

v-viii

1-8

14

5-11

14

1-11

139-145
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TEXT & TEXTUAL CRITICISM

1. Rajaniti Section of the

Puranarthasarhgraha
By Dr. V. Raghavan Vol. XXXII, No.
2. Tamil Versions of the Puranas
. By Dr. V. Raghavan Vol. XXXII, No.
3. The Vamana Purana
By Dr. V. Raghavan Vol. XXXII, No.
4. An Unique Two-Khanda Version of
the Matsya-Purana
By Dr. V. Raghavan Vol. XXXII, No.
5. The Bhagavata and the Bhagavad-
Gita
By Dr. V. Raghavan Vol. XXXII, No.
6. The Gita and the Bhagavata
By Dr. V. Raghavan Vol. XXXII, No.
7.Buddhological Texts and the Epics
By Dr. V. Raghavan Vol. XXXII, No.
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11. Greater Gita
By Dr. V. Raghavan Vol. XXXII, No.
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1. Pracin Bharat men dampatya-sambandha, by
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