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(Skanda-p. quoted in the Kanakavali of Narayanacarya; published
in Brahmavidya XXX. 1-4; ed. by Dr. V. Raghavan).

The author has explained these verses as follows. It is to be noted here
that the views expressed in these verses are not in full agreement with the
views of other Purdnas on Vedic recensions.

s wgafa o STEifeefe Frepgongar gariaas Fwr-
TSRIRTEE arSTEeY TR |

SgfaRA R Fomaerry, dRrimawasy, s
TGP |

AT AHET T 3fa g qElwEgEnidE garaEEt-
et |

afdwiaerfa g ety amETeeT aEn sy
TMRF |

ToRfer g ATSTHAAT: TSEEETErEg e HAH SO |

The Kanakavali deals with the four-fold division of the Veda (with
related incidents) and the ramfication of Vedic recensions.

The work is important as it quotes from a few unpublished or little
known Puranic works, namely the Kalika Purana Sankara-sarhhita and
Saura-sarhhita of the Skanda-purina, Aditya-purana (not identical with
the printed Saurapurana) ana Agneya—Purana (not the printed Agni
Purana but most probably the older Agneya-purana, see Dr. R. C. Hazra
Commemoration Volume L
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The author often mentions the subdivisions and chapters of the texts
~.hile he quotes from them. It is needless to say that some of the verses
¢;uoted in the present work are not found in the printed editiors of these
fexts.

The editor (Dr. V. Raghavan) is silent about the date of the work. It
seems to have been written in the 15th or the 16th century.

—R. S. Bhattacharya
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NOTES ON THE STOTRA

This eulogy, uttered by the sage: Markandeya, is called Mrtyufijaya
stotra (see the words Zfc JegosTaEiay givén as a remark after the
verse 93).

The long @'in the word aniipamam (in verse 81) has been deliberately
used in order to keep the metre faultless In the last part of the thll’ld foot
(mﬁf) the metre is defective—the last but 2nd letter (i.e. &)
must not be a conjunct letter as this renders the preceding letter @ guru,
which is required to be laghu here.

The Bengali edition of the Padma-p. (edited by Kedaranacha
Bhaktivinoda) contains this eulogy in its chapter 84 which is more or less
the same as the chapters 235-237 of the Anandashram edition. The Beng.
ed. does not however read the verse 77.

It appears that the editor of the ‘Ananda. ed. has corrected g ©
fZ in the 3rd foot of verse 77 and a9 to HﬁT in the 3rd foot of the
verse 81.

After these verses there are eight more verses (83-90) in the Anustubh
metre, each having the second half as 7mIf Rrzar 39 & 1 g
+frsafy. These verses are left here as they describe Siva in a very
general way.

—R. S. Bhattacharya



DIVINITY OF RAMA AS REVEALED IN VALMIKI'S
RAMAYANA

By
S. P. SINGH

Normally it is held today that Rama in Valmiki's Ramayana is
simply a human being who due to his great heroic accomplishments
happened to be posed as an incarnation beginning from the Adhyatma
Ramayana and getting fully developed much later in Tulasi's Rama
Carita Manasa. There is no doubt about it that he acts mostly as a
human being in the Ramayana and has been characterized literally as
such seveal times there. He is born and brought up as a human being.
His behaviour as son, brother, disciple, friend, husband, prince etc. is
full of human feelings and attachments. People depicted in the
Ramayana mostly take him as a human being, though as a human
being par excellence. Ravana in particular looks down upon him
invariably as just a human. In his very first encounter with Rama in
connection with the humiliation of his sister Surpanakha he, while
contriving to kidnap Sita, talks to Marica though with a sense of
bewilderment, that as many as fourteen thousand of his ferocious
fellow Raksasas were killed by Rama, a human being fighting with
arrows and just on foot.! Similarly while trying to prevail over Sita
later on in Lanka, he asks her to dissociate herself from Rama who
besides being removed from his kingship and rendered a helpless
recluse with a short life to live, is simply a human being with all its
limitations.2 Not to say of Ravana, who obviously had a vested interest
in calling him a human being, Rama himself while talking to Sita after
her release in Lanka, observes that he, even as a human being got her
won back from the demon who with all the fickleness of his mind had
kidnapped her in his absence; he accomplished the feat even as a
human being though the ordeal was of Divine making.3

But, on the other hand, he is also regarded in the Ramayana as an
incarnation of Visnu. In fact, the promise of Visnu given to gods to
incarnate himself as a human being forms the corner-stone of the
edifice of the Ramayana. Ravana as the story goes, was granted a boon
by Brahma torenderhim incapable of being killed by any sort of being
except man, who, of course was ignored just out of his obvious



196 qavE-PURANA

incapability.4 This loop-hole in the boon was discovered by gods while
trying to find out the way the devastating demon, as Ravana had
turned to be, could be disposed of. This way out was suggested to
Visnu by them who readily accepted to be born as a human being and
that also in the house of Dasaratha who out of his dsire to have a son
was performing the relevant sacrifice under the priesthood of
Rsya$mga. Lord Visnu's birrth as a human bing in the form of Rama
was in fulfilment of his promise given to the gods. Reference to this
story occurs in the beginning as well as at the end of the epic.

But the Western Orientalists took these parts of the epic as a later
addition not to have come from the pen of Valmiki. This view, once
advanced, is reigning supreme today. Scholars, not familiar with
Sanskrit in particular, have taken it as a dogma to be stuck to in any
case. This has resulted in the divinity of Rama being regarded as a
post-Valmikian phenomenon having come to have been attributed to
him falsely at a much later date.

This viewpoint loses its ground on a closer examination of the text.
Incidentally it is to be noted that the part of the Ramayana having
reference to Rama as an incarnation of Visnu, howsoever Ppost-
Vilmikian otherwise, is pre-Kalidasan in any case. For, the latter in his
Raghuvarh§am uses this part of the story also as an established fact.
According to him Visnu, when approached by gods for protection from
the misdeeds of Ravana, condecends to be born as the son of Dasaratha
and kill Ravana eventually in the battle-field.> Needless to point out
the antiquity of Kalidasa which by all means goes as far back as the
fourth century A.D., if not earlier which too has an equal possibility.
There are, however, very many indications in the remaining parts of the
Ramayana itself which bear out amply well the divinity of Rama. That
the latter has not been stated literally as an incarnation of Visnu in the
common run of the story, is an essential requirement of the poetic
delineation of his character. The main task taken up by the Divine on
himself is to kill Ravana under the garb of a human being which
otherwise was rendered impossible due to the boon granted to him by
Brahma. Valmiki, therefore, had necessarily to confine himself to his
role as the human being particularly in the run of the story, though at
the same time he could very well cherish in the back of his mind that
being's essential Divine character. The beauty of the story, in fact, lies
in creating a perfectly human version of the Divine in the form of
Rama in such a way that the Divine, without being stated explicitly, is
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made to peep through the human form artistically. The more the poet
conforms to this requirement of exposition, the more dramatically
poetic he is. On account of transgressing this barrier out of sheer
devotional excitement, Tulasidasa, of course, lessens in the same
measure the dramatic effect of the theme by stating clearly at intervals
the essential divine character of Rama. As distinct from him, Valmiki
portrays the whole thing in such a way that the fact of Rama's divinity,
without being explicitly stated, suggestively trickles down through the
narration.

The most significant feature of the portrayal is the excellence of the
character of Rama. In fact, Valmiki was basically a sage of the highest
calibre, having himself been constantly absorbed in th Supreme Being
through self-contemplation and study of the Vedas. By virtue of this,
he had brought himself in aposition where he could spontaneously
communicate with the divine sage Narada and the Creator Brahma.
Having established himself fully in this task of self-retreat, which is the
characteristic feature of all great sages, he was now keen to make a
transfiguration in the affairs of the world from a higher viewpoint. In
this way he was keen to know if anybody on the earth was in a position
to embody in him the divine attributes of truthfulness, gratitude,
concordance with the Supernal Order, sublimity- of character,
benevolence towards one and all, understanding, self-enlightenment,
control over his anger and other human passions, frreedom from
jealousy, handsomeness and fascination and yet fearfulness even to
gods if the occasion so demanded.b It was in response to this that he
was introduced to Rama by Narada. What Valmiki out of his desire to
see as a probability wanted to see in the world, Narada initiated him of
the same as an actuality in the form of Rama who was characterized by
him as the meeting ground of all sorts of nobility, imbued with

* equanimity like the ocean and forbearance like the Himalayas. In this

context Narada compares Rama further to Visnu in virility, to Soma in
pleasantness, to the all-consuming fire in anger, to the earth in
forbearance, to the god of wealth in charity and to the god of dharma
itself in truthfulness.”

Embodiment of all such virtues in a singl individual in such a high
degree as to make him comparable to a number of gods together in
their respective specialities, is humanly impossible. Reference to Rama
as imbued with these virtues, therefore, proves exciting to sage
Vilmiki. The Divinity which he contemplated on so far in his inner
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being, seemed to have embodied itself actually in the form of Rama.
The incident of the killing of the amorous bird serves as an occasion
for the articulation of the sense of supernal harmony waiting for
expression. The incident transforms the self-absorbed sage into the poet
of the harmony. The Visnu of his self-contemplation comes to assume
the human form of Rama in his narration of the victory of the good

" over the evil.

This is why Visnu is introduced several times by the poet while
seeking to bring out the corrresponding features of the character of
Rama. For instance, after the kidnapping of Sita, Laksmana consoles
Rama that he would get her back in the same way as Visnu got the
earth back having kept Bali confined to a certain place.8 Sita's close
connection with the earth unveils the special significance underlying
this comparison. In the same spirit, while introducing Kausalya to sage
Bharadvaja, Bharata observes that it is she who has given birth to Rama
like Aditi to Visnu.? Similarly while consoling S1ta in Lanka Hanuman
tells her that she would see Rama alongwith Laksmana in the same way
as Visnu was seen after the killing of the demon. !0

He happens to be compared with other gods also from time to
time. For instance, at the time of the departure of Rama from Ayodhya,
Kausalya blesses him with the remark that he may attain to the same
auspiciousness which was attained by Indra after the killing of Vrtra.
Similarly when Sita was abducted by Viradha, Laksmana tried to
console Rama with the remark that being himself as lordly as Indra, he
ought not to feel aggrieved like a helpless man.!1 While on his way to
the forest, Rima, observes the poet, showed Citrakita to Sita, his wife,
in the same way as Indra might show the same to Saci.12 Hanuman in
Lanka offers Sita to cary her on his back to Rama in the same way as
the fire brings the offering to Indra.!3 Sita herself confides to Hanuman
that she knows the inner feelings of Rama in the same way as the
daughter of Puloma knows the same of Indra.14 Not to say of others,
even those who proved inimical to Rama observe the divinity in him
sometimes which they revealed through their comparisons. Marica, for
instance, while trying to dissuade Ravana frrom his ill-conceived
design, observes that he was planning to kidnap Sita out of his
ignorance of the valour and virtues of Rama, who in this respect was
comparable to great Indra and Varuna.!3 Even such a silly character as
Surpanakha while giving her account of Rama to Ravana observes that
Rama was so quick in the battlefield that she could not see him either
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taking out or shooting the arrow and yet she saw the army of the
demons being killed by him like the crops by Indra through the rain
of hail.16

In fact the comparison of Rama with Indra and of Sita with Saci
proved so impressive to the imagination of certain Orientalists as to
lead them to think that the whole story of Rama rescuing Sita from the
clutches of Ravana is simply an allegorical representation of the
restoration of the fertility of the soil by Indra after removing the
drought through rain, as figuratively recounted in the Veda in the form
of the fighting between Indra and Vrtra. This inference of theirs has, no
doubt, some truth in it. It finds an incidental supporrt in the Rgvedic

~usage of the word sita for the drenched and furrrowd land!7. Still more

important from this viewpoint is the closeness in the eventual message
of the war between Rama and Rivana on the one hand and Indra and
Vrtra on the other. While Rdma and Indra represent the truth, Ravana
and Vrtra stand for falsehood. But it would be too much to reduce
Rama to an allegorical representation of the Vedic Indra simply on the
basis of these affinities. For, this is only one aspect of Rama.
Alongwith this he has also been compared to several other gods
including Visnu which has already been discussed. Besides, Visnu and
Indra, he has also been compared to Brahma while advising
Laksmana.!8 Similarly while sitting alongwith Sita and Laksmana in
Citrakata, he is viewed as Brahma, the eternal being, by Bharata.!? He
was seen by the subjects of Ayodhya as equivalnt to Brhaspati in
wisdom, to Indra in virility, to Strya in brilliance and to the gods of the
direction in his competence to rule over the earth.20 He is also
regarded as the vanquisher of all the gos besides being the subject of
their worship.

These and kindred details instead of showing the possibility of
identifying Rama with this or that gods, suggest that he in fact
repesents that Supreme bing which has manifested itself in the form of
various gods. To try to trace in him vestiges of various Vedic gods,
including the Rbhus, who are said to have attained to divinity through
sheer excellence of their work, is as colossal a mistake as to take the
Vedic religion as polytheistic. In the Vedas faith has been shown in
severdl gods, no doubt, but on crucial occasions all of them are
viewed as mainifestations, nominal repesentation® or epiphancies
of the supreme being. In the well known Rgvedic mantra seen by
Dirghatamas, for instanc, all the gods such as Indra, Mitra, Varuna,
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Agni, Suparnpa, Yama and Matari§van are regarded as various names
and forms of one and the same Ultimate being coneived and called
variously as such by different seers.2! In the famous Rgvedic Hymn to
Purusa, all the gods such as Indra, Agni, Vayu, Strya, Candra etc. are
said to have been born from the crresponding limbs and organs of the
Supreme Purusa.?? In one of the Hymns to Vi$vakarman in the Rgvda,
it indeed is curiously asked as to what was the supra-cosmic Embryo
which lay beyond the heaven, beyond the earth, beyond the virility of
gods which the primeval waters bore and where were seen all the gods
together. As an answer to this query it is stated in the sequel that the
Embryo which the Waters bore was the same where all th gods met
together. It indeed is the oneness inherent in the navel of the Eternal
wherein all the creations find the ultimate support.2? Here it is
important to note that by way of defining the nature of the ultimate
Reality forming the root cause of the cosmos what is given is that the
reality lies wherein all the gods meet together. This is what we find in
Valmiki's Ramayana explicitly in the first and the last Kandas and
implicitly in the rest of the Kandas. Rama's comparison with all the
gods in tumn, showing him as a terror to all the gods and as being
worshipped by all of them together, details like these are unmistakably
suggestive of his supremacy on the divine hierarchy. Abstractions
apart, concretely this position in the Vedas is obviously held by Visnu.
According te-the Brahmanas, he is the supreme amongst the gods while
Agni is the lowermost amongst them, the rest of the gods occupying the
intermediate position. In the Katha Upanisad also, while defining the
ultimate destination of the journey of life, it is stated as the highest
footstep of Visnu.24 Thus Visnu being the original source as well as the
ultimate resort of the cosmos, it is He who has to be commissioned to
correct the dynamics of the cosmic existence whenever it goes astray
and defies all other measures adopted for its correction. This is the
secret of the doctrine of incarnation of Visnu in the form of Rama,
Krsnaetc.

In fact impingement of the spirit on Matter is the obvious
fundamental fact of cosmic existence. How this impingement is made
possible, is a matter of difference of oinion. According to the Vedas,
Brahman, as Spirit, is the creator of the Matter as.well. Having created
the latter out of itself it has entered into it obviously for transforming it
again into the original spirit or at least for some sort of eventual
fulfilment.Z5 Whatever the final end, no matter whether transformation
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or fulfilment, the world is designed in such a way as to move like an
automation except for some occasions when it gets obstructed by
certain hostile forces. It is on these ontingent occasions that the world
needs personal interference of the Divine. If having created it out of
himself he could enter into it in the beginning, he has every possibility
of entering into it subsequently also. Amongst the Vedic gods this task
suited Visnu most. For, besides being regarded as the highest amongst
all of them and thus capable of representing the Supreme Being in the
most befitting and legitimate way, he is said to have set his footsteps on
the earth and in the mid region before going back to the heaven. Now,
if he could put his footstep on the arth by way of creating it, he can as
well put the same on it again and again by way of redeeming it of the
impediments coming in its way from time to time. This is what is
intended in the famous verse of the Bhagavadgita in which Krsna as an
Incanation obserrves that he creates himself whenever there is declivity
in the moral-spiritual order and acclivity in the disorder. Further he
observes in the same continuation that he taks birth in aeons for the
sake of protecting the right and eliminating the wrong and thus for
restoring the moral-spritual order.26 He has to do all this not in his
transcendental form but in a form conforming to the nature of the
world. He corrects the aberrations in the process of the world by
becoming himself something worldly. The agent of correction has to
fall in line with the object or task which is to be corrected. When the
earth is to be taken out from the filthy mire, the Divine has to assume
the form of boar and when the living beings are to be saved from
getting drowned in the deluge, he incarnates himself as the fish. If in
the process of evolution the principle of life can adjust its forms, as
Darwin maintains, in keeping with the needs of the situation, there is
nothing illogical if the Divine also does the same in the choice of the
form of its incarnation. Due to this self-adaptation of him in his form
as per the need of the situation, howevr, cognizance of him as such
becomes a mystique. This wordly shroud takeen up by the Divine in
course of the incarnation is termed by the Bhagavadgita as yoga-maya.
Due to assumption of this shroud by him, the common man is scarcely
in a position to recognize him in his real essence. It is but natural for
them to take him as an individual like themselves, howsoever excellent
otherwise.2” But there are occasions when the divinity of the incarnate
personage reveals itself on select persons. Such rare occasions may
arise in the state of extreme distress, crisis, fear, surprise or any other
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cognate state of mind when one becomes adequately sensitive to
values, principles and entities other than the mundane. Such occasions
arose in the life of Krsna when he could be understood as an incarnate
being by various persons including Arjuna.

The same happened in the case of Rama. He took birth as a human
being and grew alongwith his other brothers like the same. He was
married, proposed to be enthroned, asked to live in the forest, and
undergo the sad experience of abduction of his lovely wife Sita. All
this was experienced and suffered by him like a human being but with
a sense of magnanimity and excellence which is just unique. In course
of these events his divinity has been manifested on several persons in
different degrees.

At the time of departure of Rama alongwith Sita and Laksmana
from Ayodhya, people in general felt that the whole of nature had
become full of devotion towards him. Being tied down by their roots,
the trees finding themselves thus helpless in accompanying him were
crying in their respective places.?8 So was the case with birds. Unable
to leave their nests, they were praying to him not to proceed any
further.29 The air did not cool, the moon did not look soothing, the
sun did not shine brightly and indeed the whole of the world had
turned topsyturvy.30 Thus the whole of the nature was moved by his
departure, but Rama himself did not evince any adverse mental
modification whatever.31 Divinity lies in the maintenanc of sameness
in the midst of the changing scenario of life and nature. Rama himself
observes in this context that even though the lusture of the moon may
leave her, the Himalayas may be bereft of the snow or the sea may
trespass its shore, he himself would not belie the words of his father.32
He is visualized as such by his brothers also. Bharata, for instance tells
him that a person like him who could remain completely undisturbed
in the state of trouble and un-elated in the state of pleasure, must be a,
unique phenomenon.33 Similarly at the time of the cremation of
Dasaratha, Satrughna characterizes Rama as the final destination of all
the beings and completely unmindful of his own miseries.34

Just as the woman-folk of Vraja was enamoured by Krsna to the
extent as to break all bonds of conjugal relationship vis-a-vis him,
even so when the men-folk of Ayodhya returned to their homes
without being able to bring Rama back to his capital, the housewives
wept bitterly and reprroached their husbands as to what they had to do
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with their households, wives, sons, belongings and pleasures of life if
they did not have Rama amidst them to see.3>

Sita herself was convinced of the uniqueness of Rama in several
aspects including valour. She tells Hanuman in Lanka that by her own
eyes she had seen and by her own ears heard that from amongst all
species of beings including gods, gandharvas, bhujangas and raksasas
none was comparable to Rama in valour in the battle-field.?¢ On the
same occasion, Hanuman describes Rama to Sita as comparable to the
sun in brilliance, to the earth in endurance, to Brhaspati in wisdom and
to Indra in glory.37 A little later, as a prelude to the burning of Lanka
when Hanuman observes that though his taill is inflamed there is no
burning sensation felt by him in the least, the sense of wonder
generated in him gets mitigated at the dawn of the idea that all this was
due to Rama who could make even big pieces of stone float on the
sea.38 These miraculous supernatural acts impressed upon him beyond
doubt the divinity of Rama and transformed him into the greatest
devotee of the latter.

Rama's being an incarnation of Visnu is also manifest in the
delivery of certain arms to him by sage Agastya when he reaches the
latter's hermitage. The sage gave him a large bow bedecked with gold
and diamond. It was said to have belonged to Visnu and to have been
made by Visvakarman, the divine architect. The sage also tells him how
it was by means of this bow that Vispu killed the demons and
eventually attracted the grace of gods to him.3?

Death is one of the most revealing events in life. In certain cases,
what remains a mystery during the whole of life, becomes suddenly
explicit at the time of death. In the Ramayana there are several cases
which Rama has been cognized as a divine personage by the dying one.
The dying Kabandha reports to Rama how he was already informed by
Indra that he would attain to heaven eventually at last when Rama
alongwith Laksmana would cut his both hands in the battle-field. This
being destined as per the prediction of Indra, Kabandha could
recognize him in his essential form when his both arms were cut down
by Rama.40 Similarly it is he who sends Jatayu to higher worlds at the
time of the latter's death.4! It is only the Lord of those higher worlds
who can send one to them.

As has been indicated above, fear of death also makes one sensitive
to the divine preseence. When Ravana approached Marica to help him
in his planning to kidnap Sita., the latter recounted how he, after being




204 gUU-PURANA

thrown away by Rama's arrow, felt everything as haunted by him. "I see
Rima as indwelling each and every tree putting on tattered cloth and
the skin of a black deer, wielding bow in his hand and looking like the
god of death with the trap in his hand. O Ravana, under the spell of
fear, I see Rama numbering in thousands. To me the whole of this
forest appears to be pervaded by Rama".42

This is how he describes his mental condition vis-a-vis Rama only
the Divine can be so all-pervading.

His divinity gets also manifested in the state of the crisis of Sita's
entering into the fire in Lanka. To see the sternness of the Divine in
punishing himself in the form of testing the chastity of Sita, gods like
Yama, Indra, Varuna, $iva and Brahma come to Lanka and entreat aim
not to be so harsh.43 Who else but the Supreme Being can be the object
of prayer of these gods? :

When Rama and Laksmana were lying hurt by Meghanada, there
appeared a mysterious bird and introduced itself as Suparma Garutman
and characterized itself as the breath of Rama extermalized.** This is
obviously reminiscent of the Rgvedic account of the Supreme Being
which is said to be named variously by seers as Indra, Mitra, Varuna,
Agni, Yama, Matari$van and Supama Garutman though in itself being
but one45 In the Ramayana, calling of the exterrnalized breath of
Rama as 'Supama Garutmana' is therefore obviously suggestive of his
Divinity.

That the whole of the Ramayana is essentially an earthly scene of a
heavenly drama is evident also from references suggesting how
personages other than Rama as well were incamations of different
celestial beings. For instance, if Krsna in the Bhagavadgita claims to
have assumed human form through his yoga-maya, Sita is
characterized as deva-maya in the Ramayana due to his association
with whom Rama undergoes the entire drama of separation, fighting
and re-union.46 She herself on the occasion of entering into the fire in
Lanka reveals that she in fact is child of the Earth and that her birth
from Janaka is only a heresy.47 She means to say that she indeed is the
Divine Creativity manifesting itself through the fertility of the earth.
Similarly the entire force of monkeys and bears fighting on the side of
Rama in Larka is in fact incarnation of heavenly beings taking birth
through female monkeys etc. who as a matter of fact are themselves
incarnations of heavenly damsels, and daughter of Yaksas, Pannagas
and Kinnaras.48 After Visnu promises to assume the form of Rama,
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those heavenly beings are asked to go down to the earth and serve him
variously in disguise. Hanuman, for instance, though apparently a
money, is, as a matter of fact, the son of the heavenly damsel
Puiijikasthala assuming the form of Afijana, the female monkey. His
father also though actually Kesari, is really the god Marut#.

In view of all this, what seems likely is that the archetypal Yaksa of
the Atharvaveda who is said to ensoul as self the Ayodhya of gods
having eight circles and nine doors in it, assumes the form of Rama in
the Ramaiyana not only poetically but also historically.39 The
archetypal Brahma of the invincible Vedic city takes the form of Rama
of Ayodhya. What is conceived as a spiritual principle in the Veda,
becomes a historical verity in the Ramayana. He is basically the Divine
assuming the human form at the time of the epic and happens to be
recounted as such in it. In the historical manifestation and the epic
account, the human form becomes emphatic, so much indeed as to
over-shadow the archetypal divine essence. But it is very much there
cherished as the under-current by Valmiki. The same, however, gets
restored to its primeval prominence later on in the Adhyatma
Ramayana. Presentation of the characters of the Ramayana, including
Rama and Sita, as spiritual principles by the Adhydtma Ramayana is,
therefore, not a later innovation but simply a restoration of the original
state of things as seen by the Vedic seer Nariyana and maintained
throughout, though as an under-current, by Valmiki.
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RAMA AND HIS DIVINITY IN INDIAN SCULPTURE
By
KRISHNA DEVA

In the original Valmiki Ramayana comprising five Kandas
(Ayodhya to Yuddha-kanda) Rama is essentially treated as a
thoroughly huan Epic hero Like distiuguished Epic heroes, Rama
is invested with noblest physical and moral characteristics and
superhuman qualities. For his martial prowess and invincibility in war
and just and impartial performance of kingly functions of protection of
the good and punishment of the evil he is frequently compared to gods
like Indra, Varuna, Brahma and Visnu as e.g. :

Ry wge & (1. 1. 18)
fernfdr: wrsherr T wera s : (11 2. 19 ab)

TézaeE: (V. 12. 10 d)
T At A AEArE: (V. 56. 17 cd)

Rima is also compared to other gods, such as Brihaspati Kubera,
Yama and Parjanya. It is indeed quite significant that Rama is
compared to Visnu 18 times and to Indra 77 times. This overwhelming
comparison with Indra may signify that the religious ideology of that
Valmiki Ramayana was not far removed from the later vedic milieu
and that the identity of Rama with Visnu was yet to be firmly
formulated .

Scholars are new generally agreed that the Balankanda was added
earlier than the Uttarakanda. The initial Stanza of the Balakands
expressly treat Rama as just human (narah) :—

el o gy wg watae T 0 (L 1. 5)\
qEAT gWITa ¥ T ifdr Om: |
T FETRIE gEgar agw: At A< 0 (L 1. 7)

The same Kanda later affirms that Visnu decided to incarnate
himself as Rama on a petition from the gods led by Brahma for the
destruction of Ravana (1.15). Further on Rama is stated to be an
amsavatara of Visnu since the pdyasa from the Putresti sacrifice was
apportioned among the three queens for the birth of four sons in
unequal proportion, Rama getting the major share (one-half) of the
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total quantity. There is a further confirmation of Rama's divinity when
Par§urama recognises Rama as an incarnation of Visnu (1. 75. 17-20).

The Uttarakanda, which was the last to be added to the Valmiki
Ramayana, is even more forthright in declaring Rama's identity with
Visnu in the following words of sage Agastya :—

Except for the Balakanda and Uttarakanda the original corpus has
references to Rama varying from purely human to superhuman and
semidivine to status.

That Rama fulfilled a divine mission in being born for destroying
the Raksasas led by Ravana is proved by numereus episodes,
culminating in the assignment of Indra's chariot with his charioteer
Matali in the final battle of Rama with Ravana. But the recurrent epit-
hets linked with Rama's exploits are largely human. The commonest is
TR HA: (the everactive Rama) which also characterises both
krsna and Arjuna in the Mahabharata. Next in frequency are the simple
patronymic TR Z¥TIHST: and THa& HereA: (the high-sonled Rama).
Other recurring epithets are TH: §@TUHa: and TAT wH3y@i 9T which
stress the kingly virtues of truth, valour and righteousness. Dharma
anciently comprised a wide conspectus of social and traditional more
to moral duties and obligations. Rama's character is aptly summed
up by the epithet. THr @wyai ax: (Rama, the noblest upholder
of righteousness). He is indeed figured as a AUfaIgESIcH, i.e. one
unexcelled inthe conduct of all obligations, private and public, Thus
beside's being an ideal son, brother, husband, and friend and master,
Rama was an exemplary ksatriya prince and was ever prepared to
sacrifice his personal sentiments and comforts in the performance of
his family obligations as well as public duties as a prince and a scion.

Father Bulcke! has critically examined the passages referring to
Rama as visnu's incarnation in the five original Kandas and
demonstrates that since these passages are not available in all the
recensions and are out of context where available, they are invariably
later inter-polations.

That Rama was regarded as thoroughly human by his sonsort Sita,
his brother and shadow Laksmana, and his devotee and envay
Haniiman, is attested by numerous references. Thus, Sita blames her
suffering to her own acts of previous lives in passages after passages
(v. 25, 18; VI, 113, 36-37)
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Laksmana consoless Rama in regard to the recovery of Sita in
purely human terms :-
e o FemTe Aty ST |
g Rrepferrgdfel agar 7@fme Il (L 61. 24)
Ry iR R |
Y7 Pz smarsiE qartasg | (V. 50, 13-18)

When Haniiman confronts Ravana, he affirms that he was not sent
by Visnu but came as the envoy of Rama. It is significant that Rama,
like Sita, attritutes his suffering to his own acts of previous lives (III.
63.4; VI, 101,18). Further, Rama is quite emphatic in introducing
himself to Brahma as a mere human being.

ATeAT AN " TH S |l

Moreover, the very fact that Rama is only compared to and not
identified with Visnu in passages after passages proves that Rama's
divinity was a later conceptual development.

Under the burgeoning influence of the Bhagavata religion,
Vasudeva-Krsana was identified with Visnu-Narayana not later than c.
3rd century B.C. since we get copious epigraphic and archeological
evidences of the worship of Vasudeva from second century B.C.
onwards. As the Rama narrative was no less popular and Réama's
exploits in perfecting the virtuous and punishing the guilty squarely
imatched with Vasudeva-Krsna's, Rama also was admitted as one of
Visnu's incarnations certainly by the beginning of the Christian era, if
not earlier. Apart from the Balakinda and the Uttarakanda, and the
interpolated story passages in the other Kindas mentioning Rama's
affilliation with Visnu, the cumulative evidence of the Ramopakhyana
in the Mahabharata and the explicit references to Ramavatara in the
early Puranas and the Harivarha, corroborate an early date for the
concept of Ramavatara.

Though the actual date of composition of the Ramayana is highly
controversial ranging from c. 5th century B.C. to c. 2nd century A. D,
there is no doubt that the Ramayana was well known to the poet
Asvaghosa, a contemporary of Kaniska, and to the coeval texts of the
Kalpanamandi tika and the grammatical work Mahavibhasa. The last
text is familiar with the kernel of the Ramayana legend and specifically
mentions that the text of the epic contained 12000 $lokas?.

It remains now to examine how Rama was figured in the éilpe texts
and actual sculptures. Although Rama's identity as an avatdra was an
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established fact by the age of Kalidasa, c. Sth cent.(TframT sRfgara)
he is figured in the Silpa texts and sculptures as a throughly human
figure with two arms, generally holding bow and arrow, and
occasionally sword or dagger in addition. In the earliest known
sculpture from Nagarjunakanda (c. 3rd century A.D.)3, Rima is shown
two armed seated on the back of flying Haniman carrying bow of an
enormons size and weaning channavira, a warrior's equipment, which
hencefork becomes a sort of coguizance of Rama. There are copious
representations of similar nature in terracotta as well as sotne of Rama
from well known centres of Gupta art such as Bhitargaon, Sravasti,
Nachna and Deogarh, as well as at the coeval Vakataka site of Patunar
showing Rama as a hero and even as a god. Rama as relieving Ahalya
of her curse or threatening the presiding god of the sea when he
ignored the entreaties of Rama, etc.

Rama contunued to be depiched as a thoroughly human hero also
in later periods and it is only rarely that he was portrayed as four-
armed, holding in the two additional hands two of Visnu's attributers
besides bow and arrow from 11th.century onwords.

1. Father K.Bulcke , Rama- Katha (Hindi), Allahabad 1962 (Second edition),
Pp. 129-137)

2. P. Banerjee, Rama in Indian Literature, Art and Thought (Delhi, 1985), p. 4.

3. P.K. Agrawala, Identification of Haniman and Rdma an a Nagarjunakonda
Relief, Jowrnal of Oriental Institute of Baroda, Vol. XXX (1980-81)
pp. 105-111.




RAMA IN HISTORY AND ARCHAEOLOGY
By
B. P. SINHA

The one good, that has been the principal fall-out of the
Ramajanmabhumi and Bibri-maszid dispute , is the keen and critical
attention of Indian scholars to the problems of historicity of Rama, the
antiquity of Ayodhya and secularism in the Indian Socio-Cultural
ethos and polity.

Bipin Chandra! and his collegues rejects the historicity of Rama
and the antiquity of Ayodhya. Prof. R. S. SharmaZ? believes that
Ayodhya ‘emerged as a place of (Hindu?) religious pilgrimage in
medieval times’, and ‘there could be §ajva or Jain or Buddhist places
of worship in Ayodhya, but not any temple of Rama.’ They do not find
any contemporary epigraphic or archaeological evidence to support the
historicity of Rama or antiquity of Ayodhya, and the fact that there are
various versions of Rama’s story in early Brahmanical and Buddhist
literature make them convinced that the story of Rama is more
imaginative than real.

At the outset we would like to point that if we were to depend on
contemporary written records then Indian history cannot go earlier
than ASoka, or at best Candragupta Maurya, who is referred to by
Megasthenes and other Greek writers. It is needless to observe that the
~ entire Vedic, Upanashadic and early Buddhist times would then
become unhistorical. If the Puranas were compiled much after the
events, the Jatakas and even the Pitakas could not have been put in
black and white before 3rd Century B. C.3 The absurdity of likely
inferences following from such a stand is too obvious to be discussed.
The value of traditions even in reconstructing history of not only
ancient period but even of the medieval period in history of Europe
has been well recognised. Pargiter has conclusively shown that the
Pauranic accounts of the ruling dynasties are basically historical
traditions containing facts. If the historians today draw upon the
Puranic accounts of the dynasties from the advent of the Buddha for
reconstructing the political history of India from 600 B. C.-400 A. D.
for them to reject the entire accounts of the earlier period given in the
same Puranas is hardly reasonable. It is true that for the period from
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600 B.C. to 400 A.D., the historians have other literary data—Buddhist
and Jain besides epigraphic to check and collate the puranic evidence.
It is hardly the fault of the Epics and the Puranas that no contemporary
supplementary literature is available. It is unexplicable that the same
scholars who have drawn richly from the Buddhas life and early
Buddhist literature for their scholarly works bearing on the period for
which there is no other than exclusively early Buddhist traditions as
their source, they deny to even seriously look upon the Puranic and
Epic evidence, though their being exclusive group of sources on the
history and antiquity of Rama and Ayodhya. Double standards in
historical writing are to say the least indefensible. But it has been
shown that the incidental references in the Vedic literature about kings,
priests and places do render the Puranic data not just ﬁgments of
imagination. Of course it needs much care and labour to distinguish
between the facts and fiction, grains and chaff, mingled in the ever
changing secular Kshatriya traditional literature—the Puranas and the
Epics. But to deny wholesale the historicity of the pre-Buddha
accounts of the Puranas, because of a few contradictions and
incorporation of sectarian matters, incredible myths and fables, would
be like throwing the baby with the bath-water. One should emulate the
advice of Alberuni who when confronted with the nature of Hindu
evidence sought to ‘collect the pearls and discard the pebbles.’ As a
matter of fact no epic, even Homers Illiad and Odyssey, has been
proved to contain only fiction and fantasies. They have historical
base with the superstructure often embellished with myths and
extravagance; without this they would cease to be epics. As a matter of
fact contemporary authentic written accounts are not available for even
Christ and Muhammad. There are different versions of the Bible
and crucial events of his life—like his birth place, crucification, and
re-appearance have been subjects of fierce controversy. Earliest written
account of Muhammad appear more than a century after his death.
There are differences among Muslim theologians about some events in
his life, and certainly about what he meant about many things which he
said. Some of his actions as flying on wings and leaving his foot-print
on the Rock of Jerusalam would appear to ordinary critic rather
mythical than real. These events are comparatively recent when we
compare to the time of Rama but that does not lead to doubt the
historicity of the life of Christ or events in Prophet’s life. Traditions,
beliefs, held by generations after generations do have historical truism.
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There are some truths which can be demonstrated, some which can be
proved logically on evidence, and many which are in course of march
of time become what are called sociological truths believed by the
society to have had been existing since times immemorial. It would be
sheer foolhardiness to reject such truths which cannot be proved,
because passage of time, and due to nature of the evidence being lost,
blurred or embellished with myths. The myths, many of them certainly,
have in actuality, been carved out of then living historical personalities’
lives, and have by now become part and parcel of the community’s
historical traditions rooted in their cultural ethos. And a nation's
history and culture will be much poorer, and will even be difficult to
appreciate and understand if past historical traditiens, may be
unproven by modern tests, are rejected out of hand.

We should under these limitations examine the historicity of Rama.
Inscriptions, coins, foreign accounts, the main sources for ancient
history are of no use for the period of Rama. For history before the
Buddha, when Rama must have lived, we have to rely on traditions
embodied in the extant later literature and art; and an appraisal of the
evidences, scattered here and there in the variety of literary works,
would show that Rama’s story is not as elusive and unreal as held by
some. ‘Rama’ is known to the Rgvedic literature with Vena and
Duhsima.4 The Vishnu PurinaS refers to Dasaratha, son of Aja and
father of Rama.

Recently one Prof. Shukla has referred to an inscription found
somewhere in U.P. wherein Rama as Narayana is referred to.
Palaeographically it is to be placed in 2nd-1st Century B. C. When he
disclosed the evidence there was some doubt expressed about its
genuineness. On correspondence he reiterated his contention on
verification of the inscription by competent experts. The inscription is
now said to be deposited in the Allahabad Museum. And in such a
case, epigraphic reference to Rama is not much distant from that of
Vasudeva in the Besnagar inscription of the 2nd Century B. C. What is
important to observe is that before rushing to positive conclusions, one
should bear patience with time for evidences are still coming and are
on way. Then the Nasik cave inscription of Vasishthaputra Pulumavi
belonging to his 19th year (2nd century A. D.) refers to Gautamiputra
as equal to Rama-KeSava-Arjuna and Bhimasena.in valour and in
brilliance same as Nabhaga-Nahusha-Janamejaya-Sagara-Yayati-Rama-
Ambharisha. The Vishnu Purana clearly refers to the appearance of
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Rama and his brothers from Vishnu.® Thus the deification of Rama as
an emnation from Vishnu is as ancient as 4th Century A. D. at the
latest, as the Puranas like Vayu and Vishnu were completed by the time
of the Guptas. And one need not wait for Madhavacarya to recognise
Rama as a God, which R. S. Sharma appears to contend. And we know
that Kalidasa whom most scholars place in the Gupta period does not
only tell the life-history of Rama but also takes him as an incamation
of Vishnu.” Kalidasa clearly suggests that he has composed this poem-
Raghuvarhsa after taking into account the works of previous poets on
the history of the solar dynasty.® This is a pointer to the fact that even
in the time of Kalidasa there were many versions of the Ramayana
current. Even before him Bhasa, placed between Asvaghosha and
Kalidasa by Keith,? takes Rama his hero in Pratima and Abhisheka as
his Ishtadeva.

And we know there were many versions of Rama’s story in still
much earlier times. Father Kamil Bulke in his competent survey of
Rama Katha in various versions and its references in different literature
has done a great job.!0 Bulke has after detailed and analytical
discussion of all relevant allusions to Rama story has concluded!! that
the Valmiki's Ramayana is the oldest work on Rama’s story whose
earlier versions are hinted from references in the Mahabharata’s Drona
and Santiparvans and whose dkhyanas are lost.” There is no reason to
doubt that the Dasaratha Jataka was also based on the Ramayana
though it was distorted in the hands of the Buddhists who used the
story to vindicate Buddha’s teaching and the venue was also changed.
Viranasi was popular to Buddhists, instead of Ayodhya. And the
Dasaratha Jataka in its gatha portion as a tale, must be placed not later
than 5th-4th Century B. C. It is held by Weber that Dasaratha Jataka
and other Buddhist legends ‘belonged to a time which was earlier than
that of Valmiki.” This is not a correct conclusion drawn .from the
analytical study of the Jataka legends particularly in verses, which are
believed to belong to earlier stratum. It is universally accepted that
through the Jataka legends Buddha told the stories of his previous
births as Bodhisattva wherein he was a distinguished personality of
good deeds, and, because of these stages of evolution consistently
leading a pious life, he became the Buddha. It is obvious that many of
these fables had historical base though in the Buddhist hands changes
were affected