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HERETICAL DOCTRINES IN THE PU RANAS
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The Puréanas* seem to have believed that surreptitious implantation of
heretical ideology and practices within a community was a sure way of
bringing about the speedy downfall of that community, howsoever mighty
that community might have otherwise been. The .S‘iva—Puréaa for
instance, gives in this context the following account (Rudrasarhhita,
Yuddhakhanda, chapters 1-5)

After Skanda, the son of Siva, had killed Tarakasura, the three sons of
the latter, namely, Tarakaksa (the eldest), Vidyunmalin (the middle one),
and Kamalaksa (the youngest), practised severe penance in Meruguha
disregarding all pleasures and pains of the seasons. As the result of that
penance, Brahma appeared before the three brothers and offered them a
beon. They implored Brahma that they should eternally remain immune
against fatal attacks from others. Such immunity, they declared, was
more precious than any other favour. Brahma, however, admonished
them by telling them that no being, except Hara (Siva) and Hari (Visnu),
can ever become immortal. He, therefore, asked them to choose another
boon. Thereupon, the sons of Taraka told Brahma that, though they were
capable of over-powering the three worlds, they had no home of their own
to live. They, therefore, asked for three cities as their abodes-Tarakaksa
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desired a city of gold situated in the heaven, Vidyunmalin a city of silver
situated in the sky, and Kamalaksa a city of iron situated on the earth.
They would live in these cities separately for a thousand years, at the end
of which period the three cities would be joined together. Thereafter
Brahma commanded Maya, the demon architect, to create the three cities,
provide them with all the appertenances for pleasure and enlightenment,
and hand them over to the three brothers!. Appalled by the ominous
portents arising from the three cities of the sons of Taraka, Indra and the
other gods went of Siva and sought succour from him. Siva, however,
expressed his unwillingness to do anything against the inhabitants of
Tripura, who, he vouched, were deeply devoted to him. Visnu, to whom
the gods later repaired, also endorsed Siva's contention. But he did not
want to throw the gods to the winds. He, therefore, thought of the Yajfias
(Sacrifices), who instantly appeared2? on the scene. On having been duly
propitiated by the gods, the Yajiias produced various kinds of
warriors who prepared themselves to fight Tripura. But they proved
miserably ineffective.

Thereupon Visnu planned another strategy, namely that of causing
disturbance in the religious rites of the Siva-worshipping Tripura-dwellers.
Curiously enough, as usual, the Siva-Purana categorically insists that
whatever Visnu did on this as well as on similar other occasions was at the
bidding of Siva himself. Visnu produced out of his own body a Purusa
(Mayapurusa), who had a clean-shaven head, wore withered garments,
carried a woven wicker vessel, and held in his hand a bunch of pieces of
cloth (puijika) which he waved at each step. He was a Muni (ascetic) who
put a piece of cloth over his mouth and uttered the words dharma
dharma® in a faltering voice. With hands joined in reverence he said to
Visnu : "Pray tell me, O Lord, by what names I am to be known, what my
abode is going to be, and what mission will be assigned to me." Visnu told
him that he was born but of his (Visnu's) own body and was, therefore,
without doubt, of the same form as his. "Your name will be Arihat"3..said
Visnu. He further adjured him: "Do you compose an illusive scripture
(Mayasastra) in the Apabhramsa dialect, consisting of 16, 000
verses, 4.which will counter the religion prescribed by the Srutis and the
Smytis, discard Varna and Asrama, and teach the doctrine of Karma
(Karmavada). Do you thereby misguide the residents of the three cities.
Through my favour, you will not be touched by any blemish for doing
this. Let your teachings demolish the Vedic religion completely. When
their Vedic religion is demolished, the Tripura-dwellers themselves will be
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destroyed. Thereafter do you go to the desert region and continue your
activities there till the beginning of the Kaliyuga. You will reveal your
new Dharma in the Kaliyuga and expand in through your disciples and
disciples' disciples. Ultimately you will attain to me as your goal."

At this behest of Visnu, the ascetic with the shaven head produced four
disciples who were quite similar to himself. They too had clean-shaven
heads, wore soiled chothes, carried (wicker) vessels, covered their mouths
with cloth, and held in their hands besoms made of pieces of cloth
(marjani). 3. They walked slowly lest they might injure living beings and
spoke nothing except uttering, from time to time, the words Dharmo
labhah parar tattvam5 They were duly iniiated by the Mayapurusa in
the heretical doctrines. Visnu duly accepted these four disciples also as
belonging to himself . He further enjoined that the word pijya be prefixed
to their names and that they be also called Rsi, Acarya, and Upadhyaya.
They might further assume Visnu's own names. The name Arihan,
according to Visnu, would conduce to the destruction of all sins.

The Mayapurusa accompanied by his four disciples, went to Tripura
and began to exert his delusive doctrines and practices. But lo, his maya
proved utterly ineffective in Tripura on account of the profound influence
of the prevailing §iva—worship. So Visnu thought of another intrigue, of
course as the §iva—Purér,1a insists, in accordance with the wishes of Siva
himself. He asked Narada to go.to Tripura and feign getting initiated by
the Mayapurusa in his unique doctrines. Having done so, Narada
approached the Lord of Tripura and eulogised before him his new
teacher's outstanding accomplishments. As expected, Narada's words
carried great weight with the Lord of Tripura who eventually decided to
become initiated by the Mayapurusa, together with his brothers and the
residents of Tripura. Thereupon, Arihan imparted his teachings to the
newly initiated lord of Tripiira. He began by claiming that his highly
esoteric teachings constituted the very essense of Vedanta
(vedantasarasarvasva). He then continued : "The world is beginningless;
there is no creator nor creation; the world has evolved out of itself and also
dissolves into itself. Atman alone is the sole lord of all that is
embodied—from Brahma down to a blade of grass. There is no controller-
god. Brahma, Visnu, and Siva are the names of mere embodied beings
Just as Arihan is my name. All embodied beings perish in course of time.
They are all equal, as, for instance, in respect of food, copulation, sleep,
and fear. Therefore, no one should kill any other being. No other Dharma
in the world is nobler than compassion for living beings; and no other sin is
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_ more abominable than injury to others. If protection is granted to even

one single being, it will amount to protection being granted to the three
worlds. Non-injury (ahirisd) is the most supreme religion. Non
dependence on others is true salvation; eating whatever one desires is
tantamount to heavenly bliss."

Arihan further said : "Sages have declared four gifts as being the most
laudable, namely, assurance of security to the frightened, medicament to
the sick, education to students, and food to the hungry. But, even among
these, security to the frightened is by far the most precious. One should
earn wealth in various ways, and by means of it one should fully gratify
one's body and mind. There is no sense in trying to give pleasure to others.
The heaven and the hell are experienced by the living beings in this very
world, and nowhere else, for, happiness is heaven and misery is hell. When
the body is cast in the midst of enjoyment, when affliction ends together
with all desires, when ignorance dies away—that is the paramount
salvation. No being shall be injured, no violence shall be perpetrated—this
is the most authoritative Vedic injunction. To assert that killing is
admissible in sacrifices like the Agnistoma is patently erroneous. It is,
indeed, strange that one hopes to attain heaven by cutting off trees,
slaughtering animals, making blood-mire, and burning sesame-seeds and
clarified butter in fire".

After having thus expounded his doctrines to the Lord of Tripura, the
Mayapurusa addressed himself to the citizens of Tripura with due
deference. He began by emphasizing that his teachings were such as
conceded credence only to the things that were perceptible by the senses,
guaranteed happiness to the body, were indicated in the Buddhist scripture,
and were consistent with the Vedic lore. He continued : “The Srutis declare
ananda (happiness) to be an aspect of Brahman. This is to be understood
in the literal sense. One should, therefore, assiduously seek pleasure and
happiness while one's body is hale and hearty, while one's sense-organs are
intact, and while old age is still far away. Those who desire happiness
should be ready to surrender even their own bodies for the sake of the
suppliants. It is not oceans, mountains and trees that constitute the real
burden of the earth; it is such persons as do not regard their lives as being
intended for the gratification of the needy. Body is transient and the
amassed wealth is subject to depletion. Realizing this, one should fully
enjoy all bodily pleasures. Caste-distinctions among the people are quite
irrational, for, humanness being common to all, how can one think in
terms of higher and lower ? The creation of this world is traced back to
Brahma. How can the sons born of the same body constitute different
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castes ? Hence no difference of any kind should be entertained between
man and man."

Consequently, through his teachings, the ascetic Mayapurusa, with his
disciples, succeeded in thoroughly demolishing the Vedic religious rites
which were being practised in Tripura. He repudiated woman's vow of
fidelity to the husband and man's vow of continence. He also impugned
the holy practices pertaining to divine service, Sraddha, ritual, pilgrimage,
etc. He further spurned the worship of gods like Siva, Visnu, Surya, and
Ganesa. As a result, the residents of Tripura became utterly irreligious,
and Visnu's maya and evil fortune (alaksmi) prevaiied everywhere. Only
Narada, who had successfully intervened in the whole affair at Visnu's
bidding, escaped scotfree from the overpowering delusion. Thereafter,
Visnu reported to Siva that the Tripura-dwellers had discarded the Vedic
way of life and thought and had adopted the Buddhist scripture. They had
thus become spiritually vulnerable, and the ground was thereby duly
prepared for their annihilation.

The account given in the Linga-Purana (ch. 71) is more or less
similar to, though much shorter than, that given in the §iva—Puréaa.
However, it differs from the latter in certain details. For instance, it
specifically mentions Upasad as having appeared before Visnu when he
thought of Yajfia®. Visnu asked the goblins who had originated from the
Upasad to destroy the three cities of the sons of Taraka, but the goblins
themselves perished in the encounter. Further, the Liriga-Purdna mentions
that Visnu himself composed the heretical scripture (Mayasastra) 7. which
consisted of sixteen lakhs of verses, 8. which accepted the validity only of
direct perception (drstapratyayasariiyuta), and which was intended to
delude everybody (sarvasammohana), and taught it to the Mayapurusa
whom he had produced from his own body. In the Linga-Purana,
Narada is introduced not in order that he should induce the Lord of
Tripura to get himself initiated by the Mayapurusa (as in the Siva-
Purana). He associates himself with the Mayapurusa Muni? in the latter's
activity of deluding the residents of Tripura. Narada is shown to have
been instrumental particularly in encouraging the licentiousness of
women. Ultimately Visnu is said to have himself proclaimed the
establishment of the heretical religion in Tripura as the result of which the
Srauta and the Smarta Dharma was destroyed, the worship of Siva and
the Lifiga was abandoned, the morality of women fell into disrepute,
and obnoxious behaviour prevailed everywhere. That was a signal for
Siva to attack.

The Vispu-Purana (3. 17-18) introduces this topic in a context
different from that of the destruction of Tripura. The question was raised
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as to who the Nagnas were and how they had originated. The Vedic lore
served as a protective covering for the different Varnas. But those who
foolishly rejected that covering were rendered naked (nagna). They came
into being in the following way : In a long-drawn war, the gods were
defeated by the demons led by Hlada. 10, So, as usual, they approached
Visnu for help. The demons were faithful, practitioners of the Vedic
Varnadharma. They could not be overpowered by normal means. Visnu,
' therefore, produced from his body Mayamoha!l. who was naked, had a
clean-shaven head, and carried in his hand a bunch of peacock-
feathers. 12. He was duly commissioned to beguile the demons and
thereby make them vulnerable. Accosting the demons who had been
engaged in penance on the banks of the Narmada, Mayamoha asked
them whether their penance was intended for some gain in this world or for
beatitude in the yonder world. "If you desire salvation”, he told them, "do
you heed my teachings which will lead you to the desired goal. Do you
deserve (arhadhvam) my new religion which is quite adequate (arha) for
salvation". He then imparted to them the doctrine of 'might be-might not
be' (anekantavada), and, by making them give up the Vedas gradually
turned them into Arhatas.

Thereafter the same Mayamoha, now clad in red garments, said to
other groups of the Asuras : "If you desire either heaven (svarga) or
salvation (moksa), desist from the religious practices which entail the
slaughter of animals. Do you understand that all that exists is composed
of discriminative knowledge (vijiianamaya).!3. This world subsists
without support (anadhara),’# is engaged in the pursuit of erroneous
knowledge, and is vitiated by passions etc. Do you know (budhyata,
budhyadhvam) this". Having been thus persuaded to acquiesce in these
teachings, the Asuras abandoned the Vedic religion and became
Bauddhas. They began to indulge freely in censuring the Veda, the
Brahmanic gods, the sacrificial rites, and the Brahmanas . Mayamoha
finally adjured the demons to believe and accept only what is rational and
not what is claimed to have fallen from the heaven. 15, Eventually the
demons forfeited their armour of Vedic religion and Vamadharma—they
became Nagna—and were soon overpowered by the gods.

The Padma-Purana (Srstikhanda, ch. 13) narrates how Brhaspati, the
preceptor of the gods, craftily prepared the ground for the promotion of
heretical religion among the demons through Mayamoha. It does not,
however, connect this with the Tripura-episode. The gods, alarmed by the
ominous portents of the might of the demons which had grown
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tremendously as the result of the boon given to their preceptor Sukra by
Siva, went to Brhaspati and entreated him to delude the demons by means
of heretical techings. Thereupon, while Sukra had been delibrately kept
away from the demons through the intrigue of Visnu and Indra, Brhaspati
went over to the demons disguising himself as Sukra. Even after his
return, Sukra could not convince the demons of his true identity. On the
contrary, the demons persisted in their faith in Brhaspati, who was
disguised as Sukra, and prayed to him for the knowledge by means of
which they could attain salvation, Brhaspati began by telling them that the
Vedic lore had originated from Vai$vanara and was a source of great
sorrow to the people. He continued: "Yajfia (the Srauta Dharma) and
Sraddha (the smarta Dharma) are invented by selfish priests for their own
gain. How can the food offered in Sraddha to the priests in this world
satiate the Pitaras in the other world ? Siva and Visnu are, by their very
nature and known behaviour, !6. incapable of imparting any religious
doctrines. The gods are addicted to wine and the Bramanas are generally
meat-eaters. Obviously there can be no heaven for meat-eaters, nor for
those who indulge in mere sexual pleasures. To claim that earth (mrd)
and ashes (bhasma) conduce to religious purity is utter nonsense".

Having thus prepared the necessary anti-Vedic atmosphere, Brhaspati
wondered how he could hasten the condemnation of the demons to hell.
He, therefore, meditated upon Kesava (5Visnu), who thereupon produced
Mayamoha.l? Mayamoha was an ascetic, who was naked, had a
cleanshaven head, and carried in his hand a bunch of peacock's
feathers. 18 By means of various arguments (anekarthavada)!® he tried to
impress upon the Daityas the fact that the religion of the naked (digvasas)
was far superior to the teachings of the Veda which they had been
following. 20 The Danavas then gave up the Vedic religion and adopted
the religion sponsored by Mayamoha. Since they did so after Mayamoha
had invoked them with the words, "Do you deserve (arhadhvam) my
religion", they came to be known as Arhatas. They hailed Mayamoha with
the words, "namo’ rhantdya (salulation to Arhanta)" 21

Thereafter Mayamoha, now wearing red garments, addressed another
group of Asuras as follows: "If you desire heaven (svarga) or liberation
(moksa), discard the religion which prescribes the slaughter of an‘'nals in
its rites. Do you realize that all that exists is but vijfiana, 22and that this
world is supportless, 23 is engaged in the pursuit of erroneous knowledge,
and is vitiated by passions etc." He further tried to impress upon them that
the Vedic religion was, in every respect, thoroughly irrational. Later he
asked Brhaspati (disguised as Sukra) to initiate the Danavas formally in
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the new religion. 24 The Danavas, led by Brhaspati, went to the banks of
* the Narmada. 25 There they were asked to abandon their clothes, take up’
peacock's feathers and rosaries of guiijikd, and have the hair on their
heads plucked out. This entire procedure was formerly laid down by
Arhat and was later strictly observed by the twenty-four Tirtharhkaras. To
be born in the family of Sravakas in Bharatavarsa, to go through rigorous
mortification (characterised by the plucking out of hair), 26praying to
Arhat with appropriate mantras?7—all this was said to lead to svarga or
moksa. The Danavas were told that the real tapas consisted in the control
of sense-organs, compassion for the fellow-beings, and renunciation of
this-worldly life. All else was but a fatce. The demons were further asked
not to worship other gods; they were also asked to observe strictly the rules
regarding food and drink. 28 Having been thus beguiled into rejecting their
ancient Vedic religion and accepting what they thought was the true
Rsidharma, the demons were isolated from their leader Prahlada and had,
finally, to surrender themselves to the gods.

The Devi-Bhagavata (4. 12-14), like the Padma-Purana, narrates the
episode of Brhaspati having gone to the Daityas in the disguise of Sukra

and.deluded them with false doctrines. It, however, adds (4.13) an
interesting aside in that context. The question is raised as to how Brhaspati,
who was the preceptor of all vidyas, could stoop to perpetrating this kind
offraud. How would the gods, the disciples of this Brhaspati, be expected
to remain truthful and straightforward ? Vyasa is then represented as
offering some kind of justification for Brhaspati's conduct. Among other
things, he says : "The gods, too, like any other embodied beings, are slaves
of passions. Similarly, everyone is seen to be prone to pose as & paragon
of virtue; but when one finds oneself in a difficult situation one throws off
one's mask. Even the gods show no compunction in having recourse to
patently objectionable means in order to achieve their desired ends.
Their lives, like those of the humans, are subject to various
vicissitudes, good and bad. We should not, therefore, expect anything
special from the gods."?

When Sukra returned to the demons after his ten-year tryst with
Indra's daughter, Jayanti, which, too, had been craftily manipulated by
the gods, he saw Brhaspati engaged in initiating the demons into the anti-
Vedic Jaina-Dharma. Brhaspati vehemently urged the demons to abhor
Vedic ritual which entailed slaughter of animals. He affirmed that non-
injury (ahimsa) was the most supreme religion. Even an incendiary
should not be killed. Sukra tried his best to plead with the demons that he
was their real preceptor and that the person who had been teaching them
all these years was but a fake. When, finally, he failed to convince them,
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he realized that such was verily the destiny of the demons.30 He, however,
cursed them that, since they had lost all discretion, they would be defeated
by the gods. That was enough for Brhaspati. He, therefore, assumed his
original form, went back to the gods, and reported to Indra the
success of his mission. It may be noted that in this whole context, the
DeviBhagavata does not introduce the episode either of the Mayapurusa
or of Tripura.

The Matsya-Purana (chh.. 131-32) seems to attribute the demolition
of Tripura to destiny3! and not to its heathenisation through the
Mayapurusa. For a long time, the demons lived happily with their
families in Tripura, worshipping the gods, honouring the Brahmanas, and
religiously striving for dharma, artha, and kama. Soon, however, there
entered into the three cities the fearful evils of misfortune, hunger, thirst,
strife, and dissension. Maya, the architect of Tripura, saw in his dream
these evils (in the form of four damsels and two men)32 enveloping the
demons like diseases. The dream portended sure disaster for Tripura and
the demons. Overcome by adverse destiny, the demons discarded truth
and religious conduct and took to many forbidden practices. They thus
brought themselves to the verge of utter destruction.

However, in another context (ch. 47), the Matsya-Purana, like the
Padma-Purana, narrates—though rather briefly~how Brhaspati, the
preceptor of the gods, taking advantage of the absence of Sukra, the
preceptor of the demons, Who, as the result of Visnu's maya, was made to
£0 away to enjoy the company of Indra's daughter, Jayanti, went over to
the demons in the disguise of Sukra and deluded them with his
deliberately perverted teachings, for ten years. But the Purana does not
give any details of these teachings of Brhaspati. Nor does it mention (as
does the Padma-Purana) the additional activity of any Mayapurusa.
Disowend by his pupils (the demons), after his return, the real Sukra
cursed them that they would be defeated by the gods. When, later, after
having come to realize the trick played on them by Brhaspati, the penitent
demons led by Prahlada approached Sukra to seek his forgiveness, the
latter consoled them by telling them that whatever had happened was
ordained by destiny (dista). As has been seen earlier, the Matsya-Purana
refers to adverse destiny (daivaparidhvasta) also in connection with the
Tripura-espisode (131.39).33 It may be incidentally pointed out that, in
the concluding portion of ch. 47, the Matsya-Purina mentions Buddha,
but not in relation to any heterodox doctrine. On the contrary, the advent



12 gUIH-PURAN A [VOL. XXXVII No 1

of Buddha is said to have been intended for the establishment of Dharma
and the annihilation of the Asuras.

As indicated earlier, for the purpose of this paper, the term heretical
religion is intended to denote anti-Vedic religion. According to the
Puranas, the Daityas were originally faithful practitioners of Vedic
Dharma. They are described as devoutly worshipping the Brahmanic
divinities, genuinely honouring the Brahmanas, and religiously striving
for dharma, artha, and kama.34 They are said to have been particularly
favoured by Siva35 who was stoutly disinclined to do anything that would
harm them.36 The gods were convinced that, unless and until some kind
of disturbance was caused in the Vedic way of life and thought to which
the demons had stubbornly adhered, the latter would remain totally
invulnerable. They, therefore, tried to insinuate heretical doctrines into the
community of demons and thereby spiritually demoralise and militarily
weaken them. The Puranic accounts about how the gods did this are
miserably confused, inconsistent, and mixed up. Three main strands of
heretical religion may, however, be identified in this connection. These are

Jainism, Buddhism, and, to a very small extent, Lokayata (sheer
materialism). The agency through which the heretical thought and
practices were insidiously instilled among the demons is said to have been
either the Mayapurusa alone, 37 or Brhaspati alone,38 or Brhaspati and the
Mayapurusa jointly.39

The Puréanas seem to imply that the heretical religions—particularly
Jainism and Buddhism—originated primarily to counteract the prevailing
Vedic ideology and practices. Surely, this implication is historically quite
untenable. It is now generally agreed that Jainism and Buddhism have
their roots in a pre-Vedic non-Aryan thought-complex. Further, the
mention in the Puranas that the Mayapurusa who was instrumental in
propagating the heretical doctrines was produced by Visnu from his own
body would suggest that those heretical doctrines were only incidental and
served but a transient purpose, that they were just a part of the Maya
through which Visnu ensured the proper maintenance of the universe.
Such a suggestion, again, is patently unwarranted in view of the fact that
Jainism and Buddhism have arisen quite independently and obviously
possess a fundamental value. Brhaspati is mentioned in the context of the
propagation of the heretical doctrines—whether playing the principal role
or a subordinate role-presumably for two reasons : firstly, as the repository
of all knowledge and the preceptor of the gods, Brhaspati would prove a
fitting match for Sukra, the preceptor of the, demons, who had acquired
phenomenal power through Siva's boon;40 and secondly, Brhaspati was
traditionally recognized as a pioneer of materialism.40a
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The dominant strand in the process of heretical indoctrination as
represented in the Puranas is evidently that of Jainism. The appearance,
dress, and behaviour of the Mayapurusa (and his disciples) unmistakably
bring to mind the Jaina asceties.4! The clean-shaven head, woven wicker
vessel, purijika (or marjani or barhipatra), mouth covered with a piece of
cloth—all these are typical marks of Jaina monks. Only the reference to
soiled garments is not relevant in this context 42 Elsewhere,43 Mayamoha
is specifically referred to as having been digambara.## The fact that the
Mayapurusa was named by Visnu as Arihan45 clinches his identity with
Mahavira. 46 He is also referred to as Arhanta,47 and his followers as
Arthatas.48 The play on the words, arhata, arhadhvam, in the latter case
is noteworthy. The Mayapurusa is said to have produced four disciples
who were similar to himself.49 This does not conform to the Jaina
tradition, for, Mahavira is believed to have had eleven Ganadharas
(original disciples), Indrabhiiti Gautama having been the chief among
them. However, among the honorifics of the Mayapurusa's four disciples,
pujya, acarya, and upadhyayas® do have the sanction of the Jaina
tradition.3! Among the practices sponsored by the Mayapurusa, the
plucking out of hair is deferentially mentioned. 52 This, too, is specifically
a Jaina practice. That the four disciples of the Mayapurusa walked slowly
in order to avoid any possible injury to living beings, that they spoke
nothing except uttering the words dharmalabha,®3 and that they observed
strict rules regarding eating and drinking54—all this is clearly reminiscent
of the Jaina monastic discipline. At the same time, some actions attributed

Agamas.56 The mention of Apabhrams$a7 in that connection is also
purely imaginary. The claim that the Mayasastra accepted the validity
only of direct perception and logic8 as against apauruseya sabda’?
admirably suits the Jaina tradition_ 60 Visnu's advice to the Mayapurusa
that he might go to the desert region after having completed his mission
and that he might reveal His Dharma in the Kaliyuga and extend it
through a chain of disciples, and his promise that he (the Mayapurusa)
would attain him (Visnu) as his goal6! are irrelevant and inconsequential
S0 far as Jainism is concerned.52 The ame may be said about the actua]
initiation of the Danavas into Jainism having been accomplished on the
banks of the Narmads. 63 '

It has been unequivocally mentioned, in one passage, that the
heretical teachings by means of which the demons were deluded and
alienated from their ancient Vedic Dharma constituted the Jaina
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Dharma.64 But, as enunciated in the various Puranas, these teachings
cannot be said to be doing justice to the Jaina Dharma. They are not only
not profound or learned, but they are often naive, wrongly or
inadequately stated, self-contradictory, and confusing. The Mayapurusa
claims that his teachings represent the very essence of Vedanta 65 and that
they are consistent with the Veda,% and in the same breath he declares
that they are duly indicated in the Buddhist scriptures.5”7 Elsewhere the
Mayapurusa contends that ahimsa is the most authoritative Vedic
injunction. 68 All this is, to say the least, fantastic. Actually, the Veda is not
unoften censured as being thoroughly irrational and a source of great
sorrow to the people.’® And, was the teaching of the Mayapurusa not
avowedly intended for the dislodgement of the Vedic religion ? 71 The
heretical doctrines were clearly directed against Sruti-Smrti and Varna-

" Asrama.”2

From among the Jaina doctrines, the jivavada,’? the karmavada,’#
and the anekantavada’’ are specifically—but only superficially—menti-
oned. It is also stated—again, superficially—that the world is beginningless
and that there is no creator nor creation as such.”6 Emphasis is rightly put
on the value of life, and ahirmsa (non-injury to living beings) is frequently
glorified.”’ The slaughter of animals in the ritual, which is permitted by
the Vedic religion, is ridiculed and condemned outright.”® Compassion
for the living beings is said to be the noblest Dharma,’® and even the
surrender of one's body for the sake of the suppliants is recommended. 80
All human beings, it is stressed, are equal,8! humanness being common to
all of them.82 Castedistinctions are, therefore, said to be utterly
unwarranted. 83 It is further pointed out that, when the body is cast off in-
the midst of enjoyment, when affliction ends together with all desires, and
when ignorance dies away, one reaches the stage of paramount
salvation.®4 And, finally, the peculiar Jaina character of the heretical
teachings is clearly brought out when it is pronounced that to be born in
the faimly of Sravakas in Bharatavarsa is the choicest blessing to be
sought after. 85

The indications of Buddhism in the heretical doctrines represented in
the Purdnas are much fewer, more casual, and less distinct. We no
doubt do came across slich references as that the Mayapurusa claims his
teachings to have been derived from the Buddhist scripture6 and that, as
the result of the Mayapurusa's indoctrination, the Tripura-dwellers
adopted the Buddhist scripture;87 but these references are evidently quite
formal and can hardly be taken at their face-value. They only reflect the
pretentious idiom of the Puranas. Elsewhere, one and the same
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Mayamoha is shown to have taught the Jaina and the Buddhist doctrines
respectively to two separate groups of demons, the only difference being
that, while teaching the Buddhist doctrines, he is described as wearing red
garments (raktambaradhrt).®8 In one of such passages, we come across
the play on the words budhyata-budh yadhvam8? (as, in an earlier
passage, on the words arhata-arhadhvam 893) which suggests that in this
case the initiates subsequently became Bauddhas. 90 [t may be incidentally
noted that the Mayapurusa is sometimes referred to as Muni, and that, at
least in one context (LP 71. 79), the commentator interprets the word
muni as denoting Sakyamuni 91 :

However, two specific Buddhist doctrines are seen to have been taught
by the Mayapurusa : (1) that all that exists is composed of vijfiana92 and
(2) that this world subsists without any support.?3 But these doctrines have
not been elaborated. On the whole, one gets the impression that, while
speaking of the heretics, the authors of the Puranas have in mind the
Jainas far more emphatically that the Buddhists. This is, indeed, quite
understandable, for, historically speaking, the authors of the Puranas (and
the common people) must have come into more direct and constant
contact with the Jainas (both mendicants and householders) then with the
Buddhists (or, for that matter, with any other heretical sect) . In this
context it is pertinent to note that, if the Puranas have presented the Jaina
teachers in a somewhat unfavourable light, the Jaina authors too are not
found wanting in their misrepresentation of Hindy legends and
personalities. * As for Buddhism, the attitude of Hinduism towards that
religion seems to have been generally concilliatory and assimilative. For
instance, MP 47. 247 mentions Buddha without reference to any
heterodox doctrine. There, the advent of Buddha is actually connected
with the establishment of Dharma and the annihilation of the Asuras.

It is, indeed, difficult to isolate the specific Lokayata elements in the
heretical teachings as set forth in the Puranas. It is not unlikely that the
authors of the Puranas have mistakenly included among the Jaina (and
the Buddhist) tenets some views which can be regarded as being manifestly
Lokayata. For instance, one such view is that the pratyaksa pramana
alone possesses ultimate validity. 95 Another such view is that "the words
of authority do not fall from heaven".9 The insistence that the word
ananda (even in a statement such as dnando brakmano 1tipam) has to be
understood in its literal, every-day, physical sense of 'pleasure' or
happiness'®7 is clearly indicative of materialistic hedonism. One is urged
to seek pleasure and happiness while one's body is hale and hearty, while
one's sense-organs are intact, and while old age is still far away. %8 The
Lokayatikas believe that the heaven and the hell are experienced by the
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living beings in this very life and in this very world—that there is neither
rebirth nor the other world.99 One should, therefore, earn wealth in all
possible ways and fully satiate one's body and mind by means of it. 100
Happiness in this world is heaven and misery is hell. 101 Brhaspati is
generally recognized as a prominent pioneer of the materialistic school of
thought. It is, accordingly, highly significant that he should have been
represented in the Puranas as having been assigned to the task of
preparing suitable ground for the propagation of heretical doctrines
through the Mayapurusa. 102

The main purpose of the propagation of the heretical doctrines among
the Danavas was to demolish the ancient Vedic religion by which they had
all along loyally sworn. As a result of the heretical teachings imparted by
the Mayapurusa (or Brhaspati), the Danavas are said to have repudiated
Brahmanic scriptures, disowned Brahmanic gods, abandoned Brahmanic
religious practices, and derided Brahmanic priests.103 This much, if at all,
may be conceded as being plausible. But the assertion that those teachings
also brought about utter moral degradation, as implied by such
descriptions as those of women giving up the vow of fidelity to their
husbands'%4 and of men disregarding the vow of continence, 10> would
seem to fall grossly wide of the mark

*_ The Puranas taken into account for the purpose of this paper are : Siva-
Purana (SP, mainly as the basis), Lidgargurér_:a (LP), Vistiu-Purana (VP),
Padma-Purina (PP), Devi-Bhagavata (DB), and Matsya-Purana (MP),
Exact references to important relevant passages will be found in foot-notes
from No. 34 onward, This paper forms the third instalment in the series,
"Gleanings from the Sivapurana". For the first two instalments, see Purdna
28 (1), 7-31; 28 (2), 100-127.

1. Cf. the different version pertaining to the three cities as given in SPB
3.4.4.3.

2. The Linga-purdna (ch. 71) specifically mentions Upasad in this context.

2a. The Jaina Munis usually respond to salutation with the word
dharmalabha.

3. Arbhat(m) (destroyer of enemies like passions etc.) is evidently a later
Sanskritised form of Arihanta which itself is the Prakrit form of the original
Arhat (the Worthy one).

4. The reading in the Siva-Purana is sodasasahasrakam. The Liriga-Purina
reads sodaSalaksakam.

5. The word used in the earlier context is pufijika.

5a. See fn.2a above.

6. See fn. 2 above.

7. According to the Slva-Purana, Visnu had asked the Mayapurusa to
compose the scripture.

8. Seefn. 4 ab ove.

9. The commentary on L P 71. 79 says: 'munih '‘Sekyamunis tu yah' ity
amarah, It thus seems to suggest that the Mayapurusa was Gautama
Buddha .

10. Hlada is presumably the same as Prahlada of the other Puranas.
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L1z
12.

40a

41.
42.

Mayamonha is identical with the Mayapurusa of the Siva-Purana.
barhipatradharah . The Siva-Purana mentions puiijikd or marjani. See
fn. 5 above.

This is suggestive of the Il\B;(dd}ﬁst Yogacara doctrine.

This is suggestive of the Madhyamika-Sanyavada,

This obviously refers to the apauruseyatva of the Veda.

In this context, the Purina mentions, among other things, that Siva is :
ardhanarisvara, is surrounded by goblins, and is adorned with bones, and
that Visnu is usually engaged in killing. It also refers to the episodes of
adultery in which Soma and Tara and Indra and Ahalya were involved.
See fn. 94.

See fn. 11 above.

Seen fn. 12 above.

Anekantavada, which the Vispu-Purdna mentions, is evidently intended
nere .

One version of the Padma-Puréna (Pub, Sarhskrti-Sarhsthéna, 1968)
reads; digvasasam ayari1 dharmo, dharmo yam bahuvésasam.
The version of the Padma-Purdna mentioned in fn. 20 reads namo rhate.
See fn. 13.
Seen fn. 14.
In the Siva—Puriga and the Visnu-Puranpa, the Mayapurusa (Mayamoha)
is described as having himself initiated the demons. See fn. 102.
The Siva-Puréna does not mention the Narmad.
The Purana seems to attach great importance to the plucking out of hair :
kesanam utpatanari ca paramam dharmasadhanam, etc.
Further on, in this very context, the Purdna mentions paiicaniga-mantra.
Here, probably, the mantra, namo arihantapam, namo siddhanar, namo
diriyanam, namo uvajjhayanam, namo loe savvasahiinam, is intended.
The Purana specifies : ekasthine (v.l. ekasya vai) sada bhaktam
bhoktavyam karasampute 7 tatah sthane sthitam (v. 1. tatra peyarm
sthitais) toyam kesakita vivarjitam / tulyam priyapri yam karyam
nanyadrstihatarh kvacit / bhoktavyam etena vibho acarena.
This characterization of the gods is made to serve as a background for the
glorification of Devi who alone represents the highest divinity.
Such reference to destiny, which is a common motif in Sanskrit literature, is
also found in the account of the Matsya-Purana.
See fn. 30.
The Purana mentions (wrongly ?) three men : catasrah pramadas tatra
lrayo martya bhayavahah.
See fn. 30.
V.P.IIL 17. 39; pp. Srsti. 13. 363: MP 131. 10. 16,
Incidentally, from the historical point of view, Siva was basically a pre-
g/edic non-Aryan god. See Dandekar, Vedic Mythological Tracts, 199-277,
PE2eS 1300,
According to Sp, LP, and VP.
According to DB and MP,
According to PP.
PP Srsti, 13. 223-27.
Carvaka, the great sophistical teacher, is believed to have been a pupil
of Brhaspati.
SP 2. 5. 4. 2-9; 28-30.
There are two main sects among the Jaina Sadhus-the Svetimbara and the
Digambara..The Svetambara Sadhus wear white garments, while the
Digambara Sadhus are nude.
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43

44.

. VP 3. 18. 2; PP. Srsti. 13. 352, 384. Also see fn. 20 above. :
Nudity for the Jaina mendicants is believed to have been first introduced by
Mahavira. The practice was presumably borrowed from Gosala Ajivika.
VP 3. 17. 6 says that the Veda serves as a protective covering for the
csli}'ferent Varnas. Those who rejected the Veda became nagna (naked).
.SP2.5.4.9.

. Mahavira, the 24th Tirtharhkara, has come to be known as Kevalin, Jina,
Vira, and Arhat (Arihanta, Arihan). Curiously enough, PP Srst. 13. 387,
390 seems to mention Arhat and the 24 Tirtharhkaras separately.

. PP Ssti. 13. 364; fn. 21.

. VP 3. 18. 11; PP Smi. 13. 361.

. $P2.5.4.24.

. SP2. 5. 4. 34. Why the Mayapurusa and his four disciples were asked (SP
2. 5. 4. 35) also to assume Visnu's names is not clear.

. According to Jainism, Arhat, Siddha, Acarya, Upadhyaya, and Sadhu are
the five Paramegsthins. See fn. 27.

. PP Srsti. 13. 385-386.

SP 2.5. 4. 29-30. See fn. 2a.

. PP Srsti 13. 408-409; fn. 28. However, svargo' bhilasitisanam (SP 2. 5. 5.

18.) is ununderstandable. Presumably it belongs to the materialistic strand.

SP 2. 5. 5. 18 further says that aparidhinatva (non-dependence on others)

is tantamount to salvation. A mention may be made here of the five vratas

laid down by Mahavira, namely, non-injury, truth, non $tealing, chastity,
and possessionlessness. A Jaina Muni is expected to observe these vratas
uncompromisingly; a Sravaka may observe them partially (ekadesa).

$P2.5.4.10,11;fn. 4,7.

. Or, for the matter of that, any Buddhist scripture.

$P2.5. 4. 11.

. SP2.5.5.35,LP 71. 74. It is generally averred that the Brahmanic texts
are selfcontradictory and confusing while the Jaina texts are definite and
straightforward.

. Seefn. 15. VP 3. 18. 29. It is claimed that the Jaina ideology is based on
the direct experience of the various Tirthak 3 '

. This equally applies to Buddhism.

SP2.5. 4.20-22.

. This applies also to Buddhism.

. PP Srsti. 13. 382. :

. DB 4. 13. 55; in this passage, it is Brhaspati who is said to be propagating
these teachings. Also see fn. 11, 37-39.

. SP 2.5.5,3.

. Vedapara (SP2.5.5.35). It may be possible to suggest that the word Veda,
in this context, denotes the Digambara Jaina texts which are referred to as

the four Vedas, namely, Prathamanuyoga, Karananuyoga,
Dravyanuyoga, and Carandnuyoga. But this would be too far-fetched. Or,
the word vedapara may be understood to have been employed here in
order that the new initiates should not feel that the Mayapurusa's teachings
were alien. '
SP2.5.5.35.

. §P 2.5.5.31.

. PP Srsti. 13. 376,

. PP Srsti. 13. 319-320. Here, the Trayi is connected with VaiSvinara.
SP2.5.5.49.
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52
73.

74.

75.

85.
86.
88.

95.
96.

SP2.5.4.10.

SP2.55.5 Thisisa cardinal teaching of the Jainas. Jiva is believed to
be characterized by paripami-nityata (changeful eternality). Its chief
characteristics are consciousness or knowledge and energy.

SP 2.5.4. 11. Karman is the subtle principle which is attracted towards the
Jiva through the Jiva's own action and binds the Jiva. According to the
Jainas, action or conduct of body, speech, and mind is the principal
constituent of merit and demerit. ,

VP 3. 18. 10; PP Spsti. 13. 360; fn. 19. This is the same as the Syadvada
or the Saptabhanginaya, the "Doctrine of Probables". According to it, an
object is to be viewed not from one standpoint only but from many angles of
vision.

. SP2.5.5. 4.
P2.5.5.18-20; DB 4. 13. 56; etc.
P2.5.5.32-33; VP. 3. 18. 15; PP. Srsti. 13. 366; DB 4. 13. 57.
P2.5.5.16; PP Srsti. 13. 401,
P2.5.5.38.
P2.5.5.15.
P2.5.5.42.
P 2.5.5.

PP Srsti 13. 388-389. The Jaina community is usually divided into Muni-
Aryika (mendicants) and Sravaka-Sravika (householders).

SP2.5.5. 35.

SP2.5.6.28. .

VP 3.18.14-18 : PP Srsti 13. 365-66. That the same person taught the
Jaina as well as the Buddhist doctrines is unimaginable. Actually, there
exiMed a kind of rivalry between the Buddhists and the Nirgranthas. It may
be further pointed out that the fact that only the difference in connection with
the garments is specifically mentioned here does not imply that the other
features of the appearance, dress, and behaviour of the Mayapurusa as a
Jaina Muni are applicable also to a Buddhist monk.

. VP 3.18. 16. 18.
. See fn. 48. o
. This is, however, not expressly mentioned (as in the case of the Arhatas). In

PP Srsti. 13. 366, the Buddhist character of the teaching of the red-
garmented monk seems to have been suggested by the the word nirvana.
This word isalso usedin VP 3. 18. 15.

. See fn. 9.

. VP 3.18. 16; pp Smsti. 13. 367. See fu. 13.

- VP 3.18. 17, PP Srsti. 13. 368. See fn. 14.

. In some of the texts included in the Svetambara Jaina canon, the Puranic

legends have been made fun of. It is also seen that characters like Vyasa,
Krsna, Yudhisthira, etc. have been portrayed by the Jaina authors in an
irreverential manner. The Dhirtakhyana by Haribhadrasiiri (middle of the
8th century A. D.) is perhaps the most typical work of this genre. It may be
noted that there are no such Buddhist works. Also see fn. 16.

P.2.5. 5 35.~(d;_s,ta‘rthapratyayakara) S LPV 74 (drstapratyay-
asamyuta).
VP 3. 18. 29; fn. 15.
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97

99.
100.
101.
102.

103.
104.

105.

.$P2.5.5.36
. $ P 2. 5. 5. 37. Significantly enough, in this passage the very word
saukhya is employed.
P 2.5.5.28.
SP2.5.5.26.
SP 2.5.5.28.
P P Srsti. 13. 318-348; fn. 40a. Brhaspati prepares the ground for
Mayamoha's teachings, and, after Mayamoha has imparted his teachings,
Brhaspati also performs the formal initiation -of the demons into the
heretical religion (P P Srsti. 13. 383 ff). In DB 4. 12-14 and M P 131-
132, Brhaspati is represented both as the teacher and as the initiator. See fn.

24.

SP 2.5.4.10.ff; 5. 49-54; L P 71. 90-95; P P Srsti. 13. 318-338.

SP 2.5.5.50; L P 71. 83-89. It is suggested that this has a reference to
t%xe order of nuns sponsored by the two heretical religions.

STRE2S5:15, 50
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Puranas are one of the important literary sources of ancient and
medieval Indian history and culture !. They are broadly divided into
Mahapuranas (Major Puranas) and Upapuranas (Minor Puranas), while
some are known as Jhati-Puranas (Caste-Puranas) or Sthala-Puranas or
Sthala-mahatmyas?. Jiati-Puranas (Caste-Purinas) may be looked upon
as "social documents"3. Some of the extant "Major Puranas", e.g. Vayu,
Brahmanda, Visnu, Matsya, Markandeya are assignable to a period of
300 A. D. to 600 A. D., while some other "Major Puréanas", e.g. Agni,
Garuda are assignable to a perdiod of 600 A.D. to 900 A.D. and some
others are assigned to a period later than 900 AD#4

One of the distinguishing features of the ancient Indian society is its
Caste-System.> The Rgveda (=RV) has references to arya and disa in the
context of its society: it mentions wood-workers, carpenters carriage-
builders; cabinet-makers, metal workers, smiths, cattle-traders, artisans
and labourers®, but in the same text "there is not.... to be found....... that
caste-distinction which imparts a peculiar stamp to the whole of the
social life of the Indians of later times,” " however a reference is sought in
the famous Purusasikta (RV 10.90), which deals with the creation of
world "as produced from some original material"8. The act of creation is
here treated as a sacrifice in which the Purusa is the victim. In reply to a
query as to what happened to the different parts of this Purusa (Primeval
Giant) (RV. 10.90.11) it proceeds to reply: "His mouth was Brahmana,
his two arms were made the warrior, his two thighs the Vaisya; from his
two feet the Siidra was born.” (RV. 10.90.12)%. But it is significant to note
that the term varpa neither occurs in RV 10.90.12 nor in any stanza of
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this hymn i.e. RV. 10.90. The later works decribe the social organisation
in ternis of the "caturvarnya-model." Puranas follow the same -varna-
model, while speaking of the social organisation. There is a plethora of
literature on the caste-system!0. But they leave some scope for the
treatment of some aspects of some varpas in Puranas.It is, therefore,
proposed to review some aspects of the "Siidravarna" as reflected in some
Puranas.

"In the early Vedic literature several of the names of castes that are
spoken in the Smrtis as antyajas occur."!l The various references in
different texts show that by the term antyaja more than one low caste are
denoted. Various castes, eg. candala, paulakasa and others are denoted
by the common term antyaja. The term antyaja/antyajanman literally
means "last born" or "lowest born" and naturally it refers to "Siidra” who
was the last as well as the lowest born one according to the account
of the origin of four social orders. (cf. padbhyam sudro
ajdayata/RV.10.90.1%). 12

In the Puranas are met with the terms like : azntyaja, antya-janman,
antavasin, asprsyajati etc. in the context of the Sudra-varna!3.

The Manusmiti 8.279 uses the term antyaja in the sense of "Sidra"
according to Kulluka!4. In the Matsya-Purana (=MP) 207.19 a blackbull
is recommended to an antyajanman in the Vrsotsargavidhil5. En passant
it may be stated that the Mahabharata (Cr. Ed. 12.181.5) states that the
colour of the Sadra is black and the recommendation of a blackbull
suggests the penetration of the colour-concept into the domain of religious
practices. The vocable antyajanman refers here, i.e., MP. 207,19 to
sudra, because it occurs after the mention of the other three higher varnas
and also because there is the conspicuous absence of the term stidra here.

The MP 227.49 (datable to ¢. 650-1000 A.D.)16 lays down that the -
punishment for a sexual intercourse with an antyaja woman is the
observance of the Candrayanavrata. It (i. e. MP 227.54=Manusmrti
11.175) further lays down that if a Brahmin unknowingly or
unintentionally (ajfidnatah) approaches 2 woman of an antyaja caste or
of a candala-caste or who eats the food of such persons or accepts preSents
from them becomes fallen, i.e. he loses his caste-status; but if he does it
intentionally, he becomes their equal i.e. he becomes a candaila or an
antyaja. This indicates a stage of distinction between an antyaja-caste and
a candala-caste. The MP 227.57 refers to the sexual relations of a
Brahmin (dvija) and a vrsali (Sadra-stri)!7. It is tempting to note that
Kullika renders antyaja by Sudra in Manusmrti 8.179,18 but it is
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interesting to note that the Manusmrti 8.68 mentions the vocable Sudra
and antya and the latter is explained as candala by Kulliika. (cf also
Manusmrti 4.61). The term antyaja occurs in the MP 255.14 alsol9,

"The position of the Sidras was undoubtedly the lowest in the social
scale"0 and the term "Sidra was in fact, a generic term applicable to all
those castes, the members of which were not entitled to perform the
upanayana and to study the Vedas. The Siidra caste comprised a number
of distinct subcastes. The Sitras mention the names of more than a dozen
subcastes which were included in the §iidracaste. .. ... - According to the
Dharmasttras all such sub-castes among the Sudras owe their origin to
the intercaste marriages."2! Moreover, the term antya/antyaja is
becoming" a generic appellation for all lowest castes like the candala"22
and according to Ram Sharan Sharma "whether the unfouchables and the
mixed castes were regarded as Stidras by Manu is not clear."23 There are
various subdivisions of antyajas e.g. seven, twelve etc.24.

The Markandeya-Purana refers to pollution by touch or contact with
certain persons and animals and it lays down that the impurity arising out
of contact or touch with them is removable by a bath with clothes25. The
antyavassyin is included in this list. He is an offspring of a candala male
and a nisdda female (Manusmrti 10.39; 4.79).. The directive for
purification indicates that the impurity ("untouchability") is not by birth;
but it appears to be by circumstances or situations; possibly it is related to
psychological, religious and/or hygienic considerations. It is significant to
note the vocable aspréyajati occurs in the Méarkandeya Purana26, The
idea of the "untouchability arose out of the ideas of ceremonial purity,
first applied to aboriginal Sidras in connection with the sacrificial ritual
and expounded and extended to other groups because of the theoretical
impurity of certain occupations"?’, The idea of transmission of pollution
by the touch of a Siidra (and hence untouchable) came in existence in
later times after the age of §utras?8. The Karma-Purana refers to an
antyaja and an antyavasayin and states that a contact with them is a sin

and hence it is to be avoided29.

The Brahmavaivarta-Purana30 refers to several subcastes. Some of
which appear to be professional or occupational and some are the result of
miscegenation. The Brahma-Purana also refers to Some occupational or
professional castes and other subcastes3!. Some Puranas speak of Sat-
Sudras and Asat-Stdras, for example, according to the Brahmavaivarta-
Purana Bhilla, Gopa, K ubara, Napita are Sat-stidras32. It may be noted
that a Bhill¥is an antyaja according to some Smirtis, e.g. Argiras, Atri
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And Yama33. Taking the Smrti-authority and the Brahma-vaivarta-
authority together one is tempted to observe that both the terms are
interchangeable sometimes.

From the aforegoing discussion it appears that some of the tracts in
the Puranas are modelled on the lines of the Smrti-texts. Under these
circumstances the Puranas share the views of the Smrtis, generally,
wherever the term antyaja or its synonym occurs and where it is
synonmous with the term stidra.lt reflects him as standing on the lowest
rung of the society, as the creationistic accounts of the society describe. In
some cases it tends to refer to castes like candalas etc., which are the result
of miscegenation (a result of the anuloma or the pratiloma unions). In
such cases there is the semantic expansion. The idea of the transference of
impurity is by touch and it has its origination in the ideas of impurity,
pollution connected with particular professions or occupations.

Passingly a reference may be made here to tracts on tirthayatras in
Purénas. The ancient Indian lawgivers, while dealing with the them of the
tirthayatrd grow catholic and liberal and this is evinced in their
declarations that "the rules of untouchability.are suspended at tirthas’34
and this suggests that even "candala.. is deemed eligible for
tirthayatra3>". This indicates a liberal attitude towards siidras, candalas
and other such castes by suspending the concept of touchability and
untouchability and this indicates further that this idea is not inherent but
circumstantial.

* Paper submitted to the seminar on 'untouchability in Ancient India" on 29-
31, March, 1994 by the Department of Ancient Indian History, Culture &
Archaeology, Banaras Hindu University, Vanarasi.
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So far as Hindu Mythology is concerned, different theories of creation
are stated to have been evolved in ancient India. Prior to the advent of
Puranic age, accounts of creation like the Cosmic Egg Theory, the origin
of all beings from the great purusa (as stated In the Purusasiikta,
Rgveda, x. 90), the creation of seven mind-born sons and the division of
creator's body into two parts-inale and female-were in vogue in the period
of Vedas and Brahmanas. In fact these were the different theories
prevailing in the Veda and Brahmana period explaining the origin of
things and beings in the world. It is in the Puranic age that Sarhkhya
theory of creation gained ascendancy over other ancient theories. The aim
of the present paper is to show the gradual development of a theory i.e.,
the concept of the division of creator's body into male and female, from
which this universe of names and forms is supposed to have come into
existence.

As all thoughts or concepts are ultimately traceable in the Vedas, this
concept of creator's body being divided into two parts-male and female-is
found out, first of all in the Brhadaranyaka Upanisad (1.4) in a
rudimentary form. Here we are told that the Atman alone existed in the
beginning. He had no delight because he was alone. He desired a second.
He was as large as a woman and a man closely embraced (g=r AT
gafse).

He thereupon split himself into two parts--male and female. He
copulated with her Therefore human beings were produced. When the
female noticed that the male was her producer and yet her lover, she
transformed into a cow to hide from him,whereupon her divine partner
became a bull, the woman then became a mare, while the male became a
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horse, she became a she-goat, the other a he-goat, finally a ewe, when the
other became a ram. It was thus, that all the goats and sheep and all
things that exist in pairs down to the ants were born.

The Purana Pancalaksana, the compilation of Purana texts on the
five characteristic topics of sarga, pratisarga, vaméa manvantara and
vaisanucarita goes a step further when it takes up this Upanisadic idea of
primal self dividing his body into male and female. In the Purana
‘Paficalaksana (1. Abschnitt Textgruppel 11 verses 24-25a) the text runs
as follows:

GETHAT: g1 A9 fadwr e, aav |

fur FoarAar SEReA  QRNISHAY, |l 24 |l
s AT, qeat & wge fafqun g || 25 all

When the seven mind-born sons produced offsprings, but those offsprings
did not multiply, the self-born Lord Brahma divided his body into two
parts-one half male and the other half female. He begot on her different

creatures of the world. It is through his union with her that he produce
,different creatures of the world.

We notice here a very minute difference that the Upanisadic concept
of primal self dividing his body into two halves is given up in the
Paficalaksana text and the self has been replaced by the Lord, the creator.
It seems with the development of concept of Hindu trinity the authors of
the ]l»’nréga—texts did not like the idea of the self co-habiting with his own
half. This act was shifted to Lord Brahma, who was yet to emerge as the
Lord of creation in the Puranic age. Thus we notice that in the
Paficalaksana stage though the same Vedic tradition is followed,
significant changes have been incorporated.

Coming to 1st Abschnitt, Text-guppe IIA 7.Kapitel of the Purana
Paiicalaksana, we see an enhanced form of this old myth of creation. It
has gone some farther steps than the account given in 1.Abschnitt, Text-
gruppe . [ of the Paficalaksana Text. In 1st Abschnitt, Text gruppe II A
7 Kapitel 2 veses 14-17 the text reads as follows:

FTHTHT Faar] Femaer 7 feeT | 14 |
AR T T ATY TG ABeAI
wEeEr AgdE: oo s fa | 15|

awrey Qe a4l aedr  SSad
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EREGISIERIE JgETRiERaT | 16 |
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For the continuance of creation the mind-born sons had to accept
consorts. For the purpose Brahma divided himself into two persons-the
first male or Manu Svayambhuva aad the first woman or Satarﬁpé.
Manu Svayambhuva took Satariipa as his wife . From the union of
Svayambhuva Manu and Satarﬁpﬁ were born two sons.-Priyavrata,
Uttanapada and two daughters-Prasiti, Akati. Prasati and Akiiti 3 were
given in marriage to Daksa and Prajapati Ruci respectively. =
In the version of the story as presented in 1st Abschnitt, Text-gruppe I,
verses 24-25a of the Purapa Paficalaksana, Brahma divides his body into
two halves (e FATHHI S8H—one half male and the other half female.
He copulates with the female half and produces different creatures of the
world (&7 § §gT fafewm: usin:) . In this account no name is given to
the two parts of Brahmas body when actually they are separated, but in
the version presented in the 1st Abschnitt, Text grduppe ITA, 7. Kapitel,
verses 14-17 of the Paficalaksana Text, Brahma though dividing his
body into two parts like the former, produces first man called Manu
Syayambhuva and the first woman called Qatarﬁpé. In the former version
while the two divisions of Brahma's body go without names, in the latter
the male part is designated as Manu Svayambhuva and the female part as
Sataripa. We know, it is Svayambhuva Manu from whom the human
race has' its origin and he is regarded as the first progenitor of mankind.
Manasi srsti fails to perpetuate the creation. The seven mind-born sons do
not succeed in the act of creation. The offspring produced by them do not
grow, or multiply, afterr the birth of Svayambhuva Manu and Satarﬁpé
the concept of mental creation (manasi srsti.) undergoes a change and it is
replaced by mainthuni srsti. Maithuni Srsti is hereafter said to play a
vital role in advancing the cause of creation..
We notice this theory of creation in an altered form when we come to
Ist Abschnitt, Textgruppe IIB, 7. Kapitel 4verses 7-18. With all other
accounts remaining mostly the same, this text-group gives an exposition
of S'atarﬁpé as to who she is. Here the text reads as follows:
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gue ¥ UOedE  dqeeg A §E: | 14 |
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In referring to the two divisions of Brahma's body the redactor of the

C.P. 2 Abschnitt, 1. Kapital, Text gr. . SL14-15
|
-

Purana texts like Vayu, Brahmanda, Kurma and Linga speaks of

Satarapa. Satardipa is not born of any womb (srafasir). As Hazra

rightly points out, Satartipa is "Brahma's Prakrti sustaining the entire
creation and pervading the earth and heaven by her greatness and said to
be his former body as he existed by covering the sky" 7Satar€1pé born of
half the body of creator practised severe austerities for a million years and
had Svayambhuva Manu, 8the first man born of Brahma as her
husband. From the first union of this couples which took place in the
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beginning of the kalpa were born two sons named Priyavrata and
Uttanapada and two daughters—Prasiti and Akiti. Prasuti and Akuti
were offered in marriage by Manu Svayambhuva to Daksa and the
patriarch Ruci respectively.

We observe here that when the account of creation presented in 1st
Abschnitt, Textgruppe IIA, 7. Kapitel is silent on Satarﬁpé, this version as
given in 1st Abschnitt, Textgruppe IIB, 7. Kapitel depicts her identity in a
somewhat laconic form. By referring to Satartipa as Brahma's prakrti
(@i spmt ) the redactor of the texts like Vayu, Brahmanda,
Kurma and Lifiga takes her to be an inseparable part of the body of
Lord Brahma.

Satarﬁpé. is our main concern. She is the centre of our discussion.
Coming to 1. Abschnitt, Textgruppe III (ch. 3 30ff) we see that the
redactor of Matsya not only clarifies our doubts centering round
Satariipa, but also the story altogether takes a different turn.

Desirous of creation when Lord Brahma was engaged in muttering
Savitri, his body broke into two parts—one male and the other an
extremely beautiful female variously named as Satariipa, Savitri,
Gayatri, Sarasvati and Brahmani. As she was born from his own body
(®<&&™IE), Lord Brahma took her to be his own daughter (3TTeH=).
At the sight of Sataripa Brahma became so much struck with passion that
be could not desist from looking amorously at her and continued to praise
her beauty repeatedly . It so happened that when Satarﬁpé
circumambulated for paying him obeisance, Brahma developed four
more faces for stealing glances at her. Advising his mind-born sons to
engage themselves in creation, he got married to Sataruipa, repaired to his
lotus-abode and like an ordinary person (TUTY: qISHar ST) enjoyed her
union for a hundred divine years (3/=¥rd =mY). As a result of their
union after a long time (W&aT Ter ) Sataripa gave birth to
Svayambhuva Manu who was also known as Virat and Adipurusa. 9

From 1. Abschnitt, Textgruppe.IIA 7. Kapitel we know that when
Brahma's body is dismembered into two parts, the female part is known as
Satartipa. As regards Satariipa 1, Abschnitt, Text-grruppe IIB, 7. Kapitel
says that she is prakrti of Brahma upholding the entire creation (Q?Fér
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%ﬁm‘ﬂ"{), but it is this text-group where the redactor of Matsya not only
speaks of §atarﬁpé'elaborately, but makes clear her relation with Brahma,
the great progenitor of the there worlds. Born of his body (& ¥55M)
though she is taken to be the daughter of the self-born Lod, owing to her
exquisite beauty Brahma marries her and this act of Brahma amounts to
a father's incest with his own daughter.1

We know, after noticing the failure of mind-born sons in the act of
creation, Brahma simply breaks his body into two parts and gives rise to a
male entity and a femaie entity which are respectively named as Manu
Svayambhuva and Sataraipa in the second and third versions of the story.
There is no reference to Brahma's taking any help for creating Manu or
Satartipa. But the redactor of Matsya is careful in saying that when for
the sake of creation @W@é‘{), Lord Brahma is continuing his
meditation, centering all his thoughts on Savitri, the most beautiful
female comes out. The male part (ard gem‘q’ﬁ) is born, but the
mythologer is silent on it. And the most beautiful female is Satariipa who
is not different from Gayatri, Savitri, Brahmani or Sarasvati. As pointed
out by the redactor of Matsya, Brahma and Savitri form a couple, they
reside together, they cannot be conceived to be living apart, Savitri or
Gayatri forms a part and parcel of the splendiferous body of Brahma
representing the entire Vedic lore. 11 And therefore the Purapakara is
justified in speaking of Satariipa as taking her birth from the body of
Brahma when the latter is deeply absorbed in the recitation of Savitri
(@t gfe Far gHIRYS:, goTIae).

Besides, from all other versions, this Matsya version of the story is
unique in the sense that when in all other versions either the union of the
male part and female part or the union of Manu and Satariipa, is held
responsible for the growth or advancement of creation, in this version Lord
Brahma takes Savitri or Satartipa as his wife; and Svayambhuva Manu is
said to have taken birth on account of their union. Unlike other versions,
Svayambhuva Manu instead of being the husband of Satartipa is
presented here as the son of the latter. In this version Manu, however, takes
Ananta as his spouse who bears him two sons - Priyavrata and
Uttanapadda. 12
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We find a still more developed form of this theory of creation in the
first account of Varmsa of the Purana Paificalaksana (2. Abschnitt, 1.
Kapitel, Text-gruppe 1). 13

The text as given in it runs thus:

Y EEEETEr ¥ g

o ¥ gEv: ool waeuEaee | 1, |
MYae Aferr g ferage frea:
Ao gm AT TSR | 1, |

CP. 1. Abschnitt, Text gr. Il B 7 Kapital, Sl. 9b-16a
o

FET ATH AT AT FGHE  IS9a:
FIEAGAPT FATL: AL J g oo | |
SAUREICENNS DI S i e <
SUMURMEG: AT I gA | 2 |
guer Fr gErd ggar A Regar
JqET TN g e qor | 3 |
Y9 T difdu T gew ag qur
SUMIERISSTTEY  ggaei — gomaf: | 4 |
Creation began from Brahma. And it is Brahma who divided himself
into two parts—male and female. The male part was Manu Svayambhuva
and the female part was §atarf1pé. And with the union of Svayambhuva
and Satartipa. maithuni srsti took place. As usual Satarﬁpé practised
severe penance and won Svayambuya Manu (Vairaja) as her husband.
She bore him a son—Vira. Vira got married to Kamya, the daughter of
Prajapati Kardama and she gave birth to six sons—Priyavrata,
Uttanapada Samraj, Kuksi, Viraj, and Prabhu. Prajapati Atri aceepted

Uttanapada as his son. Uttanapada got married to Sunrta, the daughter of
Dharma and she bore him four sons—Dhruva, Kirtimat, Ayusmat and

Vasu.
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What we notice in this version is that this version as presented in
2.Abschnitt, 1. Kapitel, Textgruppe 1 of Variisa is a big departure from
the version of the story as given in 1. Abschnitt, Textgruppe III of the
Purana Pajicalaksana. In the second and third version of the story
presented in 1. Abschnitt, Text-gruppe IIA, 7. Kapitel and 1. Abschnitt,
Text gruppe IIB, 7. Kapitel when two sons—Priyavrata,'Utténapéda and
two daughters—Prasuti, Akuti— are stated to have been born from the
union of Svayambhuva and Satartipa, in this first account of Vamsa
Satariipa is said to bear only one son—Vira. And it is due to the marriage
of Vira and Kamya, the daughter of Prajapati Kardama that six sons like
Priyavrata, Uttanapada, Samraj, Kuksi, Viraj and Prabhu are produéed.
We also come across another subtle yet remarkable difference that when
the earlier two versions already referred to (i.e., 1st Abschnitt, Textgruppe
IIA, 7. Kapitel and 1st Abschnitt, Textgruppe IIB, 7. Kapitel) give in
details the line of progeny proceeding from Prastti and Akﬁti, the two
daughters of Manu and Satartipa, and as such they are silent on the
descendants of Uttanapada, this first account of Vamsa takes up
discussing the line of progeny coming from Uttanapada and his wife
Sunrta, the daughter of Dharma.

Then we come to the second account of Vamsa as presented in 2.
Abschnitt, 1. Kapitel, Text gruppe 114 of the Purana Paficalaksana.
Manu Svayambhuva, the son of Prajapati Brahma an §atarﬁpﬁ as stated
earlier in 1. Abschnitt, Text gruppe Il of sarga-pratisarga continued
rigorous penance (qT: g‘gﬁ'{r{) and got Ananta, the paragon of beauty
(sarga) as his wife. Svayambhuva Manu was blessed with two sons born
from her—Priyavrata and Uttanapada. Siinrta, the daughter of Dharma
came to be the wife of Uttanapada and she gave birth to four sons-
Apasyati, Apasyanta, Kirtimat and Dhruva.l5

In the first account of Variisa we notice that owing to the union of
Svayambhuva Manu and Satartipa Vira is born and owing to the union
of Vira and Kamaya six sons including Priyavrata, Uttanapada and four
others are produced, but according to thev second account of Vamsa, the
marriage of Svadyambhuva Manu and Ananta results in the birth of only
two sons—Priyaviata and Uttanapada. Like the first account of Vamsa,
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account this also speaks of the marriage of Uttanapada with Sunrta and
goes on discussing the line of progeny coming from them. Out of the four
sons born from Stinrta when the first account of Varisa refers to them as
Dhruva, Kirtimat, Vasu and Ayusmat, the second account of Vamsa
speaks of them as Dhruva, Kirtimat, Apasyati and Apasyanta.

Thus if we take into account the detailed analysis of all these text-
groups, we will find many points of difference in them, but this is not our
job to go into the minute study of all the aforesaid versions. We see only
how the concept of self dividing itself into two parts in the Upanasadic
period has been transformed into two divisions of Brahma's body in the
Puranic age and how it has developed stage by stage and has given rise to
the different text-groups till we meet with its final culmination in the first
and second account of Vamsa in the 2nd Abschnitt, 1. Kapitel, Text-
gruppe I and II of the Purana Paficalaksana.

1. 1, Abshnitt, Text-gruppe I is represented by Agni Purana 1.17,6b-17;
Brahma Purana 1.31-56, Harivams$a 27-53 (Calcutta Edn 1834-
39=Harivarh$a 1.1.1.15-40 (Cr, Edn. Poona, 1976) and Siva Purana
(Dharma Sarhhita) 51.3-28.

2. 1st Abschnitt, Textgruppe I1A, 7. Kapitel is constituted of Agni 20.17b-20a,
Garude 5.19-32, Markandeya 50.1-32; Padma 11.3. 163b-195a; Padma
2.V.3. 155b-187a; Visnu I. 7.1-33; cfr. Variha 2.43-56.

3. In the Markafideya Purana (Ch. 50.15-16) it is Rddhi who gets married to
Ruci.

4. lst Abschnitt, Textgruppe 11B, 7. Kapitel is represented by Brahmanda
1.9.92; Kurma 8.1-28; Lifiga 70. 260b-324; and Vayu 10.1-67.
5. See also 1. Abschnitt, Textgruppe IIB, 7.Kapitel verses 61-6).

YIAEAfT &1 SI<ET &1 AT O G | 62 |

As pointed out by Kirfel in the Purdna Paficalaksana (p.113), these lines
are found only in the text of Brahmanda Purana (1.9.14-15). Though it is
generally admitted that the earliest Puranas like Vayu and Brahmanda are



36

JUUH-PURANA [VOL. XXXVII No. 1

10.

based upon one text-léemél,’the redactor of the Brahmanda text seems to
have made certain improvements here apart from the commoh verses found
in both. And that is why these lines are put separately by Kirfel. =~

. On a comparison of these verses with 1. Abschnitt, Textgrouppe [, verses 24~

25 the critic can fearly notice the phase py phase development done by the
redactor of Purana-texts. And as such Kirfel is right when he points out the
older texts in bold letters wheras the later verses are shown in small letters.

. Hazra, R.C. "An aspect of Epic and Puranic Mythology", PURANA (Dr.

R.C. Hazra Commemoration Volume), Vol. XXVII, No. 1, PP. 2-3:- - .

. Svayambhuva Manu is also called Vairaja (STUsTeg #9; §a-14). The \.

redactor of Purana-texts such as Vayu, Brahmanda, Kiirma and Liriga uses
Vairéja, Purusa, Manu, Satartipa or Samratj as synonyms.

. Vide 1. Abschnitt, Text-gruppe III Ch. 3.30-34, 41-45.
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gEEy M §Emlt ¥ 939
a: a%ﬁnﬁwmﬁamggqlszl
ar g 346&1!3(‘] %mamnlédl 3
531? ®qHEr  ®OMfy 9® gt | 33 |
qar  afrewpar AR :
sem 7 fHfoag agw | 34 |

X X X
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- m.

IR @9 qgSjaras: :
WY ¥y gewd gumEEeaiEe | 42 |
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Of course this problem gives ample scope to the redactor of Matsya for a
philosophigal discussion on the matter and in reply to this intricate question,
the Puranakara suggests that the four-faced Lord Brahma presides over the
Vedas; and Gayatri forms a part of Brahma ( s ). Whether embodied
or unembodied they are said to form a couple. Wherever there is Virafici,
there is godess Sarasvati and wherever there is Bharati(tthe goddess of
speech) there is Prajapati (the lord of creatures). The multitude of Vedas is
traditionally known as Brahma and Savitri resides in it, so the Lord incurs no
fault for his union with Savitri.

U= GG g
QIR E] T (S CE LR femerer | 7 |

s e
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Purana Paficalaksana 1. Abschnitt, Text gruppe 111, Ch. 4.7-8, 10

11. Vide Purina Paiicalaksana 1. Abschnitt, Text-Gruppe, 111, Ch. 4. 7-10°
12. Though Manu taking Ananta as his wife is found out in Matsya Ch. 4. 33ff.,

13:

14.

1S,

in the Purana Paficalaksapa Kirfe] puts it in 2. Abschnitt, 1. Kapitel, Text-
gruppe II of Varis$abecause the genealogy described in it shows the later
stage of evelopment after 2. Abschglitt, 1. Kapitel, Text-gruppe I of Variis'a.

2. Abschnitt, 1. Kapitel, Text-gruppe 1 is constituted of Agni 18.1-31a;
Brahmanda I. 36. 83-116b, 37.22b-60; Brahma 2.1-57; Harivarh$a 54-114,
(Calcutta Edn. 1934-39)=Harivarhsa I. 21-56 ( Cr Edn. Poona, 1976), Siva
Purana (Dharma Sarhhita) 52.1-53.21; Vayu 62.71-98, 63.22-56; Visnu
1.13.1-9a, 14.1-7, 15.1-10, 72-84; Cp. Garuda 6.1-13; and Kirma 14.1-
65

Matsya Ch. 4.33-55 forms 2. Abschnitt, 1. Kapitel, Textgruppe II of
Vamsa.
Vide 2. Abschnitt, 1. Kapitel, Te)st;ruppe 1I,
APHAT WORET gPET
TCHEIY ®qTEEHAT AT A | 33 |
Brosdmmd agemmstom
YR FT IGU AT AT Wi | 34 |
SAFITEN T7aT 9 AT
so@frras  Sifaa g9 qur | 35 |
SUMIRISSTHAY  ggaml g9t | 36a
Matsya Purana ch. 4



GENESIS OF KUBERA IN THE EPICS AND THE PURANAS
By

C. SATAPATHY
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Kubera is well known in Indian mythology as the lord and giver of
wealth, the lord of the Northern direction and the king of the yaksas. The
origin of the concept of kubera is traced to the Atharvaveda 8.10.28 in a
hymn to virgj. It is said that viraj 'the shining one’, in the from of a cow
made striding in different regions yielding subsistence to all. After striding
the regions of Devas, Asuras, Gandharvas etc. She came to the
itarajanas!. Kubera-vaisravana became her calf and the milk she yielded
was tirodha 'concealment' on which the itarajanas subsist. In the

Satapatha Brahmana 13.4.3.10. Kubera appears as the king of the
Raksasas and the evil-doers and robbers throng around him. The
Aévalayana Srauta sitra 10.7.6. indicates that Kubera-vaisravana is
associated with the knowledgé of spells relating to the pisacas. In the
Taittiriya Aranyaka 1.31 KuberavaiSravana is characterised as an
embodiment of concealment and as the king of kings who overpowers
enemies by force. He has his capital-city on the three mountains. He is
invoked to make the enemies disappear and td grant food and wealth. He
is also prayed to fulfil the desires of his devotees. A sacrifice entitled
Vaisravana yajiia is laid in his honour. In the $itra literature Kubera
receives offerings ' bali.2 In the marriage ceremony the priest offers the
oblations to VaiSravana and I§ana for the sake of the bride groom.
Kubera is worshipped and invoked in many 4 grhya-rites3. Besides these
references the Vedic texts donot furnish us with the legends regarding the
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origin of Kubera, but the epic-puranic texts are prolific in nature in this
respect. The two epics, the Ramayana and the Mahabharata and the
Puranas appear to be the bedrock of Kubera's mythology4. Hence
an attempt is made here to trace the genesis of Kubera in the epics
and the Puranas.

In the later part of the Ramayana (7.2.3) the origin of Kubera is
traced to God Brahma thus: Pulastya, the son of prajapati (Brahma)
performed penance on the slopes of Meru. Due to his curse Tmavindu's
daughter got impregrated. Pulastya, on Trivindu's request, married her
and she gave birth to Visravas. Visravas eventually gained as his wife,
Devavarnini, the daughter of Bharadvaja, who gave birth to a very
wonderful son, possessed of valour and all the virtues of a Brahmin. The
sage Pulastya was very much delighted at the birth of the son of Visravas
and he named the boy as Vaisravana.

The tradition runs: VaiSravana (Kubera) was pious from his birth. He
considered dharma to be the highest goal in the worlds. So he repaired to
the forest for penance and continued it for thousand years. Pleased with
his austerities Brahma and other gods appeared before him. He was asked
to pray for a boon. Then Vaisravana expressed his desire to become a
guardian of the world ( lokapala) and its protector (lokaraksaka). Brahma
informed him that he (Brahma) had created earlier Yama, Indra and
Varuna as three guardians of the world and was about to create the fourth
lokapala (guardian of the world). So Brahma granted him the boon of
equal status with Yama, Indra and Varuna. Vaisravana was also granted
the position of the lord of wealth, an aerial car, Puspaka by name and
equal status with the gods. But Prajapati did not assign a place of
residence to Vaisravana. So he approached his father and prayed to him
for a residence. Visravas directed him to reside and rule over Lanka the
magnificent city on the Trikuta mountain, situated on the shores of the
southern ocean.

Like the Ramayana, the Mahabharata also records similar tradition
with certain modifications and additions. The Mahabharata records two
versions of the birth of Kubera. In one passage (Mbh. 3.87. 1-3) he is said
to have been born in the hermitage of the sage ViSravas, which was
situated in the country of Avanti, on the bank of the westward flowing
river Narmada. In another passage of the same (Mbh. 3. 258.12-16) it is
stated that Kubera was born of Pulastya, the mind-born son of Brahma
and begotten through a cow’. Having deserted his father, Vaisravana
went to his grandfather,Prajapati. The Grandsire was very much pleased
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with him and granted him immortality (amaratva), sovereignty over all
the wealth (dhanesatvay and the guardianship of the world (lokapalatva).
The friendship with [§ana was also conferred on him and he was granted a
son named Nalakiibara. Besides, he got Larka as his capital which was
guarded by hosts of Raksases. -

Another tradition® seems to emphasise his achievements through
penance in a sacred place called Kubera Tirtha. As a consequence Kubera
attained the lordship over the treasure, friendship with Rudra, godhood,
guardianship of the world, son Nalakibara, the aerial car Puspaka yoked
by the swans and the lordship over the Nairrta Raksases.

Further in the two Epics Kubera's relation with the family of Ravana
(ravanakula) is established. We are informed by the Ramayana (7.9) that
the sage Visravas also married Kaikasi, the daughter of the Raksas
Sumali. Her sons were Ravana, . Kumbhakarna, Vibhisana and the only
daughter was Strpanakha. The Ramopakhyana of the Mbh. 3.258-259
gives a different version of the birth of the Raksases like Ravana and
others. It is said that Vaisravana, deserting his father Pulastya, was
attached to his grandfather, Prajapati. Angered at this his father begot of
himself one Visravas, with half of his own-self, for wrecking a vengeance
on Vai§ravana. Visravas disliked Vaifravana. In order to get his favour
Kubera sent to Visravas three demon maids to wait upon him. They were
Puspotkata, Raka and Malini, who became the mothers of the Raksasa
brothers and sister; Ravana and Kumbhakarna were born to
Puspotkata, Vibhisana was born to Malini and Khara and Surpanakha
were born to Raka.

In the birth-story of Kubera, in the Epics, it is to be noted that the
Ramayana makes Kubera the grandson of Pulastya whereas Pulastya has
been described as the father of Kubera in the Mahabharata. The
Ramayana gives the name of his mother as Devavarnini while the Mbh.
mentions that he was born of a cow. It is very interesting to remember that
the Mbh. has kept up the Atharvanic tradition, where Kubera-Vaisravana
has been delineated as the calf of Virdj, who came to the other folks
as a Cow.

Further the birth-account of Kubera is unique in two respects. In the
first place his origin is traced to Prajapati Brahma and secondly, he is
related with the race of Ravana. It is possible to suppose that Kubera was
accepted as a Brahmanic deity when the Aryans completely overawed the
primitive people; there started the cultural synthesis between the two. After
the Aryanisation of this deity, his birth is linked with Prajépati-Brahm.a,
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who had already attained considerable prestige among the Aryans. The
tracing of his origin to the creator-god is to glorify him; but at the same
time his earlier nature as the leader of the Raksases was not lost sight of as
is indicated by his relation with the Ravanakul. But in the Mbh. Ravana
is mentioned only with reference to the story of Rama, while Kubera is
mentioned independently in a large number of passages, which suggests
that Kubera was very popular before the Ravana-story and his relation
with Ravana was established much Jater”.

In the genesis of Kubera a fusion of two distinct cultures-Aryan and
pre-Aryan, is clearly discernible. Prajapati is a Vedic deity while
Pulastya is virtually unknown in Vedic literature and is found
mentioned in the Epic-Puranic tradition of Rsis8. Likewise ViSravas is
referred to as a munj .9

The ancient Indian culture-complex is marked by the blending of two
cultural trends - the wsi-culture and the muni-culture, The Rsis sponsored
the Indra-cult, recited prayers, performed homa and lived as
householders while the munis sponsored the Rudra—Siva—cuIt, practised
Yoga, austerities and glorified a life of renunciation, isolation and
wandering mendicancy. The Rsis are the representatives of the Vedic
Aryan current of thought while the Munis represent the indigenous
tradition 10, Thuys it appears that to mention Kubera as the son of muni
Visravas seems to emphasise his pre-Aryan origin very well.

The birth-story of Kubera is also related in the Puranic texts. It is
difficult to determine, with any degree of exactness, the date of
composition of anyone of the Puranas. However in utilising the Puranic
accounts, it is not necessary to make any distinction between the
Mahapuranas and the Upapuranas, as some of the Upapuranas are
historically as genuine and trustworthy as any of the Mahapuranas!!, The
different Puranas contain different stories regarding the birth of Kubera.
Some of them agree with others in some way and differ in the other,
whereas there are altogether different stories also to highlight the birth of
Kubera. Sometimes they appear to be sectarian redactions. In view of this
the stories are taken up one after the other to provide a clear insight into
the genesis of Kubera.

In almost all the tradition, Kubera is accepted as the son of ViSravas,
but the details vary. Let us first take the Purana texts of the Vayu and
Brahmanda. Pargiter and Kirfe] accept both these texts as rooted in one
text-kernel. The birth of Kubera is related in these texts12 thus : In
tretayuga there was a king Tmavindu whose daughter (not named in the
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Ramayana) was llavila (Idavida). She was given in marriage to Pulastya
and Vigravas was their offspring. Viravas married Devavarnini,, the
daughter of Brhaspati (mentioned as the daughter of Bharadvija in the
Ramayana). Besides he had three other wives-Puspotkata and Vaka, the
daughters of Malyavat and Kaika$i, that of Malin. Devavarnini gave
birth to VaiSravana. VaiSravana was endowed with divine conduct and
sacred Vedic knowledge. He was possessed of the form of Raksas and
asuric strength. The uncouth form of the Raksas includes three legs, an
extremely huge body, a big head, a very broad chin, eight teeth, yellow
beards, spike like ears, short hands and a tawny complexion.
Consequently his father named him Kubera, the word ku being used in
the sense of decrying and bera meaning body!3.

It is to be mentioned here that these statements regarding Kubera's
deformity do not agree with the Ramayana and the Mbh. account.
Kubera is stated to be possessed of prowess and he is the most wonderful.
He is said to have all the qualities of a Brahmin (Ram. 7.3.5). His
appearance was SO charming and shining that the firmament was
illuminated by his effulgence (Mbh.3.42.8). However the Ramayana
refers to one of his bodily deformities. In the Ramayana (7.13) Kubera is
known as Ekaksipingala (the tawny-eyed one). The myth relates that
Kubera had gone to the mountain Himavat to practise penance. Having
controlled his senses he practised the fierce rite relating to Rudra. There he
happened tq see Lord Siva with Uma, who possessed extra~ordinary
beauty. He cast his left eye on the Devi with the object to know who she
was and nothing else. At this his left eye got scorched and assumed a
tawny colour through the supernatural powers of the Devil4. The later
part of the myth says that Kubera went to other places of the mountain
and practised severe penance invoking Rudra. The latter was then pleased
with Kubera and granted him (Kubera) his (Siva's) friendship and
announced that the name Ekaksipingala would remain for ever. The
myth (Ram.7/ 13.22-31) is no doubt an explanation of one of the names
of Kubera.

It is further noteworthy that the friendship of Kubera with Siva is
traced to the boons of Brahma but in the present myth Siva himself
granted such privilege which might suggest the sectarian tendency to
glorify $iva as the supreme godhead.

From the Brahma Purana (97.2ff) we learn that Kubera was the
eldest son of Vaisravasa. Ravana, Kumbhakama and Vibhisana were his
step brothers. Instigated by his mother, Ravana with his brothers attacked
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Kubera and proclaimed that he who gave shelter to Kubera would be
punished. Kubera sought help of Pulastya who asked him to g0 to the
river Gautami. Kubera went there and practised penance. Being pleased
Siva bestowed upon him the status of Dhanapala (the protector of
wealth). The holy place also got famous by the names Paulastya-
Dhanada and VaiSravana. 2

According to another tradition (Bhagavata Purdpa 4.1.36.37)
Pulastya, the fourth mind-born son of Brahma begot through his wife
Havirbhu two sons, the elder one is the sage Agastya and the other one is
the great ascetic Visravas. To the latter was born the celebrated deity
Kubera, son of Idavida.

The Agni Purana (11.2) version refers that Visravas had two wives-
Puspotkatd and Kaikasi. The elder one Puspotkata gave birth to
Dhanesvara (Kubera). However another tradition (Padma Purana
5.6.17-19) states that Visravas had two wives named Mandakini and
Kaikasi and Mandaikini, the first one gave birth to Dhanada (Kubera).
Thus it seems that the above traditions are not unanimous as regards the
name of Kubera's mother. She is variously named Devavarnini, Ilavila,
Idavida, Puspotkata and Mandakini. However, all these texts assign
Visravas, the fatherhood of Kubera. ‘

On the other hand another version of the story (Brahmavaivarta
Purdna 1.10.5-10) introduces a different legend of Kuber's birth. It is
stated that Kubera was born as a son to the sage Visravas as a result of a
curse pronounced by a Brahmana (brahmasiapena). We are informed that
Utathya, being desirous of giving fee to his spiritual teacher, Pracetas,
zealously (yatnatah) asked Dhanesvara for a crore of gold coins. Being
insipid (viraso bhutva) Dhanesvara prepared to give him the desired
wealth. But the Brahmin was enraged at this and reduced him to ashes. As
a result he was reborn as Kubera, the son of Visravas.

A-very interesting account of the birth of Dhanada (Kubera) is to be
met with in the Vargha Purapa (30.2-6). It is said that when Brahma
entertained the desire to create the universe, his body became full of wind
which began to come out of his mouth in the form of a shower of
limestone. After sometime Brahma checked the storm and asked the mass
of limestone to have a physical form and be calm. Thus addressed, it
assumed a physical form and Brahma commanded him to protect the
wealth and the reward of all the deities. This physical form became
Dhanapati (Kubera). It is worth mentioning that the Mahabharata refers
to Kubera as the gusrdian deity of the wealth stored under the earth which
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refers to the mineral wealth. This tradition probably attempts to
mythologise the concept in a slightly revised form.

The Bhavisya Purana (3.15.2ff) version of the story states the birth of
Kubera thus : livala,was the wife of muni Vi§ravas, who was devoted to
the worship of $iva. In the meanwhile there was a very cunning Brahman
named Yaksasarman who was born of a diksita (consecrated for
sacrifice). Yaksasarman was used to the worship of a Yaksini. But it sO
happened that he, once raped the beautiful wife of his friend. As a
consequence of such sin he became a lepor and the Yaksini leaving this
lepor Brahman went to Kailasa, the region of Siva. Yaksasarman, being
very hungry, once saw the worship of $iva on Sivaratri and in the next
morning when he did parana (taking of food after a vow), died then and
there in the temple of $iva. In the next birth he was born as the king of
Karnataka. He devoted himself to the worship of Siva. Ruling over the
country for a century he handed over his kingdom to the best of his sons.
He then repaired to Kasi and propitiated Siva through worship. At the end
of three years Siva appeared in the form of a jyotirliniga. The king was
purified by worshipping the liriga and after death entered the womb of
livala. He was born at the dead of night in an inauspicious moment for
which he was called Kubera.

The Matsya Purana (180.5ff) version states that Kubera was in his
former birth, the son of a Yaksa called Parnabhadra. His name then was
Harikesa. He was devoted to Brahmanas and to dharma. From his very
birth he turned a devotee to Siva. His father, however, did not appreciate
his attitude. Naturally Yaksas are fond of flesh and blood and are given
to violence. It did not behove of him to act like a human being and divert
one's attention to Siva. But Harikesa did not listen to his father; so he was
driven out of his home. Thereupon he came to Varanasi and began
practising severe penance, with his mind intent upon Siva. He even
reduced himself to a mere skeleton. When Siva and Parvati saw
this, Parvati took pity on him and requested Siva to show favour. As a
consequence he was made the chief of the ganas and also the lord
of wealth.

The story of Harikesa Yaksa also occurs in the Skanda Purana
(Kasikhanda, ch.32) but in a modified form where both the-father and the
son are depicted as devotees of $iva and even the birth of the son is
considered to be the reward of penance performed by the father in
devotion to lord Siva.

TP . e




JANUARY 1995] GENESIS OF KUBERA IN THE EPICS AND THE PURANAS 45

The myth probably suggests the earlier prevalence of the Yaksa-cult
which was later on replaced by the rising cult of Siva. It may further point
to the fact that Yaksa-cult was never violently eradicated but rather was
assimilated and was given a place of honour in the orbit of Siva-cult!S,

According to an altogether different tradition 16 it is said that Kubera
was known as Gunanidhi in the former birth. He was the son of
Yajfiadatta, a person who was a diksfta and who lived in the city called
Kampilyal?. Gupanidhi indulged in gambling without his father's
knowledge. He got money from his mother and spent them on gambling.
Once his father came to know of itand in wrath abandoned him, He then
went on wandering; and once being fatigued as he was sitting under a tree,
he saw in a temple a devotee worshipping Siva with great pomp and with
many types of food. After the worship the devotee went to sleep, threafter
Gunanidhi entered into the inner appartment (garbhagara) of the temple
to steal the food. As the light from the wick was weak, he tore the end of
his garment, made a wick out of it and set it to light. When the took the
food and ran hastily, he hit violently someone who was sleeping on the
floor. The wounded man called for help. The temple guards came to his
rescue and bit Gunanidhi to death. The attendants of Yama claimed the
body, but the Ganas of Siva also hastened to obstruct them. The ganas of
Siva would not allow them to take his body on the ground that as he
prepared a wick from the end of his garment and protected the weak wick,
he had actually served Siva. The ganas of Siva carried Gunanidhi (his
soul) to the region of Siva. After Some years of enjoyment there he was
born as the son of a king of Kalinga, Arindama and was named Dama.
Dama eventually became the king of Kalinga and pinned his faith on
Siva. By giving a lamp in the Siva temple on Sivaratri, Dama in the next
birth, became the king of Alaka (Kubera).

It is further related that he performed severe penance in honour of
Siva appeared before him along with Parvati. Infatuated with pride he
thought, could Parvati have practised more penance than [ 2 While he
was thus contemplating with his gaze fixed on her, his left (vama) eye
burst out, as he looked at a beautiful woman (Vénia'j. But Siva had
compassion for him and he said to Parvati to look upon him as her son.
Siva gave him the boon that he"would be the lord of the Guhyakas,
Kinnaras, Yaksas, kings, Punyajanas and also the lord of wealth.
Thereupon Devi said to him. "As your body is deformed, you be Kubera
(Ku = deformed, bera= body). Owmg to Jealousy for her he was tawny in
one eye and broken in the other",
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A similar story, as regard the origin of Kubera, on the pattern of
Skanda Purana and Siva Purana, is to be found in The Saura Purana
(26.45ff) also. The story runs like this : A Brahmana named Somasarman
in Avanti left home in greed of gain; his wife, deserted by him, developed
illicit relation with a Siidra; as a result she was blessed with a son named
Duhsaha. Due to such confusion of caste, the child so born, was looked
down upon by his kinsfolk. So he grew wayward and wicked, and finally
broke into a temple of Siva to plunder. But since the wick of his lamp
failed during his efforts to find the treasure, he had to light no fewer than
ten wicks more, thus unconsciously paying homage to Siva. At last one
who was sleeping in the temple awoke and stunned the intruder with a
blow from a club, and the temple guards put him to death. He was born
again as an unrighteous and wicked king, Sudurmukha of Gandhara.
But with the store of little merit earned in his former birth he maintained
well lighted lamps in Siva's temple. He was ultimately slain by his foes,
but by this time all his evil deeds had been exonerated by his piety and he
was born next as Kubera, the son of ViSravas.

A study of the different birth stories as referred to above reveal several

" facts. Kubera's status and position as traced to the boons of Brahma or to
the grace of Siva etc., suggest his late inclusion into the Hindu pantheon.
In one tradition he is shown in his previous birth as the son of a Yaksa and
his becoming a devotee of Siva afterwards, suggests the suppression of his
cult as a result of the growing Siva cult. In some legends Kubera is
connected with stealing which might refer to his earlier nature, where he is
described as the leader of the thieves and wrong-doers. However one thing
is very clear that in most of the birth-stories Kubera's connection with Siva
is very significant and it probably suggests their association in a pre-Aryan
religious complex. Moreover the various stories about Kubera's birth
which have been briefly noticed above, indirectly indicate his popularity
among the masses.

1. The very experession itarajana used with reference to the associates of
kubera may be suggestive. According to V edc Index of Names and Subjects
jana besides meaning man as an individual with a tendency to the collective
sense commonly denotes a people or a tribe or a class of beings in the
Rgveda and later. Paficajanah, the five classes of beings, are frequently
referred to. Thus itarajanah rendered as other folks may mean people other
than the Aryans i.e. the indigenous pre-Aryans.

2. Sankhayana Grhyasutra 1. 11 cf. Kathaka Griyasitra 20.1-2.

3. Bharadvija Grhyasitra 1.8, 2.5, Vaikhanasa Grhyasutra 1.4, 5 .1-6,
Kausika sutra 74.3 etc.
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4.

~J

10.

Yasmad Visravaso' patyar sadrsyadvisrava iva/
tasmad vaiSravano nama bhavisyatyesa visrutah. ||

Ramayana 7.3.8.
Cf. Visnudharmottara Purana 1.219.3-6,

- Throughout India the cow serves as a natural symbol for motherhood. Aditi

(RV. 1.153.3) and Prthvi (RV. 1.160.3) are identified with the cow 1:n the

1.23.10: 1.85.3; 5.52.16). Indra is said to be born of a cow, It is pointed out
in connection with a Kamyesti that a man desirous of prosperity should offer
to Indra a cow, which has bbcome barren after giving birth to one calf, In this
first birth of the calf, Indra was born. After giving birth to Indra, the cow
became barren (75. 2.1 .5) also cf. N.J. Shende, Mythology of the
Yajurveda,JUB, Vol. XXVII, pa3ils

Mbh. 9.46.22-27.
Cf. Kamil Bulke, Ramakathi: Utpatti aur vikas (Hindi), p. 417.

Véyu Purapa 2.1.15-66; 2.38.9-1 16; Brahinanda Purana 1.2.36. 17-78;
3.4.1.9-114; Siva Purapna 5.34.34-65 etc. Mitchiner, who has studied the
tradition of the seven Rsis, has included Pulastya in the second main list of
the seven Rsis, namely Marici, Atri, Angiras, Pulastya, Pulaha, Kratu and
Vasistha. These Rsis are primarily associated with the southern region as
opposed to the Saptarsis of the first main list namely Vi§vamitra, Jamadagni,
Bharadvaja, Gotama, Atri, VaSistha and Kasyapa, who belonged to the
North. According to the Vedic authors the Himalayan region or the northen
region was the most sacred bein the region with which the Rsis of the second
main list came to be associated. "By associating such Rsis as Agastya and
Pulastya with the Northern region, their claims to at least equal status with
the Rsis of the First main list are thereby furthered". See John F. Mitchiner,
The Tradition of the Séven Rsis, pp. 117f.

In the RV the word muni is used to denote inspired, impelled and
mg@dene_dz It is certain that the word is not traceable to Indo-European

Rgvedic meaning. Thus it appears that the word is taken from an existing
pre-Aryan language with whom the Aryans came in contact. Cf.
Yaduvarhsi, Saivamata (Hindi), pp. 7f.

R.N. Dandekar, Rudra in the Veda, JUP (HS) (1953) p. 94, also see V.G.
Rahurkar, Seers of the Rgveda, Introduction p. XV. In the Rgveda (1.132, 1
4;5;6.56.8: 7.17.14 etc.) the munis seem to have been clearly distinguished
from the Rsis. The Amarakogsa in clear terms distinguishes between the
munis and the s Vacamyamo munih/2.7.42; rsayah
satyavacasah/2.7.43.

- R.C. Hazra, Studies in the Upapuranas , Vols. I and 11
- Vayu Purapa 2.9.30ff, Brahmanda Purina 2.3.8.36 ff also cf. Liriga

Purana 1.64.75ff, Kirma Purdna 1.18.8ff and Skanda Purana
7.1 200 16ff.

. kutsayam kviti Sabdoyarh Sarirarm beramucyate,

kuberah kusariratvat namn4 vai tena So'rikitah"
Vayu Purapa 2.9.39;
Brahmanda Purina 2.3.8.44b-45a,
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14.

115k

16.
L7

Why does seeing the goddess entail punishment ? The motif may be linked to
the prohibition on witnessing the sexual act, a theme of considerable
importance in Hindu mythology. Thus Ila (Sudyumna) is transformed from
a man into a woman-that is castrated, for stepping into a grove in which Siva
had been making love to Parvati (Bhagavata Purana 9.1.13-35; Devi
Bhagavata 1.12.16.22). Arjuna leaves for pilgrimage when he violates the
pact of the Pandava brothers and sees Yudhisthira with Draupadi. For a
clear insight into the motif refer to W.D.O. Flaherty, Siva the erotic ascetic,
pp. 302-10.
V.S. Agrawala in his article "Yaksa Worship in Varanasi" Purana Vol. L.
pp.198-201 discusses the myth and remarks, "The struggle for supremacy
between the Yaksa and Saiva cults would naturally have taken a long period
and the final triumph of Saivism in Véaranasi may be assigned to the Gupta
period:. ..., "
Skanda Purana, Kasikhanda,Ch. 13; Siva Purana, 2.17.19.
In apcient geography of India, Kampilya is the capital of Paficala. In the
present state of our knowlgdge, the place can now be identified with Kampil,
eight miles north-east of Kaimaganj in the district of Farrukhabad, U.P. and
is situated on the bank of'the old stream of the Gariga

\
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Religion is a matter of experience, it cannot be entirely theoritical.
Although every religion and Hinduism more so, has a ceremonial aspect,
yet, religion in its true sense of the term is actually a direct awareness of
the world of values. The rites and ceremonies are often nothing but
indirect methods to prove the importance of these basic values. The
culture of a country is reflected in her religion and the culture of India is
no exception. Each civilisation has its own pivot, i. e., ancient Greece was
devoted to art and ancient Rome was committed to politics. If we compare
these civilizations with that of India we will find that the civilizations
having their feet on secularism have faded into oblivion while Indian
civilization stood undaunted weathering many a fierce storm of changed
political and religions atmosphere, because her foundations are the eternal
values of philosophy and moral code, and not the sifting sands of pseudo-
secularism. There came a succession of spiritual leaders who are the true
bearers of culture which is a synthesis of sweetness and truth. Sweetness is
what expresses itself as universal love and light is what is called Spiritual
enlightenment. Their call is not meant for any particular sect or school but
for the whole of humanity. Their message and teachings are not for a
particular time or place but for the entire world and for eternity.
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The Vedic religion is necessarily utilitarian. It practices a barter system
in which the Vedic priest worships and invokes a particular god or gods in
sacrifice and expects mundane affluence in exchange. Yet it has to be
admitted that there was a great principle lying under all the practical and
selfish considerations : the principle of truth or Rta which manifested
itself in general discipline and code of conduct. This moral aspect of the
primitive religion took shape in later times and by the age of the Epics and
Purénas became a rigid social norm. The consideration of right and
wrong, virtue and sin often rested on this code. Transgression of this code
became equivalent to committing grave sin, and the judgement was to be
given accordingly.

Generally the principle of moral obligation comprised of
acknowledgement of specific duties attached to each caste and each stage
of life. But apart from these there were universal duties also. Society is
composed of all sorts of people in mutual interaction and is not a
homogeneous fraternity of persons belonging to the same caste or
profession. Hence there must be some duties which cut across all caste and
creed and are necessary for the upkeep and progress of the social vehicle.
There are also the transcendental matters which demand same sort of
treatment from every body. Thus doing good to others, entertaining
guests, feeding the domestic animals and offering oblations to manes are
considered essential by all. Similarly inflicting unnecessary pain to living
beings, forcible and unjust possession of others' properties are to be
censured and helping those who are in distress and honouring the elders
are fundamental conditions of social existence and therefore a universal
duty. Sexual purity, monogamy for a woman and compliance of marital
code are as much necessary for personal happiness as for social concord.
Then aguin, keeping the senses under control and practising cleanliness in
word, thought and deed are essentials of moral purity. Hospitality, charity
kindness, patience and tolerance are the basic qualities. These things are
recognised from the Vedic age—1f consciously but in an indirect manner.
These trends became prominent after being into contact with other
religious thoughts like Jainism and Buddhism whose humanitarian
principles left significant marks over Brahmanism. The principles of non-
violence in deed, word and thought could not stop sacrifices but it brought
subtle changes in otherwise cruel rites. For this in the Puranic ages we find
Hinduism greatly changed.

The Brahmanas who were the custodians of the national religion were
a highly intellectual class and not apt to acquiesce in defeatism. They
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assimilated all the points of strength that were found in Buddism and
Jainism and made Brahmanism stronger. Thus numerous tales of self
sacrifice, charity and nobility have served as beacon lights through the

Here comes the question of compassion. In the above analysis, it has
been endeavoured to prove that Hinduism is essentially a compassionate

tales and anecdotes, apparently unrelated with any kindred spirit. [t
€xposes itself in the eyes of the observer, unfolds its beauty to the
connoisseur and proves that Hinduism with al its questionable aspects is
essentially great and benevolent.

Position of the Purapas

Puranas were the Very own property of the common people.
The word Purana originally means ancient or old narrative; it also
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brahmanical tradition and the ksatriya tradition. The distinction between
these two is very important. The Vedic texts had the specific charge of
religious matters while other texts took care of secular needs. The Vedic
literature alias the brahminal tradition makes no acquaintanoe with the
religious thoughts and rites of ancient age while the ksatriya ™S tradition
reflected in Puranas and Itihasas helps us to form an idea about the
_ secular atmosphere. Nevertheless, study of both the traditions side by side
makes the picture complete. The two traditions, no matter to what extent
they agree or differ, are bound by a common bond, the bond of
humanity, the bond of magnanimity, the bond of compassion. This trend
like an invisible thread runs the whole of Indian thought and belief—
religious and secular alike. Even wildly different topics like pilgrimage,
medicine, prayascitta etc. have a bearing on philanthropy bordering on
compassion. Tolerance is the pivot and endurance is the keyword of
Indian life. From these aspects social justices, and customs have sprung
up. Centering upon this, the famous Indian philosophical traditions
thrived because the welfare of mankind is nothing but the collective
welfare of individuals.

The Puranas are generally considered posterior to Vedic literature
although some of the legends are really very old. They betray their
intimate relationship with common people. Like a living organism it has
undergone changes from time to time with the changes in the social and
religious life of the people and has thus been able to preserve considerable
material for the study of the life of common people.

The Religions of the Hindus is not at all stoic. It had the broadness to
acknowledge and accept demands of the changing time. A living society
must have both the power of continuity and the power of change to prove
its life force. The current of religion: always changed its course according
to the trend of different ages and made necessary adjustments. Thus the
Puranas clearly show popularity of different deities favoured in
different ages.

According to the Brahmanical traditions, as recorded in the
Atharvaveda and the Brhadaranyakopanisad, the Puranas have as much
a sacred origin as the Vedas. The former says that the Rks. The Samans,
the metres and the Puranas originated from the residue of the sacrifice
together with the Yajus. The latter, on the other hand, ascribes the origin of
the four Vedas, Itihasa, Purdna etc. to the breath of Mahabhiita. These
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traditions though fundamentally different, are unanimous in their
recognition of the sacredness of the Puranas. The proof of the sanctity is
the term fifth Veda applied to the Puranas.
The Puranas are supposed to contain five characteristics:
sargasca pratisargasca vamsomanvantarani ca
vamsanuearitam caiva purinam paficalaksanam
| '[Vayu 4.10-11, Matsya 53.63, Agni 1.14]

Technically they should contain theories about creation, recreation, should
include genealogy of gods and sages, must have descriptions of cosmic
cycles, accounts of royal dynastics etc. All these characteristics have their
roots in the material namely tales, anecdotes, ballads and lore that had
come down through ages.

akhyanais' copakhyanair gathabhih kalpajoktibhih

puranasarhhitarh cakre puranarthavis aradah

(Brahmanda ii 34, 21, Vayu 60.21 Visnu IIl 6 16)

The 18 mahapuranas are:—

1) Vayu Purana, 2). Brahmanda Purana, 3) Markandeya Purana,
4). Visnu Purana, 5). Matsya Purana, ©&)Bhagavata Purana, 7). Kirma
Purana, 8). Vamana Purana, 9). Linga Purana, 10). Variha Purana,
11), Padma Purana, 12). Naradiya Purana, 13). Agni Purana,
14). Garuda Purana, 15). Brahma Purdna, 16). Skanda Purana,
17). Brahmavaivarta Purana, 18). Bhavisya Purana.

The aim of the Puranas was to depict the Hindu religion in a different
way. What was described quite stiffly in the Vedas and the Upanisads is
told here through legends and anecdotes so that even the most simple mind
gets the message correctly. Even the rituals are described in a simplified
way here.

Vedic religion is, broadly speaking, polytheistic and therefore affords
ample scope for an exuberant growth of myths and legends. Further, like
every polytheistic religion it is conspicuously tolerant in attitude, This fact
has resulted in the assimilation by it of varied mythological trends.

The Brahmana phase has been quite rigid in its spirit and absolutely
devoted to rituals, It provided no scope for mythology. A religion, in order
to becoming popular, needs a simple and uniform spiritual doctrine, a -
good deal of mythology, certain easy practices of worship and a sort of
generally elastic attitude. The failure of the Brahmanas and the Upanisads
in this respect naturally resulted in an indirect €ncouragement to the non-
Vedic religious thoughts which were becoming gradually but surely
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predominant in several ways. Taking advantage of the favourable
conditions already created by the Upanisads through their refusal of the
absolute authority of the Vedas, non-Vedic religious systems such as
Buddhism and Jainism quickly spread. They adopted from Vedic
mythology, Brahmanic ritualism and Upanisadic spiritualism though in a
different form whatever was beneficial to them. At the same time, they
scrupulously steered clear of the weak.points.

These non-Vedic religious movements although could not maintain
their existence for long, left considerable impression on the general spirit of
the Hinduism as a whole. The Hinduism of pre-Buddhistic era and post-
Buddhistic era is definitely not the same. The most remarkable change is
that the earlier religion was rigid and to some extent cruel. But this later
religion is more flexible with scope for consideration of other angles and
views. It still talks of punishments but always leaves an alternative to
avoid punishment also. For example the cult of prayascitta takes care of
many a formidable sins. This is compassion, which acknowledges failures
and shortcomings, does not leave the path of righteousness but at the same
time shows the way to rectification. This is undoubtedly the influence of
non-Vedic religious movements which are far more generous and broad
in their outlook compared to the Vedic religion.

The Puranic religion, if it can be called so, is in essence different from
Vedic religion in this respect. The religion, gleaned out from the
encyclopaedic character of the Puranas, though apparently resemble the
ancient religion is more gentle and generous. The mythologies are
numerous but they have always one ulterior motive to depict-an ideal
stand about a particular thing, to show what is right and what is wrong, to
teach the consequences of mistakes.

The Puranas are taken as substitutes for the Vedic literature. They
show the easiest way to attaining peace and perfection in life, the ideal way
of life and solve difficult problems of life through myths and stories. It is
wonderful to note the way in which Purdnas make a synthesis among the
different doctrines, between Vedic and non-Vedic views of life and
conduct. Puranic literature represents all religious faiths most respectfully
and somehow make them look unified—a unity in diversity.

The harmony which the Puranas brought about in the doctriness of
'knowledge' 'action’ and 'devotion’ and in the Vedic and non-Vedic views
of life and conduct, exerted its influence in all strata of Hindu society, with
the result that the life of the average Hindu of the present day, presents a
texture into which various ideas and practices of different times and
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regions have been interwoven with an unparalleled symmetry. Even an
illiterate Hindu, living far away from the seats of learning, is not totally
ignorant of the principles and philosophical trutks in the Puranas. As a
result he has a very broad view of life and a deep sense of tolerance and
adjustment which can rarely be expected elsewhere from a person like
him.This is so only because of the fact that the epics and the Puranas have
played a very important part in the life of the Hindus for more than two
thousand years. They have brought home to the common man the
wisdom of the saints of the highest order without creating any discord. The
author of these works took every individual into consideration and made
such prescriptions as would benefit him in his social and religious life. The
sense of values developed by these works and the moral codes set in these
works smack of practical wisdom. It accepts certain lapses of human
nature and offers to show ways to get over them. This acceptance of a
human being as a whole is the basic proof of human aspect of these
sacred books. :
Compassion is a unique word. It includes in its periphery a variety of
noble feelings like love, devotion, generosity affection, forgiveness,
sympathy etc. These feelings should be the basis of life. The instinct of
give and take, forgive and forget, makes the life worth living for a person
and his associates, This message is delivered over and over again like a

super-human level.

The time has come to re-interprete the myths and legends of the
Puranas and Itihasas. The sociological aspects of these stories must be
investigated. Here an attempt is made to study the Hinduism of the

Hinduism always had a wide compass. It was like an ocean where
different streams of sectarian thoughts and beliefs merge. The Vedic
religion although was principally ceremonial had an underlying

contains a variety of hues, Sentiments like love, devotion, wifely duty,
sympathy, affection, the attitude of a preceptor towards his disciple or vice
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versa, the attitude of a particular god towards the devotee, penances,
repentence—everything has a bearing on compassion.

The Puranas preach the same Hinduism as the Vedic scriptures but in
a different manner. They mainly preach through stories. Many stories
may apparently seem simple anecdotes without any such religious
colouring but minute or close observation will prove that these legends
also have some lessons in compassionate thoughts.

It is true that the spirit of the Puranas is religious. For this virtue plays
a prominent role in the legends. This virtue can be interpreted in many
ways, in the duties of a son, of a wife, of a disciple. Devotion is another
emotion which is found in many aspects. We cannot actually categorise
these emotions but they all come under the broad term compassion. An
effort is made in the following pages to show a glimpse of such
compassionate anecdotes and the reigning emotion therein.

Devotion

Devotion can be twofold, man to man and man to god. Man to man
devotion can be of many kinds, of a disciple to his preceptor, of a wife to
her husband or of a servant to his master. Numerous stories giorify this
devotional emotion. There is an underlying principle of give and take in
devotion. Apparently it is without a selfish end but when a devotee
surrenders his whole self to somebody there is bound to be some sort of
response—it might be only pleasure but it might be some reward in the
guise of a boon or blessing. The mere pleasure of an elder or a venerable
person is sufficient to give rise to an amount of good fortune to be enjoyed
here or after death. Good gestures are never wasted, real sacrifices are
never in vain—-such is the teaching of the anecdotes. Here are some
excellent and most touching examples of devotion. Wifely devotion is
very much highlighted in the Puranas. These texts gave emphasis on
chastity, monogamy and total selfless devotion of a wife to her husband
which extends beyond the bar of births. In Visnu Purana (IIl. 18) we have
the story of a king called Satadhanu. His wife Saivya was very chaste and
pious. The couple was always engaged in virtuous deeds. Once they met
a sinner on their way back from their daily dip in the Ganga. The king
spoke to the wicked man and this sin led to his next birth as a dog. The
queen was again a princess who remembered her previous birth. She
sought the particular dog and reminded it of their previous birth. This
went on for several births until he was born as the son of king Janaka.
Then the princess married him and enjoyed life together. The perseverence
of the princess through various low births of her husband and the earnest

T T —— —

s

R ES—,

P e



JANUARY 1995] ROLE OF COMPASSION IN THE PURANIC THOUGHTS 57

normal appearance.
We can always argue that the ancient code of conduct demanded
such selflessness from the wives. The moral code differed in the case of a

within the peripheri of compassion.
A glaring example of such emotion is found in the wellknown story of



58 JUU-PURAN A [VOL. XXXViI No. 1

replica of her own self Chaya and went away. This substitute could not
treat Sarhjfid's and her own children in equal manner and this gave her
away. Sirya in Samjfia's pursuit went to Uttarakuru in the guise of a
horse because at that time Sarjiia took the shape of a mare. Ultimately
he agreed to get rid of some of his lustre for the sake of his wife. This was
a painful process but he endured it for the sake of Sarhjfia. This is our
relevant point. Sturya could have left Sarmjfia alone, he could have cursed
or punished her. But instead he made painful adjustment so that his wife
could live with him in comfort. This is no less sacrifice.

Brahma Purana (100th chapter) gives us a curious story about
Kasyapa's wives-Vinata and Kadri. It seems that these two ladies were
quite unmanagable. Kasyapa left them pregnant and warned them not to
do anything untoward. As soon as Kasyapa's back was turned they were
involved in mischief making. They went to a sacrifice arranged by the
great seven sages and misbehaved. The sages cursed them and turned
them into rivers. Kasyapa came back, heard this and pleaded for his
wives. He pleased Siva with eulogies and got back his wives with no harm
done. But Kadra was incorrigible, she immediately got into another scrape
by laughing at the brahmins. Their curse made her blind. Kasyapa had to
plead again for his wife. This story proves how Kasyapa overlooked all
the behaviorial lapses and protected them in all situations even if the
responsibility of creating that situation lay with them!

The same spirit of love is detected in the story of sage Katha (Brahma,
12lst chapter) where he made his ugly wife beautiful by his own penances.

The Markandeya Purana tells us about king Uttanapada who was
besotted with his wife Bahuta. Bahuta on the other hand was not in love
with the king, and misbehaved with him all the time. The king tried not to
mind. Once Bahuta surpassed all decorum and insulted the king before a
full court. This time the king got angry and sent the queen to the forest. In
the mean time a brahmin came to him and said that his wife was missing.

The king went out and after a long search found her. In the process he -

also learnt that Bhauta was taken to the region of the snakes and the snake
princess Nanda was protecting her. The king then took the help of the
former brahmin to get rid of his wife's aversion and brought her home.
The queen in turn helped the snake princess to get over her dumbness
which was the result of her father's curse. The brahmin with the power of
a sacrifice restored the princess' power of speech. This story is another
example of a-husband's love and affection for his wayward wife.
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The most prominent example of filial devotion is the legend of Yayati
and Piru told in many Puranas. This is a famous story of ancient times.
It seems that the story was so touching that even in ancient times it got
enough publicity to find a place in almost all the Puranas. Yayati was not
satisfied with his quota of enjoyment when he faced old age. So he wanted
to exchange it with the youth of one of his sons. One by one all the sons
found some excuse to refuse.But Piru, the youngest one, gladly
accepted. After being satiated, Yayati returned Piru's youth, gave him
blessings and nominated him as his successor to the kingdom.

The Brahma Puréna has another story of this trend. Sumati, the son
of Pramati, freed his father from the bondage by the Gandharvas.

" The Markandeya Puréna narrates a story about a disciple's concern
for his preceptor. The sage Bhuti was very temperamental and was prone
to get angry all on a sudden. Once he went away giving the responsibility
of taking care of Agni on a disciple called $anti. Unfortunately for $anti
the sacred fire was doused. This made Santi very afraid of his preceptor's
wrath. He knew he had no escape for his so-called r egligence of duty as it
appeared. He desperately tried to pacify Agni who took pity on him and
came to give away boons. Santj first asked for the sacrificial fire to be
ignited, then asked for a son for his preceptor and also requested his
change of heart. On his return the sage himself sensed a certain change in
his own nature. So he searched for a reason and came to know the whole
incident. This story proves not only the selflessness of the disciple but his
total devotion to his preceptor which enabled him to overlook all his lapses
and prompted him to grant him things that were desired by the sage.

Ancient texts betray a closeness between man and God. It is true that
gods were placed in a advantageous position but nevertheless they were
always at hand. There was a continuous communication between the gods
and the mortals. In every other incident we find that whenever man calls a
deity earnestly he not only appears before him but also grants him with his
desired object. This relationship has so many points of admiration. The
deity is always an epitome of benevolence, He gives and gives even at the
cost of the discomfort of his own clan at times. Gods never stopped to
think about the consequences, never weighed the balance of right and
wrong and never calculated the sum of profit and loss. Hence in the
process, sometimes the giver became the loser. It landed them at
precarious situations, made them lose their land, the heaven, and roam
about in wilderness. But these did not deter them from granting more
boons, showing unestimated bliss over the mortals. This granting has a
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lining of fathomless love and compassion for the lesser beings. Sometimes
of course such unselfish affection is rewarded with equally passionate love
(anurééa) or devotion (bhakti) culminating in total surrender.

Such are the stories of Prahlada, Dhruva and Bali. All these three
stories are found in various Puranas depicting Lord Narayana as the
prime deity. Prahlada took birth in the line of the demons but he was a
devotee of Narayana from the very beginning. When his father
Hiranyakasipu came to know about this undemonlike behaviour, he did
everything to dissuade him. Tortures knew no bounds. But Prahlada was
undaunted and he came out from every tricky and dangerous situation by
the grace of his favoured deity. At last Narayana killed Hiranyakasipu to
save the creation from his atrocities. The account of Prahalada's life
shows the constant but invisible vigil of Visnu over his devotee. Prahlada
is the symbol of ultimate devotion while Visnu proves to the mankind that
total dependence never goes unanswered.

Dhruva's story carries another type of texture. Dhruva turned to
Visnu after being hurt by his stepmother. He felt so humiliated that it
became almost a challgage to him to attain something hitherto
unattainable just to proVe his own value. So he left the comfort of his
home and began his search for the unknown. The sages were sympathetic
enough to advise him initially about the right path. Dhruva cruised
through his misery by dint of his doggedness and innocence. He reached
his ultimate goal by sheer tenacity overcoming all sorts of opposition.
Visnu appeared before him and granted him a unique status of having an
exclusive place (Io);‘a) all by himself. This legend is an an excellent
instance of compassion where the desolate child is taken under the wings
of the all powerful Visnu. Even an ignorant child is not ignored by the
highest deity, he consoles him, protects him and bestows him with his
desired object.

The myth of Bali is also very well known and told in various Puranas.
Bali, although a demon, was very pious and a true devotee of Lord
Visnu. Once he occupied the heaven. Gods went to Visnu to restore their
favourite land. Visnu took the dwarf incarnation as the son of Aditi. Then
as Bail was giving away things to all candidates, the dwarf produced
himself as a candidate and asked for land comprisir{g three steps only.
Sukra the preceptor of the demons saw through this plot and tried to
prevent Bali. But Bali did not want to refuse any candidate even if it cost
him the heaven or even life. The dwarf covered the heaven with one step,
then the rest of the universe with the other, now a third foot emerged




Scene of death. Byt it seems he is not complacent and the real sorrow
touches him even.
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him and pierced himwith his $ila which cleared him of all sins. Thus a
purified soul he was entitled for supreme bliss.

We can always hold $iva responsible for or too kind nature. He is
most easily pacified and he bestows the devotee with everything he desires
promptly. Many a time this leads to future complications. Take the case
of Bhasmasura who got a boon from Siva and became invincible. It is the
shrewdness of Lord Visnu that saved the situation for the gods. The same
compassion was felt for Bhagiratha when out of anger he hid Ganga in
his matted locks. Bhagiratha was landed in a difficult situation when all
his efforts seemed to be in vain. But Siva took pity on him and released
Ganga after teaching him a lesson. Brahma Purana (169th chapter) has a
glaring example of the protective spirit of a patron deity namely
Mahadeva. Bhilla, a hunter of low birth, used to worship Mahadeva in a
most unconventional way. The image of Mahadeva which he worshipped
belonged to a brahmin called Veda. In Veda's absence, Bhilla used t©
come and worship his favourite deity with raw flesh and other things. But
Mahadeva was pleased with his sincerity. Once Veda remained hiding to
find the person who was responsible. What he saw was unbelievable.
Naturally he demanded an explanation from the deity. Mahadeva
established his point by proving the sincerity and devotion of Bhilla.

There is a very interesting story in the Garuda Purana (8th,
Uttarakhanda). It shows to what extent the protective spirit of a patron
deity cax: go. It tells of a band of ghosts who committed most hateful sins.
A pious brahmin accidentally comes to their company. The ghosts wanted
to eat him. But the brahmin who was a devotee of Lord Visnu stuck to thie
name of his favoured deity. This actually led to their collective
emancipation along with the brahmin as they all experienced the coveted
appearance of the Lord himself. It proves that good company is beneficial
to all. It can bring good fortune to even the most condemned.:

While on the subject of souls it would not be irrelevant to mention that
kindness to the unsatisfied souls is quite common in the Puranas. There
are ways to release them from hell, from their suffering, from their low
status. It is prescribed to keep lamps on at particular hights so that the
wandering spirits can find their way easily.

Kindness

Kindness is another noble emotion which glorifies the giver.This great

emotion is reflected everywhere in the Puranas. The very fact that the gods

granted boons to the devotees, or protected them in their misery, saved
them from tricky situations, proved time and again that the stream of
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kindness or charity was over flowing all the time. Sometimes the charity
was misplaced, or the boons were misused but that was never taken into

own, without being asked even. This proves that the Penances purified
their souls to such an extent that they really crossed the limits of the
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being unfair victims was asking for his life. So the boy had nobody to turn
to and was resigned to fate when the compassion took hold of the
situation.

The Brahma Purana (125th chapter) narrates an interesting story. It
shows that not only gods, sages or men of higher birth had this
compassionate nature even the living beings of lower births showed great
nobility of mind. Here is a story of birds who showed unparalleled
generosity of nature. It comes in the context of praising the Yamatirtha.
An owl and a pigeon lived there with their families. The families were very
hostile to each other and finally there was a fight. The wives of the two
birds did not want fignt and invoked Agni and Yama who were the patron
gods of the pigeon and the owl family. Each invoked the other family's
patron gods and both appeared before them. But they, except for the end
of hostilities, did not want anything for themselves but asked for
general welfare.

Vaistha and Vi§vamitra are the two very wellknown sages in the epics
and Puranas. There are humorous legends and myths around these two
personalities. The sage Visvamitra was a Ksatriya by birth but became a
brahmin by dint of penances. This proves his tenacity and forceful nature.
But Vasistha was of a more amicable disposition. Both served the world
and the mankind beyond all measure. Glimpses of their magnanimity :

The Vamana Purana (21st chapter) narrates the story of king
&armbarana belonging to the lunar race. He was a disciple of VaSistha.
Once the king accidentally met Tapati, the daughter of Surya and fell in
love with her at once. He did not know the identity of the maiden so felt
absolutely miserable. Vasistha understood his condition and taking
initiative went to the solar region and asked Surya to give Tapati to
Sambarana. A preceptor generally looks after the virtue of his disciple but
here we see that a preceptor driven by pity goes out of the way to provide
his disciple with his desired wife.

The rivalry of the sage VaSistha and the sage Vi§vamitra was highly
publicised even in the days of yore. The 40th chapter of the Vamana
Purana has this unusual story. Once the river Sarasvati was put into a
great predicament. Vi§vsmitra made up his mind to kill Vasistha and
ordered Sarasvati to bring him to her otherwise he would put her into
" trouble. Sarasvati had no escape and had to go to VaSistha to tell him
everything. Vasistha took pity on the river and allowed her to carry him to
Vi$vamitra. Sarasvati took VaSistha to Vi§vamitra's hermitage but while
the sage was on the look out of an appropriate weapon to kill him,
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Sarasvati carried Vasistha away out of the reach of the cruel sage. For
this, a curse was inevitable and it took a long time and a lot of concern on
the part of the sages to get Sarasvati out of this situation. The sage
VaSistha had no reason to listen to the unfair demand of Visvamitra. He
was equal to his rival in all aspects if not better equipped to fight him. But
he took pity on Sarasvati and got ready to sacrifice himself for her sake.
Sarasvati on the other hand, risked the wrath of the sage to save VaSistha
as best as she could.

It would not be irrelevant to mention the nobility of king Kuru in this
context. We find this anecdote in the 22nd chapter of the Vamana
Purana. Once king Kuru wanted to do something which would bring him
imperishable fame. For this he started to till the land with a golden
plough, using the ox of Siva and the buffalo of Yama. Indra felt curious
and went to enquire. The king told him that he wanted to sow the seeds of
virtue, truth, charity, forgiveness, purity, giving gifts, restraint and
celibacy. When asked he also said that he had the seeds in his body. Visnu
went to test him and asked for the seeds. The king first stretched his right
hand which was cut into pieces with the cakra, then went to other hand,
thighs and head. Then the Lord was pleased and blessed him. The king did
not ask anything for himself, not even salvation. He wanted to make the
place sacred enough to enable people who would perform virtuous deeds
there to attain emancipation. This is an instance of unparalleled nobility
which proves the elevation of a man's nature to a level where selfishness
vanishes totally. This.dedication of self for the welfare of mankind is truly
remarkable.

There are stories of kindred spirit where kindness without reason is
depicted. Such a story in the Visnupurana (IV.3) tells us that the sage
Aurva saved the life of the unborn son of king Bahu. When the queen
conceived, a cowife became jealous and gave some poison which
postponed the birth indefinitely. Seven years passed and when the king
died the queen attempted to end her life. But the sage Aurva felt sorry for
the unborn son who would bring a lot of good fortune to the humanity.
So he intervened and dissuaded the queen from committing suicide. By
his grace, the son was born. He was brought up under his care. There was
no earthly reason to get involved for the sage other than pure-compassion.
The same nobility is found when we read in the 164th chapter of the
Brahma Purana that Pavamana took a twe faced bird to the sacred place
of Gadadhara Tirtha for his salvation. There was no expectation, no ties.
He did it simply for the sake of doing a good turn. :
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A story of a different taste but of the same spirit is found in the Vayu
purana (90the chapter). Other Puranas also have the same story. It is
about the birth of Jamadagni, father of ParaSurama. The sage Rcika
wanted to have a son through his wife Satyavati. At the same time, her
mother-in-law too, wanted another son. So Rcika prepared some ' caru'
and gave two separate portions for Satyavati and her mother-in-law.
Unfortunately the portions got mixed up and Satyavati ate the mother-in-
law's portion and vice versa. When Rcika came to know this, he warned
Satyavati that she would have a son of violent nature who would even kill
his own mother. Satyavati was very sad on hearing this and begged her
husband not to punish her so. The sage took pity on the poor girl and
amended that it would not be her son but her grandson who would be of
such a nature. The helpless misery of his wife prompted the sage to exert
his power to defer the birth of Parasurama.

Dutifulness

The sense of duty and responsibility has a bearing on compassion. It is
the feeling that one should do his duty sincerely so that others do not suffer
which is akin to compassion. It presupposes the broadness of nature,
nobility or generosity. There are stories galore in the Puranas t@ prove that
such an emotion was placed very high in the age of the Puranas. It was
considered one of the most important qualities of a real man. It also
reflects the correct sense of values which is highly praised in any time and
in any context.

One of the thost famous legends which exposes this spirit is the story
of Bhagiratha's attempt to bring Ganga down to earth. This story has
many facets to show. One of them is the sense of duty of Bhagiratha
which prompted him to accept tremendous hardship to release his
ancestors from the bondage of the curse. He really, in the true sense of the
term, moved heaven and earth to bring Ganga down. He faced all sorts of
misery and sufferings, upsets and frustrations to be finally successful. It
was sheer tenacity and the will to succeed that got hima through.

A most touching story is found in the 80tb chapter of the Brahma
Purana. It tells the tale of a couple of pigeons. The female bird was
caught by a cruel hunter who had to pass the night on the same tree the
birds had their nest. At night the male bird missed his partner and relented
aloud. This made the caged female bird announce her existence. The
male bird then offered to free her. She not only refused this opportunity
but also justified the act of the hunter saying that this was his natural job
and he should not be blamed for this. Moreover she urged the male bird to
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treat the hunter as a guest and provide him with as much comfort as
possible. The climax came when the male bird offered to sacrifice his
body to provide him with a meal. The whole episode left the hunter
speechless and stunned. He repeated and censored his own hateful nature
and desired to turn a new leaf. Such virtue is almost incredible. Even in
that age such conduct was most unusual.

A sequel to the famous Sunahéepha legend (Brahma purina 150th
chapter) tells us that after all that happened §unal_1§epha did not reject his
father mentally. His father went to hell as a consequence of his own action
and when Sunah$epha came to know about this he felt genuinely sorry for
his father. He performed appropriate religious rites to enable his father to
go to heaven. Is there a greater example of dutifulness and universal
compassion ?

Affection

We have discussed earlier that the word compassion represents a
variety of emotions such as pity, amity, sympathy, affection, benevolence,
forgiveness, love and what not. It is difficult to ascertain where pity ends
and sympathy begins, or what is the subtle points of difference between
affection and love. So this categorisation really means nothing. It is done
only to show different shades of the feeling. As a prism, held to the throws
up a variety of colourful rays, so the word compassion can be interpreted
in diverse ways. It is only a manner of speaking not a real classification.
Any way, some of the stories in which the emotion of affection comes to
the fore are described below:

The story of the sage Saubhari depicts two emotions, the impartiality
and the affection. The sage desired for a domestic life seeing the content
life of a fish. So he came to king Mandhatr and asked for the hands of one
of his fifty daughters. The king was reluctant to give his daughter to such
an old person, at the same time he was scared of the sage's wrath, which
could be disastrous for him and his family. The sage himself put an end
to the dilemma by saying that he would present himself to the princesses
and anyone who was willing would be welcome by the sage. The sage at
this point showed rare insight of human nature. He made himself so
young and handsome that all the princesses were anxious to get him as
husband. After their marriage, the sage treated all of them with unique
impartiality and made them very happy. When their father went to know
about their well being each astounded him by telling that her husband
spent all the time with her only. Such equal treatment had no parallel in
the whole literature.
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Here is a story of motherly affection in the 81st chapter of the Branma
purana. It has an atmosphere of reality, about the story. After the
slaughter of the Tarakasura, Karttikeya went on an amorous spree with
the wives of the gods. When the news reached Parvati she was acutely
embarrassed. Being the mother of a grown-up son, her hands were
somehow tied. She could not scold or beat her son now. But such
repulsive acts were to be stopped at any cost. So Parvati divided her own
personality and put a part in each of the celestial wives. So next time when
Karttikeya wanted to enjoy a divine woman, he found his mother's
shadow in her and could not proceed. A mother hates to see her childeren
censored. She always wants to see them in glory. This fall from glory of
her son hurt Parvati very much. So she dealt with the situation in a
discreet and effective manner.

Such round about way of teaching lessons is not rare between the
preceptor and the disciple or a god and his close associate. The Brahma
purana (90th chapter) has a story bearing the same stamp. It is about
Lord Visnu and his associate Garuda. Garuda became rather insolent at
one time. He refused to release a snake even when ordered. So to put him
to his place Visnu put his foot down. At once Garuda was humbled. Such
actions were not to vindicate but to elevate one's self so that the standard
of behaviour never falls.

Sympathy

Sympathy is also a very noble emotion. It melts the heart and expands
it. It brings identification of separate souls and the sorows of a separate
soul become one's own sorrow. In a way it removes the outward barrier
between separate individuals.

There are excellent instances of this noble emotion in the whole
Puranic literature. The entire conception of magnanimity stands balanced
on some factors one of which is sympathy felt for other beings.

A somewhat unusual story is found in the 35th chapter of the Brahma
Purdna. It is a sequel to the popular legend of Uma's penance for getting
Mahadeva as her husband. After the completion of the penance she got
what she desired and Mahadeva himself came to grant her the desired boon.
But as he was leaving he wanted to test Uma's credentials as the mother
of the Universe - a seat she was going to occupy. He took the disguise of a
boy who was attacked by a crocodile while bathing in a lake. Uma was
attracted by the screams and rushed to his rescue. She begged to the
crocodile to release him who told her that it could comply only in
exchange it wanted all the virtues accrued from the long hard penances. It
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meant that Uma had to forego her eligibility to get Mahadeva as her
husband. It looked like a most hard decision but Uma agreed readily to
get the boy free. By doing this she proved her credentials not only to
Mahadeva but to all people of all times that she could put others' misery
above everything. Her own happiness was never considered. This is the
ideal stand for a mother whose sympathy, affection and protective nature
is going to be tested time and again. Even for a completely unknown boy
she gave away her own future happiness acquired with such a huge price.
The 74th chapter of the same Purana gives a new twist to the
otherwise known story of the descent of Ganga. It does not portrait
Bhagiratha as the prime executor of the great event but says that the sage
Gautama came to know about the mental agony of Parvati for her co-
wife Gariga. The fact that she was Mahadeva's favourite made her
intensely jealous. To relieve her from this agonising state of mind the sage
Gautama took the initiative of separating Ganiga from the close Proximity
of Mahadeva and parvati and hence arranged for her descent to the earth.
The Visnu Purava (II. 13) narrates an anecdote of an unusual type.
It depicts an extremely strong sympathy for animals. The pious king
Bharata once saw a doe die in childbirth. The king felt intense sympathy
for the motherless calf and reared it up. Soon he got so much attached
with the deer that he had no concentration left for his penances. Even at
the time of death he had only the deer on his mind. This made him a deer
in his next birth. Ultimately he became the famous tactive (jada) Bharata.
The main point of the story is that the king did not hesitate to sacrifice his
precious virtue for the sake of sympathy.

Forgiveness

Forgiveness and tolerance are the very essence of a religion. The
broadness of any religion depends on the factor whether it possesses the
spirit of accomodating others' views, can accept others' vulnerability and
does not impose its own ideas. The policy of adjustment and acceptance
should be predominant among the essential characteristics. We can say
without any doubt that forgiveness is the pivotal feature in Hinduism.
Numerous curses and their consequences prove authoritatively that lapses
and weaknesses are and will be there always but to overcome and to
ingnore and to accept is the greatest form of virtue. A curse is a sort of
punishment and punishment is necessary for discipline but repentence, the
desire to rectify, the measure of self elevation is more important. It is
readily acknowledged and we find time and again that the giver of the
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curse forgets and forgives and takes the initiative to lessen the impact. It
never nullifies the whole effect because discipline demands that no action
would go futile but a way to soften the blow is always found. Each story
containing a curse can be an example of this spirit but a few are
mentioned here to substantiate our point.

First comes the famous (or infamous) Ahalya episode. Almost all the
Puranas have this story which pictures Indra in a shameful set up. The
Brahma Purédna (87th chapter) digresses slightly from the usual course of
the story. It says that after the infliction of the €urse, Indra found it would
be impossible for him to face the world. So he implored and begged for
the offensive marks of his body to be changed and Gautama forgot the
enormity of the sin committed by the king of the gods and prescribed a
way to lessen the impacts.

The 92nd chapter of the same Purana has a most unusual story which
at the same time repulses and melts the heart of the reader. It was the story
of a woman called Mahi. She was widowed at a young age. Restless at
home she left her son in the care of sage Galava and went out to see the
world. Not unexpentedly she became a prostitute in due course. Several
years passed, the son grew up and it was his turn to see the world. By a
quirk of fate, the mother and the son met without knowing each other and
Mahi became her son's mistress. After some time, again by the strange
working of fate, they came to know about each other's identity. What
followed was distastrous and heart rending. Both wanted to end their lives.
But the sage Galava felt sympathetic at their condition and he showed
them reason, dissuaded them from doing something foolish and led them
mental peace.

Another story, that smacks of rare spirit of forgiveness, is the one of
Manikundala and his friend Gautama told in the 170th chapter of
Brahma Purana. Gautama was a wicked person while his friend
Manikundala was virtuous. Gautama challenged his friend about virtue
and in the process Manikundala lost his wealth, hands and even eyes t0 his
cruel friend. Then Gautama left him dying. But he was not to die. He was
found by Vibhisana who with the application of special herbs brought by
Haniimar along with the Gandhamadana hill, cured him. He also restored
him to his previous affluent state. At this stage, Manikundala first
remembered his friend Gautama. After a long search, he found him in a
miserable condition. Manikundala brought him along to share his good
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fortune with him. No analysis is required to highlight the spirit of real
compassion.

Benevolence

Benevolence is another noble emotion. It is a feeling cherished for the
weaker by the stronger or the more powerful. It is remarkable because the
stronger can ignore or overlook the plight of the weaker but some inner
compassion prompts him to take up the case and fight for or at least share
his misery.

The 93rd chapter of the Brahma Purana unfolds this interesting story.
Once there was a severe drought. The sage Vi$§vamitra asked his disciples
to secure to get hold of some sort of food. They brought nothing but a
dead dog. Visvamitra decided to perform the sacrifice with the available
flesh. He told his disciples to prepare it. Indra, in no time, came to know
about this and to stop this abnoxious deed he took away the meat and
returned with a pot of honey. Vis§vamitra was very angry and was about
to curse the king of the gods. He wanted solid food for his dependents and
a pot of honey was no food. Indra was scared at his attitude and to pacify
him sent the rain clouds immediately. Thus the world was saved.

The story of the great sacrifice of the sage Dadhici is very famous
from apcient times. He sacrificed his life so that the most powerful weapon
vaji4 could be made out of his bones. This legend is found in Vedic
literature even. But the Brahma Purdna (110th chapter) gives us a
different version. Here we see that after a successful campaign against the
demons, the gods did not find the weapons useful and left them in the care
of Dadhici. His wife Lopamudra was against this. Many years passed by,
the unused weapons seemed to lose their lustre and efficacy. At last
Dadbhici decided to assimilate within himself the rest of the collective lustre
of the divine weapons. No sooner did he do so than the gods appeared
there to claim their weapons. Dadhici had no alternative but to offer his
own body out of which fresh weapons could be made. Such sacrifices are
really rare and speak volumes about the benevolence of the person
concerned.

The encounter between the mountain Vindhya and the sage Agastya is
quite wellknown. But a variation of the story found in the 18th chapter of
the Vamana Purana makes it more piquant. Here we find the part of
Vindhya's standing on the path of the Sun's traverse intact. But Agastya is
not depicted in this story as the preceptor. He comes to Vindhya as an old
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man and asked for access to the South. Vindhya relented at once. Agastya
went south not to come back again. Here Agastya gives up his known
surroundings for the welfare of the general public, on the other hand,
Vindhya was kind enough to give up his rigid position for the sake of an
insignificant old man.

The 138th chapter of the Brahma Purana narrates a story of a
different taste. The king Saryati wanted to test the depth of love of the wife
of the sage Madhuchandas. So he spread the rumour that both the king
and the sage died. The queen immediately took measures to verify the
rumour while the sage's wife took it to heart and died with grief. This put
Saryati in a tricky situation. To bring back the sage's wife he entered the
fire. Next Madhuchandas came to know about everything and regretted
the king's sacrifice. He worshipped the sun and revived the king with
divine grace. This story brings to our notice the selfless broadness of mind
which prompts sacrifice of life without hesitation for other's sake.

In ancient times it was taken for granted that a king's life is dedicated
to the welfare of his subject. Any digression from the established norm
called for strict disciplinaTy action. But generally the kings were
benevolent enough to put the demands of his subjects above everything.

The chapter called Devimahatmya in the Markandeya Purana tells us
about king Suratha who lost everything to his enemies. He came to stay
for some time in the hermitage of the sage Medhas. But his mind was
always agonised for his subjects and friends he left behind. He met a
Vaiéya there who told him that he had been driven away by his wicked
family. Both suffered from the strong bonds of affection. Affection melts
heart which results in benevolence.

The above discussion brings into forefront only a very few of the vast
number of legends and myths that produce one or the other facet of
compassion. But it is sufficient to show and establish beyond all doubt that
Hinduism in the age of the Puranas was a compassionate religion. This is
this inherent nobility that made Hinduistn immortal. It is also to be borne
in mind that a religion can not develop this nobility all on a sudden. It is
true that Hinduism from the day of its conception has gone through many
stages over thousands of years and has retained many characteristic
features of outside influences within itself, but the trend was there all
along. The spirit of the early Vedic religion, however primitive it might-
look, had generosity and broadness of thought as the basic principles and
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with the right background, later Hinduism blossomed into a truly
compassionate religion.

Although the legends and anecdotes have been utilised to glean out
compessionate sentiment here, incidental topics of discussion in the
Puranas like Danadharma possess the same altruistic spirit. Dana does
not mean gifts to Brahmanas only but it includes scattering generosity all
around in the form of planting trees, building highways, sinking wells,
performing sraddhas for the known and unknown spirits, trying to release
manes caught in their own web of misdeed etc. It is remarkable that
always such charitable performances are extended towards unknown and
poor souls who are suffering for their sin. On the other hand rites
concerning the prayas citta proclaim the fact that all sins are pardonable if
repented. This is very significant. The duties specified for the four varnas
and asramas keeps wide scope for benevolence, hospitality, charity and the
atmosphere of give and take. So we can safely conclude that the Hindu
society based on the compassionate principles of a truly noble religion
reflect the idealism of eternal value. The Hinduism, standing on Puranic
ethics, embraces all the factors that contribute to the progress and
wellbeing of the individual society and the world at large. These factors
include both the possession of virtues and proper execution. Dharma
contributies to the preservation, progress and welfare of human society as
a whole. Puranas have made a successful attempt at reconciling common
virtue with individual righteousness. The former includes the possession of
certain humanising virtues and actions based thereon which result in the
welfare of the entire creation. The latter is the practical aspect of the
former within a particular limit by an individual belonging to a class
characterised by certain prominent qualities.
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Since the study of the Purinas made by H. H. Wilson, there has been
a growing interest in the study of the Puranas. R C. Hazra in his study of
the Puranic Records on the Hindu Rites an Customs,! has discussed the
topics on dharma in the major Puranas. Lateer there were studies on some
of the individual major Puanas. In the past few decades studies on some
of the Upapuranars as well as R. C.Hazra's 8tudy of the Upapuranas 2
in two volumes appeared. Besides the Puranas and Upapuranas, there
are a good number of minor Puranas. Although they may fail to enjoy
the same recognition as the Mahapuranas, they enable us in
understanding the religious and cultural traditions in the different regions
of India during the past few centuries.

I have been working on a project for which I have sought the
financial support fromh the University Grants Commission. Meanwhile I
have made a rahdom survey of the material collected in the New
Catalogus Catalogorum section of the Sanskrit Department of thé
University of Madras. There are about 60 titles of Purdnas besides 20 titles
of Sarhhita texts. Some of the titles ae very fascinating. I describe here the
interesting details refating to these works.

These texts may be divided under the following heads:

1. Works known through citations,

2. Works in lists of private collections giving no clue to infer about

their contents,
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3. Works in lists of private collections enabling us to infer their
contents from their titles,

4. Works noticed in Descriptive Catalogue of manuscripts giving
some extracts of the worrks.

Under the first category we may mention the Laghubrahma-
vaivartapurana quotkd in the Nirnayasindhu of Kamalakara Bhatta.3
Under the second category we may mention the following works:

Abhinavabhagavata* Karapapurana by Srisaila Sesakavi’
Ganesabhagavata,® Gadapurana,” Grhyabhagavata® Jaimini-
purana,® Brhadbrahmapurapa'0Brhadvamanapuranal! Mantra-
bhagavatal2 by Govinda with his own commentary, Malla-
puranpa,!3 Mahapurapal4 MahavayupuranpalS Mahasiva-Purapal6
Mausalapurana!’ Laksmipurana,'® Laghunaradiy4-purdpal9
Laghumatsyapurana,?® Vrsapurana,?! Satyapurana,??
Sarasvatipurana?® Sitajayapurapa 24 and Harivijaya 25

Though some of these titles seem to be relating to some titles already

known as Manapuranas, we are not able to infer anything definitely in the

absence of extracts.

Under the third category we may mention the names of the following
works:

Kalibhagavata?® seems to be refferring to the popular
Devibhagavata.

Krsnapurana?’ could be dealing with legends relating to lord Krsna.

Ganesapurana®8 is a well-known text having many mss. and
available in print. It is devoted to legends relating to the origin and
worship of lord Ganesa.

Gopalgbhagavata 2 is quite likely to be a version of legends of
lord Krsna.

Gomatipurana3? is obviously about the river Gomati and sacred
spots on its banks.

Similarly the Narmadapurana3! dealt with sacred spots on the river
Narmada.

Vindyakapurapa3? is obviously related to legends about lord
Vinayaka. Svalpamatsyapurana33. A sample edition based on the
Griersan 1.O. masuscript was made by Dr. Raghavan in the early issues
of the Purana Bulletin.
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Under the last category we may refer to the following works:
Adhyatmabhagavata,3* Jaiminibhagavata,3 Dharmapurana,3 Nila-
matapurana,’’ Paranandapurana,® Pasupatipurana3® Basavapuran,*0
Brhaddharmapurdna®! Bhagolapurana,*? Bhairavapurana*? Maha-
bhagavata**, Ma udgalapurana%, Vikhyatapurana or
Viksadhapurana,6 Visvakarmapurana ot M ilastambhapurara?7
Vigniurahasya*8 and Vaisyapurana.4®

Among these works the Dharmapurana®Odeals with topics on dharma
and devotes a major part to Paficakhyana defined in the work as:

Rt 7 epe @ gE9Ay T
e fawafes Y0 g Aemat: ||

and illustrated with suitable stories.

The Nilamatapurana 5lis a well-known text relating to Kashmir and
available in print.

The Paranandapurana in 46chs describes creation, legends of
Devavrta, king Rajivalocana, Susruti and Sumukha, glorification of the
Bhagavadgita, origin of $ilada and Nandin, marriage of Sati and her
self-immolation, destruction of Tripura and the Sivasahasranaman
spoken by Daksa.

The Adhyatmabhagavata gives a spiritual meaning to incidents in the
career of Sri Krsna and his amorous sports described in the Bhagavata.
For instance, it explaifts the incident of Yasoda making an attempt to tie
up with a chord her son. The chord although lengthened repeatedly
always fell short by two afigulis. The two afigulis represent the two gunas,
Rajas and Tamas. Yasoda failed to bind him up, as she was not in
fullness of Sattva. She had the trace of Rajas an Tamas still with her. The
work explains Rasa as the uriion of the devotees with the absolute.

The Jaiminibhagavata in 69 chs. seems to be dealing with the life
history of lord Krsna as krfown from the extracts.

The Pasupatipurana is obviously related to description of sacred spots
in Nepal. )

The Basavapurana is related to the origin of Basava (adored by the
Lingayats in Karnataka) and legends relating to him and tentets .

The Bhaddharmapurana is a well-known text printed in the Bib.Ind.
Series.

The Brhaddharmapuréna is a well-known text printed in the Bib. Ind.
Parasuramaksetra i.e. Kerala.
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The Bhairavapurana seems to be devoted to Saivite legends. As the
Madras ms. S incomplete and injured only extracts of chs. 45 and 46
have been given. They deal with the conquest of Sabara and Karttikeya.

The Maudgalapurdapa is an elaborate work in 79 skandhas
establishing the supremacy of lord Gane$a describing his different
manifestations such as Vakratunda, Ekadanta, Mahodara, Gajanana etc.

The Vikhyata purana or Viksadhapurana in 21 ch.stated to be from

the Kedarakalpa describes the pathways to heaven, Vaitarini etc.

The Visvakarmapurdna or Mulastambhapurana has been printed in
Kannada script from Bangalore towards the end of the last century. It
gives an account of Visvakarman, the divine architect, and his
descendants the artisans, their customs, religious rites etc.

The Mahabhégavata recounts the exploits of Devi and urges her
claims for being worshipped as the Supreme Deity.

The Visnurahasya in 55 chs. is given as a portion of Vasisthapurana.
From the beginning of the extracts it seems to be an exposition about the
greatness of lord Visnu.

The Vaisyapurana as the name suggests seems to be describing the
details relating to the origin of the artisan class.

Before concluding I would like to mention that the Jaina versions of
the Puranas have not been covered by me now. But in the survey I have
made I came across the titles-Nasaketupurana or Nasiketupurana and
Ramapurana. Similar to the Naciketas in the Kathopanisad, we have a
Jaina account of Nasaketu. Obviously the above mentioned title is
devoted to the legends about Nasaketu.

The Ramapurana appears to be a Jaina Purana since it is found in a
Jaina collection of mss.

From a random scrutiny of the titles of the Puranasambhita texts most
of them deem to be devoted to one of the gods Siva, Visnu etc.

(references to mss. are as in the New Catalogus Catalogorum)

Dacca, 1940.

Caicutta Sanskrit College Research Series XI and XXII 1960, 1963.
Hazra, Studies in the Upapuranas II. p. 626.

R.A. Sastri II. 162. TE. 23555.

Tel. Academy 172.

R.A. Sastry II. 183. IV. 267.

Kavindracharya 1417.

Krsnapur 55.

O~ O\t B W=
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10.

11.

12.
13.
14.
15.
16.
1372
18.
19.
20.
21.
22
29
24.
25.
26.
247
28.
29.
30.
3%
32
33.

34.
35.
36.
37:
38.
39.
40.
41.

42.

43.
44.
45.
%6.
47.

48.
49.

A50.
'51.

SG“T’{—PURANA [VOL. XXXVII No. 1
CPB. 1829-34. Udaipur II. 36.1.
Allahabad 167
Ibid.
IB. 322. PUL. II.
Kotah 632.

BORL 250 ot 1895-1902. Mad Uni. RK.S. 314 (b). Svadi 50.
Mandlik Sup. 163 (1).

Anandasrama 7846.

Mysore LP. 167.

Visvabharati 2602.

Bharatpur I.1.

Assam

CPB. 5322.

CPB. 6186.

Wai

R.A. Sastri IT 191.

Harshe 27.

Ramanath Nando 47.

Cabaton .1.424. Elankulattu Kurur Bhattatiri 9.
There are a good number of manuscripts.
Baroda 631, 989.

Baroda 9148.

CPB. 2430-2433.

Oppert II. 2214,

PURANA VI. 1.249-60, VIIL 1. 192-226, X.2.49-114, X.1.115-136, X.2.137-
78,and XVI.1. 178-190.

RASB. V. 4120.

10. 6944. 6945 MT. 3171. RASB.V. 4119. Visvabharati 1370.:

Assam. Mithila 1024. RASB. 4121. 4122. CPB. 2026. Ani. SSPC.F. 79. F. 160.
There are many mss.

Jodhpur. RASB.V 4132. 4133.

Oxf. II. 1173.

Mad. Uni. 277. MD. 2349-2351.

There are many mss.

BORL 122 of 1899-1915. 10. 6747. 6748. Skt. Coll. Ben. 1897-191, P. 199. no.
812.

MD 2356. Mysore 1.P. 627. Srngeri Mutt 257. R.A, Sastri II. 185.

10. 3547. Kotah 613.614. RASB.V. 4112-4116.

10. 3570-3571. 3572-75. etc. Pvd. Bombay, 1976.

RASB.V. 4141-4143. Vangiya P.115.

1.O. 3153. 6466.6467. Mysore N.D. VI. 17905-7/ Extra p. 146 34785. Extr. P.
204

M.D. 2358. MT. 5852. -

Mysore II.p.7

Cabaton 1.416. BORI. 376 of 1886-92. CPB. 2569/2573.
Malakheda 39. R.A. Sastri II. 179 (Svetamber Jain :utt, Idar)
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In the Prasna-up. we find the following passage :
Y T G AT IyS-E] e S TSgAT2 ATY-

ﬁwmmwmwmh .................................. (6.1)
No further information of this Hiranyanabha is found in the
Upanisads.

Mention of Hiranyanabha is however found in some Vedic Sarmbhitas,
Brahmanas and Srautasitras. The relevant passage in the Satapatha
Brahmana is noteworthy :

sffSTafieRT & 9T s &5y
WWIWWW—
STV 9T gArsss  Aeqwee |
Retwgam: Fraedr Rer: qut s |

(XIIL 5. 4. 4)

From the commentaries by Durga and Skanda on Nirukta 1.14 we
know that 3TTEUITT means : atanasila (one who habitually wanders, i.e. a

parivrdjaka). This shows that the rajaputra Hiranyanabha became a
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sannyasin in the last part of his life. See also Sankhayana Srautasitra
XVI. 9. 13 and Jaiminiya Upanisad Brahmana 2.6:

Curiously enough the Puranas contain some passages that throw
much light on the life and activities of this Hiranyanabha? .The life of
Hiranyanabha as described in these works shows that not ofity J anaka and
his descendants were dtmavids (see Vispupurana IV. 5. 14.) but a few
kings of other dynastiesalso were yogins of high prominence.

Now we are going to quote relevant Puranic passages. It is needless to
say that the readings of these passages are corrupt in some places which
may be corrected with the help of comparative study. These verses occur
in the description of the dynasty of Kusa, son of Rama.

The Vayu-p. (88. 206b-209a) reads :
gfaragey s feaee: 5 0
RogrvEeTeT  afreRegarsHad |

Srrer SRE: Ry @ @9y Ty |

qraThy d@feami § g ArsHiqaia: |

qeeRiEr an arEeR g |l

RIS ISR CE L (R— l

[The Beng. ed. reads gfyaPa (206b) and g (2092)].
The Brahmanda-purana (II. 63 .207b-210a) reads :
farageay Ton frage: [ 1 207
frugary: drered) afCsEqgarsHad |
frodpe g ¥ R @ o=y 9y || 208
gty @i g uew  Arsdiaared: |

qEERAEr  aRl gEeRE e || 209
A L oL ——— |

It will be shown afterwards that here the readings in Brahmanda-p.
(Venk. ed.) are better than those in the Vayu-p. (Ananda. ed.).

The Visnu-p. (V. 4. 48) reads:
mqﬁmw:,mﬁm@ﬁlmmﬁwﬁﬁﬁ-
R, T areEEl QETHATd
(iv. ed. with the comm. of Sridhara)
The Bhagavata (IX. 12. 3-4) reads :
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g gaaErg fagfeemEg g |
aar  feromAndsyg  Qvmeneg SfRE: )| 3
Ry sreer seETeRl ATEERISERT ad: |
ani weleayy geauriETT || 4
[v.l. fogfe (3); v. 1. ¥ @)]
The comm. Sridhara observes : Jf¥: Ry G (verse 3); a&r®
IT: FHA HIa! AT FY: ST TTHEA |
The Sivapurana (V. 38. 24-26) reads :

AR qeg  frgfrers: 1| 24
fTwgav g g et SyE g |
g frar  Stafrmiefetoe: | 25
HEedr TGRS ANTHETHETHY |
QTSI gEauferiEaT || 26

The Garuda-p. (1. 138. 42) reads :

Siyar<aT TS ST dar faaERrssTE |
e o g a5 |
II

From these Puranic passages we can gather the following facts about
Hiranyanabha :—

(A) Hiranyanabha appeared in the dynasty of Kus$a, son of Rama,
after 15th or 16th generation. This is to be regarded as approximate for
the simple reason that the readings in the printed Puranas are corrupt in
many places. Moreover the enumeration of the decendants in the Puranic
lists of royal dynasties is not always. precise; a few non-significant kings
may not have been mentioned by the authors of the puranas.+

(B) The name of the father of Hiranyanabha is favsge as is read in
the Vayu, Visnu and Brahmanda Puranas. fgfd read in the late
Bhagavata and Siva puranas seems to be of later origin. The name
having the same sense as fd¥a@%5 seems to have been coined chiefly for
metrical reasens. f4gfe is undoubtedly the corrupt form of fagfey.
Hiranyanabha is said to be the eldest (varistha) son of his father. Vasistha
(the reading in Vayu-p.) is to be corrected to varistha.

- (C) Hiranyanabha was an inhabitant of Kosala i. e. Ayodhya. Since
he was a descendant of Kusa, to whom the kingdom of Kosala was given by
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Rama with its capital Kusasthali on the table-land of the Vindhya hill,é he
is rightly called Kausalya (or Kausalya). This Kosala is sometimes called
Daksina Kosala, for which Kosala is also used by the authors of the
Puranas; see Garuda-p. I. 68. 17 where Kosala is the same as Daksina
Kosala.

The Bhagavata also uses the word #ged, which is wrongly construed
with Yajfiavalkya by the commentator Sridhara. This means that
Yajfiavalkya, the disciple of Hiranyanabha, was an inhabitant of Kosala.
This is untenable as there is no grounds to hold this view. Kausalyah
ought to have been construed with ~fezwas: grm=rd: . The Siva-p.
(Freredy aTEeRIST) seems to be misled by the Bhagavata.

(D) The Visnu-p. clearly says that Hiranyanabha was a disciple of
Jaimini, a great yogin. The Bhagavata is also of the same opinion

(Frremat fecogaTy  Sf¥: Rrer-words so arranged as to yield the sense
clearly).

A question may be raised about the validity of this view as no sage
named Jaimini is described as a great yogin in the Itihasa-puranas or in
the yogic works.

The problem may be solved if we think that Hiranyanabha was one of *
the later promulgators of Sdma-veda-recensions and that Jaimini was the
first promulgator of the Sama-veda-§akhas.Thus it may reasonably be
concluded that Hiranyanabha was an indirect disciple of Jaimini in the
field of Samaveda.

The problem may be solved in another conjectural way. We may
read the Visnu-p. passage as ECoaaTear wermpay: Sufafarr, thus
construing HEEFPIT: not with Jaimini but with Hiranyanabha. It is not
necessary that all epithets of a substantive are to be read before it as is held
by Rhetoricians.

(B) The Vayu and other Puranas declare that Yajfiavalkya achieved
yoga from Hiranyanabha.

It is unfortunate that such a valuable information is not found in the
available works on yoga. Even the yogic works ascribed to Yajfiavalkya,

namely 31T (Fr)- awae™ and FEE@IREEEE (or JEGUINAN-
gergiear) do not speak of Hiranyanabha as the teacher of Yajfiavalkya.

~ There is however no doubt about the existence of Yajfiavalkya, the
yogin.”
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It is remarkable to note that the Gita press edition of the Visnu-p.
reads : aEg fevmann, @ AEERisawS) MfafRrag gweeg
ARTHETT (4. 4. 107). Unless a critical edition of the Purana is available
nothing can be said on this point. That Yajfiavalkya was a disciple of
Jaimini is unknown to the Puranas.

(F) We get no precise description of the treatise composed by
Hiranyanabha. The Puranas simply say that it deals with yoga which is
TR, AATHETH, GagUINGT (or odG®w) and WeEEd.
[STEITCHTH-STU[=3IT&ITH; cp TATHI+IH (5% )=STeATfCHS ). '

For the first two epithets, cp. Katha-up. 1. 2. 12 (ST=IT@ERTRAHT
gd. .....). This is the reason for describing a yogin as 3TETHNIH,
ST or TG (see Santi-p. 275. 18; 310. 10, 15; 202. 4;
Asvamedha-p. 39. 24; Manusmrti 6. 82). For the entities discussed in
adhyatmavidya, see Santi. p. Chaps. 194, 247 and 285; Naradiya-p.1. 44. !

According to the comm. Sridhara mahodaya means 'one endowed
with supernormal powers (W& S&dn: fqgar af¥q ). The
explanation does not seem to be original. The word mahodaya occurs in
the Muktika- up. (2.39) in the sense of manonasa.This sense may be
accepted here, for manonasa is one of the chief themes of yoga works.
This may be compared with Prasastapada's use of the word mahodaya in
the benedictory verse of his bhasya (FerdeHEye: 998gq #eeq:) which is
explained to mean ST~ g@MIRT: (vide Nyayakandali).

The expression g&3IfI¥5H (or o¥aT ) meaning 'the breaker of the
knots of the heart' (the suffix ana in the sense of agent) shows an
established conception of yogavidya; cp. P gagufe: (Mundaka-up.
2.2. 8) and eI~ (Mundaka-up. 3. 2. 9); in the latter guha stands for
hrdaya; cp. TeIeE =T §ad¥ (Satapatha Br. XI. 2. 6. 5).

111

From the passages (in the chapters on vedasikhavibhaga) of the
Vayu and other Purénas it appears that Hiranyanabha was one of the
promulgators of Sama-veda-§akhas. It is stated that Hiranyanabha was
the direct disciple of Sukarman in Sama-veda, who was the grandson of
Jaimini, the first promulgator of Samasakhas. Hiranyanabha is said to
have composed 500 Sama-sarhhitds and taught them to his disciples who
were afterwards called pracya-samagas (Eastern saiman-chanters)? - &
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ERS 7Y (the reading in Vayu-p.) requires to be corrected to T IR
9THg (the reading in Brahmanda-p.).

Krta (sometimes read as 3?% or &d in the Puranas) was another
disciple of Hiranyanabha in yoga as well as in the Samaveda. He was the
son of the King Sannati or Sannatimat, who belonged to the dynasty of
Paru of the lunar race.’

Krta was a versatile scholar of the Samaveda. He is said to be one of
the Udicyasamaga disciples of Hiranyanabha in some Puranas, while in
others one of the pracya-samaga disciples. He had twenty-four disciples in
the Samaveda, who were called Kartas or Kartis. 10

Between the two readings d=rer Sifér: frss: (Vayu-p.) and s
g ¥ firsr: (Brahmanda-p.) concerning Hiranyanabha the first reading
seems to be acceptable, for Hiranyanabha was the disciple of Sukarman,
who was the pautra of Jaimini according to the Visnu-purana. None of
the Puranas say that Hiranyanabha was the disciple of Pausyifiji.

In the Raghuvarn$a (18. 24-27)11 Kalidasa referred to this yogin and
said that he was a Kausalya, i. e. an inhabitant of the Kosala Janapada.
The poet further informs us that Viévasaha became an ascetic after
appointing his son Hiranyanabha king of his country who ruled the
Uttarakosala janapada.

The mention of Uttarakosala in connection with Hiranyanabha
presents some difficulty, for he appeared in the dynasty of Kusa to whom
the janapada on the table land of the Vindhya hill was given by Rama,
while Uttarakosala was given to the other son Lava (Ramayana 7. 107.
17; Vayu-p. 88. 199-200). Does it suggest that Uttarakosala came to be
ruled by the descendants of Kusa afterwards ?

According to Kalidasa Kausalya is the name of the son of
Hiranyanabha (18. 27; #ieea sfr sfrg e soe: garssd-
Mallinitha). The view is, however, not countenanced by any Purana. The
reason for this non-traditional view requires to be determined.

The name of the son of Hiranyanabha is given as 3, 3% or I in
the Puranas, while the Satapatha Br. gives the name as 9T (who
performed a horse-sacrifice). In the absence of manuscript material it
seems proper to correct the Puranic name.

A doubt may be raised as to how a person highly devoted to songs
(samans are really songs; cp. Tﬁﬁfg T Parvamimamsa-satra 2. 1.
36) may become a yogin of high order. In reply we may simply say that
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saman songs are helpful in attaining one-pointedness, which is the firm
basis of all yoga practices, as has been stated in the Yajfiavalkya-smrti :
TG T&7 ARG | STaETEERE 0% Saner=shy | 3.
112). Puranic authors were fully aware of the power of saiman songs; that
is why they emphatically declared '+ ar 35 @ 3% §&7 (Vayu-p. 79.
95; Brahmanda-p. II. 15. 68). The Puranic statement is found in slightly
different form in an authoritative work of the Vedic tradition also; see

Brhaddevata 8. 130 (41 ar 35 & 3 qw9s).12

1. Sarikara explains #e=r as FraaTar W4, Madhvacarya also explained it in the
same way. Kosala is another name of Ayodhya (see Vaijayantikos'a 4. 3. 5;
Kalpadru-kos'a. p. 17, verse 15).

Some editions seem to read kausalya with palatal s'. According to Max
Muller 'there is no authority for the palatal s’, (S. B. E. vol. 15, p. 283 fn.)
In the Puranas also the word is sometimes read with palatal s'. According to
the Paninian tradition the word is to be spelt with dental s; see commentaries
on Pa 4. 1 .171 (FEqHEaTeNE—o), Tattvabodhini on Unadi-sitra 106
(@vifesaf=q) and Aunadikapadarnava 1.443. The Bhagavata verse
;B .. (12.7. 77) is quoted in the Caranavyiiha (sec. on
Samaveda). The comm. Mahidhara explains 19T by kosala-putra (p.
46), which is unacceptable.
2. Sarnkara explains rdjaputra as STfad: &3,
3. In many passages of the printed Purana the name is read as fRRUGHIH or
. There is no doubt that the correct form is f&TvgATH. Names of
kings ending with AT are found in the Puranas, e. i. FET (the name of the
son of KuSa, son of Rama, Ramayana 1. 32. 2).

4. cp.@%ﬁ@mmw:m:wzla‘s‘rwm&%fsﬁmfmmﬁwg
HIRIAT: 1| (Vayu-p.88. 213); &5 rar=ra: Srer: @& (Karma-p. 1. 214 in
FEATE ),

5. Use of synonyms in proper names is often found in the Puranas. As for
example 3711 is used for the king 3T=if¥, TF& for the king JIFHE;
fIqueTe for the sage fiquers; Rremer for frare; fexva=reg for the demon
feTuamer etc. As the proper names were often based on the guna-karmans of
persons, the tendency of using synonyms came into existence in natural
course.

(Vayu-p. 88. 199; Braahmanda-p. 2. 64. 199). The division or Kosala into
northern and southern is not stated in Vedie literature.

7. See Yajfiavalkya-smrti 1. 2 (Fif¥remer: & anfie) and 3. 110 (Fvmemes =
HAHY) and the Janaka-yajfiavalkya dialogue on Sankhya-yoga views in
Santi-p. (Chaps 303-306 cr. ed. ).



86

10.

11,

12.

g'(T"IT{—PURANA [VOL. XXXVI[No . 1

For a detailed treatment of the contribution of Hiranyanabha in the field of
the $ama-veda, see the present writer's work ZITT Fefawas awall &
geierTes 3readH, pp. 299-305.

.wﬁqﬂ:ﬁsgqﬁ%mm.mqwmm,magﬁ!ﬁmmfw

dfm (Vispu-p. 4. 19. 13); & ¥ g g gy A wewe: | ¥Rl farsar
fecogaTer e rerT: | gt AW g a0
TR JTIETA: Har A FrE | (Harivams'a 1.20. 42b-44a).
For a detailed account of the activities and disciples of Krta, see NEWIRE]
T &7 gErETeAS STeE, pp. 303-304.

srrer Redraairat 3 Rfdame R |

About the date of Hiranyanabha the view of Dr. H. C. Raychaudhuri is
given here : "According to the Prasna Upanisad, Hiranyanabha, the father,
was a contemporary of Sukesa Bharadvaja (6.1) who was himself a
contemporary of Kausalya Asvalayana (1. 1). If it be true, as seems
probable, that Asvaliyana of Kosala is identical with Assalayana of Sauatthi
mentioned in the Majjhima Nikaya (1. 147 et. seq.) as a contemporary of
Gotama Buddha, he must be placed in the sixth century B. C. Consequently
Hiranyanabha and his son Hairanyanabha too, must have flourished in that
century” (P.H.A.Lp. 91). As the identity shown above is extremely doubt-
ful, the date of the teacher is to be determined afresh.
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[Introduction]

Dr. Bakker has put the upper date of Ayodhyamahatmya (AM) as
1093 A.D., that is, the date of the Candradeva inscription of Ayodhya.!
Rather, he pushes the date a little more forward. If we accept his
argument, AM must have been composed after 1184 A.D., that is, the
date of the installation of Treta- ka- Thakur temple by king Jaycandra.
Dr. Pathak, V.S. and Dr. Tiwari, J.N2 agree with it (1093 A.D.) and
further add that the lower limit of the date of the composition of AM
should be 1148 A.D., viz, the date of the construction of Treta-ka-
Thakur at Svargadvara as given in Jaycandra's inscription found in the
ruins of the Treta-ka Thakur mosque built by Aurangzeb? Aparently, it
seems that both, Dr. Bakker and on the other hand Dr. Pathak and
Tiwari, agree on the upper date. But actually it is not so. Dr. Pathak and
Tiwari in fact, dismiss the main argument of Dr. Bakker as speculatlve 4
The two set of arguments annul each other. So, it becomes i 1mperat1ve to
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see if any substantive evidence remains to warrant the fixing of the upper
date at 1093 A.D. at all. We give below the two sets of arguments and
our conclusion thereafter.

[2]1 DR. BAKKER'S ARGUMENT

Dr. Bakker quotes the Candradeva inscription (Infra) and admits that
it does not at all mention installation of any temple or even any idol; yet,
he says "We believe that the temple, or at least the idol, actually owes its
origin to Candradeva (moon-god), and that the name Candrahari and the
1égend of its origin, viz., the pilgrimage of Candra, refer to a historical
deed of this king as redcorded in the 'mscription“5. He goes on to give the
Skanda Purana's version of the story of Candra (moon) establishing the
Candrahari temple at Svargadvara.

Dr. Bakker then goes on to explain the omission of the installation in
the Candradeva inscription. The point is that the question of explaination
comes only if there be any substantive evidence first, conforming the basis
of the belief that the said inscription refers to the Candrahari temple at
Svargadvara. Dr. Bakker finds this basis in the following facts:

(a). The original name of the Treta-ka-Thakur was Dharmahari,
there-by forming a set of twin temples, Candrahari and
Dharmahart temple at Svargadvara.

b). Aurangzeb demolished both of them which were in perfect
symmetry with each other, thus forming a set of twin mosques at
Svargadvara.

(C): The story given in AM regarding the installation of Candrahari
ard Dharmahari are very much similar, thus forming a twin set
of mythologies.

(. It is proved by the epigraphical evidence that the Treta-Ka-
Thakur temple (that is the original Dharmahari temple) was
installed by Gaharwal king Jaycandra. And now, as if, to extend
the concept of the 'twin', a Gaharwal king must be found out who
could have established the Candrahari temple. Fortunately for
Dr. Bakker, Gaharwal king Candradeva's visit to Svargadvara is
testified to by epigraphy (Supra). Finding a happy coincidence in
the names Candradeva and Candrahari, he jumps to the belief
that Candradeva must have installed the Candrahari idol.
Accordingly the upper date of AM, which mentions Candrahari
temple, is bound to be 1093 A.D. .
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Thus the whole argument of Dr. Bakker revolves round the equation
of Dharmahari with Treta-Ka-Thakur. We examine below the validity of
his arguments in two parts.

(1). Even if we grant the Tretd-Ka-Thakur=Dharmahari equation,
can it prove that Candradeva established the Candrahari idol at
Svargadvara?

(2). Is the "Treta-Ka-Thakur=Dharmahari' equation valid ?

(1). Candradeva's connection with Candrahari:

(a). The Copper plate evidence: -

The copper plate simply mentions that the king worshipped the
Vasudeva, whose idol might have pre-existed. It can be safely assumed
that later on when Jaycandra visited Ayodhya, he also took his bath where
his grand father had, and worshipped the ancient temple of Candrahari
standing at the western end of the ghat. Finding the eastern end of it
vacant, he constructed a temple of Rama known as Treta-Ka-Thakur
(equated with Dharmahari by Dr. Bakker). We just do not understand
that how this can be the basis of conjecture of Candradeva establishing the
Candrahari idol. Had the name of Jaycandra's temple been Jayahari,
there could have been an argument, how-so-ever week, that Candradeva
might have established Candrahari idol.

(b) The 'twin' argument:

Dr. Bakker says that on the either side of the Svargadvara ghat there
seems to have been two mosques constructed by Aurangzeb 'very similar
to each other and with the perfect symmetry'. We may acccept this
evidence of 'twin mosques' as the learned scholar has done a compre-
hensive field study (though no photographs and diagrams have been
adduced).

He proceeds to connect the above symmetry with the unifomity of the
legends of origin of Dharmahari and Candrahri temples in AM. We fail to
see any connection. The simple fact seems to be that Aurangzeb found
two important Hindu temples on the either side of the most important ghat
in Ayodhya proper. He just demolished them, and purely from
architetural point of view, ¢onstructed two mosques in their places. On the
basis of architectural symmetry imposed by Aurangzeb, one is not entitled
to conjecture or expect that the original temples also must have been
symmetrical, or their legends of origin analogous, or the period of their
installations was the same, or that the persons of the same family would
have installed them. Aurangzeb must have been unaware of any
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mythological uniformity and certainty; he was interested only in
demolishing important Hindu temples. Whether they were established
by the same family was quite irrelevent for him. Thus the twin theory fails
in toto.

We may add here that the uniformity between the legends of
Dharmahari and Candrahari is very common place and can form no
basis for any serious conjecture. Generally we find in Tirtha Mahatmyas,
e.g. Kasi Khanda, stories of many men and gods comming to the tirthas
and establishing the idols and naming them on their own name. The
stories of Candradeva and Dharmahari comming to Ayodhya, found in
AM, follows the same general pattern. Even in AM, the legend of the
installation of Visnuhari is also not very different from that of Candrahari
and Dharmahari. Thus the similarity between the legends of Dharmahari
and Candrahari is of no avail to conjecture that the members of the same
Gaharwal family should have established the two temples.

(©) As to the similarity of the names, Candrahari and Candradeva, it
is just an ordinary coincidence of no significance. Since the time of Hari$-
candra and even of a greater personase Ramacandra, there must have
been millions of people named 'Candra’ and even on this date thousands
of such 'Candras' must be walking over this holy land of Bharata Varsa.
Innumerable Candra's must have visited Candrahari temple; certainly all
of them could not have established the temple.

2. The Treta-Ka-Thakur=Dharmahari Equation:

This is the basic conjecture of Dr. Bakker and it can be decisively
falsified:—

(a) The nomenclature Dharmahari creates another problem. If the
name of original temple was Dharmahari, then how and why at all it was
changed to Treta-ka-Thakur ? Dr. Bakker has no explanation. It may be
noted that all the ancient temples of AM have retained the original names.
Why then there be an exception in the case of Dharmahari ?

(b) The very nomenclature, Dharmahari goes against Dr. Bakker's
theory. In the picture conceived by him, Jaycandra, while taking his bath
at Svargadvara must have been aware of the fact that his grand father
had constructed a temple at the west end of Svargadvara and had named
the idol after his own name. So, while constructing a temple at the eastern -
end of Svargadvara, he would have very naturally named it ‘Jayahari'
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and not 'Dharmahari'. Dr. Bakker says Sthat Jaycandra 'styled himself as
an incarnation of 'Dharma’. Unfortunately the foot note attached to the
stateéprent only says that he was an incarnation of Narayana, which was
quite understandable for a Vaisnava king. We may also note that
Dharmavatara has traditionally been a popular epithet of Hindu kings in
general and there is no reason to assume that in the name 'Dharmahari’
there is any hidden reference of Jayacandra.

(c) The most unsurmountable difficulty is the fact that there is still
another temple known as Dharmahari quite different from Treti-ka-
Thakur. Now the only question remains that which is the correct location
of the Dharmahari temple as mentioned in the Skanda Puridna. We give
here Dr. Bakker's own admission: "The temples at the top of these ghats
are, according to OAS, Candrahari (in the west) and Dharmahari (in the
east) whereas OA adds the Nages§vara temple in between them. This
traditional length of Svargadvara would endorse the view that the present
Dharmabhari temple still bccupies its ancient location, besides which the
river might formerly have run, that is much closer to the town than is the
case now-a-days. This site would then have marked the eastern end of
Svargadvara".” But in the very next sentence he says 'As has been argued
in [, 52f. There are some indications that the Treta-ka-Thakur (that is now
the ruined mosque of Aurangzeb ) 250m east of Candrahari was the
original location of Dharmahari”.8

We just do not know how to make the above two statements
compatible. The Treta-ka Thakur is much near (250m) to Candrahari,
while the place of Dharmahari, still preserved, is quite away from the
Treta-ka-Thakur site. The fact of Dharmahari temple retaining its original
location has again been admitted by Dr. Bakker. He says "It has been
argued (1,52f) that originally the Dharmahari temple might have been
situated on the site that is today occupied by the ruins of a mosque. The
traditional length of the Svargadvara ghats, however, on the east end of
which Dharmahari is likely to be situated, would endorse the view that the
present Dharmahari temple sti#t occupies the ancient location (see Intro.
AM 10). Along this site the Sarayi river might formerly have run.? Thus
with Dharmahari temple retaining its original location given by AM up
till now, the case for original Dharmahari temple being at a different site,
viz., that of Treta-ka-Thakur, simply can not be argued and is ruled out.
Thus the equation 'Dharmahari =Treti-ka Thakur completely
breaks down.
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(D) There is one more apparent contradiction in equating Treta-ka
Thakur=Dharmahari. According to AM, Candrahari should be a Visnu
temple belonging to the remote puranic age. The Treata-ka Thakur is, on
the other hand, a historically datable temple dedicated to Sri Rama. Thus,
there is no reason to confuse the two. Most of the temples mentioned in
AM are Visnu temples and Dharmahari belongs to the chain of several
Hari (Visnu) temples. 10 Treta-ka Thakur (Rama) temple just does not fit
in this set up. It is clearly a temple outside the purview of AM.

Thus in our view Dr. Pathak's and Tiwari's calling Dr. Bakker's
hypothesis speculative is understandable.

3 Dr. Pathak's and Dr. Tiwari's Argument:

These two scholars totally reject Dr. Bakker's 'Treta-ka Thakur'
equation but believe in the theory of Candradeva establishing Candrahari
idol only on the basis of Candravati plate. According to them, lthe
epigraphic evidence suggests that the tradition of AM synchronizes with the
foundation of Gaharwal dynasty". Then they go on to refer to the
Candravati plate of Candradeva and the legend of installation of
Candrahari given in AM and remark, "The purdnic imagery here is very
transparent and it is not at all difficult to see that the Visnu temple built by
the Gahadvala king Candra at Svargadvara tirtha is being referded to.
This temple must have been constructed shortly before v.s. 1150 (=1093
A.D.) when the king performed the PindapitrYajfia on the amavasya
day".12 Aparently, the learned scholars take it for granted that the said
inscription provides sufficient evidence of Candradeva installing a
Vasudeva temple at Svargadvara. As noted above, Dr. Bakker very
clearly says that "The installation of an idol is not mentioned in the
inscription’'.

Thus we are forced to refer to the original inscription for ascertaining
the correct position. The relevant portion of the said inscription is as

follows: at T qaaffer sifer @y oo senddy &t are =i §F &
faftr= 39 gfy #ge s Rgon wdifrer fafic gewr e gw
[aq]-wr Afevgueg ffosest ga wEogsEE gl R[]
VTR e fIT gt mm%xwa@af@aww

Our comments are as follows:-

(A) All that is referred to is that Candradeva worshipped the lord
Vasudeva, along with other gods, after a dip at Svargadvara ghat, on the
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confluence at Saryu and Gaghra. There is no mention of any Candrahari
idol here.

(B) Only the worship of Vasudeva is mentioned. There is no mention
of any installation, or even existence of any idol or temple.

(©) Even if we take the word 'Vasudeva' to mean amy particular idol
or temple, then, prima facie, it seems to suggest a pre-existing temple. So,
if we interpret the word 'Vasudeva' to mean Lord Candrahari then it will
be logical to assume that there was already the Candrahari temple in
existence where the king Candradeva made his worship. Thus, this
inscription gives the lower, and not the upper, date of the construction and
existence at Chandrahari temple. The question of Gaharwal king
establishing it does not arise.

(D) But, as said above, the word "Vasudeva' does not connote any
temple at all. It may be noted that the worship of Vasudeva is mentioned
along with the worship of other gods as well. It seems that the worship was
part of the daily routine worship of the gods by the king. It is possible that
he might had had a portable idol of Vasudeva or Salagrama Sila with
him. Even without any portable idol a Hindu can, and does, worship
Vasudeva or any favourite god of his choice through dhyana, japa, stotra
or otherwise.

The last view seems to be more natural in view of the worship of
other gods as well being mentioned in the inscription. This is confirmed by
other Gaharwal inscription, which the earlier scholar's have missed to
notice' In all there are four inscriptions of Chandradeva known to
us 14 viz. (1) Candravati plate of Candradeva . 1150, E.I.Vol. X1V, p.
194 (2) Candravati plate of Candraddeva, V.S. 1156, E.I.Vol. X1V, P.
198. (3) Candravati plate of Candradeva .1148, E.I. Vol. IX, p. 302 (4)
Copper plate grants of the kings of Kanawj, A Copber plate grant of
Candradeva and Madanapaladeva. V.S. 1154, Inidan Antiquary, vol.
XVIII, 1889, P.11.

All the above inscriptions mention the worship of 'Vasudeva'. We
“have quoted above the inscription number.

1. The relevant text of the inscription number 2 runs thus:
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S FefdwT o T RftaeeRT gRmEgs suig ot i

Clearly a holy bath at the confluence of Ganges and Varuna at Adi
KeSava ghat Varanasi is mentioned here. After the bath the king
performed Tarpana, and thereafter performed the worship of Sun,
Mahadeva and Vasudeva. Thus the gods worshipped on the confluence of
Sarayu and Ghaghra in Ayodhya (Ins.No. 1) and that on the confluence
of Ganga and Varuna (Ins.No. 2) are the same.

The inscription number 3, mentions a bath near Sauri-Narayana:

"1148 Karttika Su di...... ady=cha Sau (Sau) ri narayana-samipe
snitva Vidhivan=marntiira-deva-pu (mu) nimanuja-bhiita-pitriganams
=tarpp-ayitva timira patala-patanaPa (tuma) hasamms (sam=) (ushpa-
rochi) shath Samabhyarchya tribhuvana-tratur=Vasudevasya Pujam
Vidhaya pruchura payasena havisha havirbhhjarh hutva matapitror
-atmana $cha punya-praya sobhivriddhaye."

Here again we find the same three gods being worshipped by
Candradeva, viz. Mahadeva, Sun and Vasudeva.

The fourth inscription is a copper plate grant issued under the seal of
Madanapala declaring (conforming) the grant of a certain village to a
certain brahmin by Candradeva, his father. The portion relevant to us
runs as follows: "

"Chatuhpa (shpa) mchasa (§a) d-adhika-sa (§a) taikadasa ($a)-
samvatsaré Maghe ma-si su (§u) kla-pakshé tritiyayarm Soma-dine
Varanasyam uttardyana(na)- sarhkrantau ankatah sarhvat 1154 Magha
su di 3 some Varanasyar déva-§ii-Tilochana-ghatte Garhgayarh snatya
§rima-

[n-mahar?)] aja-§ri-Charhdradévena vidhivan=marhtra-déva-muni-
manuja-bhita-pitri-ganars-tarppayitva timira-patala-patana=patu-
mahasam= Ushnarochisham =upasthay= Aushadhipati-sa kala-($a) (se)
khararh samabhyarchchya



JANUARY 1995]  THE UPPER DATE OF AYODHYA MAHATMYA OF SKANDA PURANA 95

[tri] bhuvana-tratur=Vasudévasya pajam vidhaya prachura-
payasena havisha havirbhujarh hutva mata-pitror-atmanas-cha punya-
yasé ($o)-bhivriddhaye........ r

Here also we find the same formula describing the rituals of the king
as in the inscription number 1 (Supra).

It is thus clear that worshipping Vasudeva along with other gods was a
part of daily ritual performed by King Candradeva. It is totally wrong to
connect these gods with any particular tirthtr, unless specifically
mentioned in any particular inscription. The word 'Vasudeva' occurs in
all these inscriptions and there is no basis for connecting the Vasudeva of
the Candravati plate number I with the Candrahari temple at Svargadvra.
There might, or might not, have been any Vasudeva temple at the
Svargadvara. The word Vasudeva there does not itself connote lord
Candrahari.

We may support the above conclusion by further studies of the
inscriptions of other Gaharwala kings as well. There is a copper plate
inscription of GovindCanrda. 15

"Syam Ravi-dine Srimad Varanasyam Gamgapiyamh snatva
vidhivanmarntra dava-muni-manwja-bhuta pitri-ganarhs tarpayitva
timira-patala-patana-patum ahasam ushnarochisham upasthay
Aushadhipati §a kala-§ese khararh Samabhuarchchya tribhuvanatratur
Vasudevasya piijam vidhaya prachura-payaséna havisha havirbhujarn
hutva matapi tror 4tmanas cha punya yas$6 bhividdhye............

We quote below another inscription of the same king:16 "daeaeeys
feopegT  wamafis wiffE ooy i RASR dag 1162 gX 5
W srdte of Al o R e a9 FeveEERet da
WllWWﬁhW@mﬁﬁﬁﬁﬁﬁf&ml@W#@l
WA Rt FEred | v e aarae | HAge e g |
9T 3 SiremEdTeET SR awe g adafn aue geer

All this evidence is sufficient to conclude that not only Candradeva,
but the Gaharwala dynasty itself was, in general, worshipper of Vasudeva
along with other gods, particularly Sun and Siva. These grants mention
worship of Vasudeva irrespective of the place where they took bath and
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made the donations concerned. The last one is an occasion of donation
made at Varanasi, yet it mentions worshipping at Vasudeva, the protector
of three worlds. It is proved beyond doubt that his Vasueva worship. was
part of king's daily ritualistic worship and does not connote any local
Vasudeva temple.

Thus Dr. Pathak and Dr. Tiwari are not justified in connecting the
Candravati plate with Candrahari and in dating AM accordingly.
4 Conclusion: our view:
(A) Location of Svargadvara:

In view of the above, it becomes incumbent: upon us to study the
Candravati plate V.S. 1150 de novo. The greatest anomaly in identifying
the 'Vasudeva' with Candrahari at Svargadvara is the mention of
Ghaghra-Sarayu confluence in the copper plate. The Candraharri at
Sargadvara is situated at the eastern end of 'Ayodhya', Faizabad is to the
west of Ayodhya, and Gopratara forms its western end. The Sarayu
confluence is further up westwards of Faizabad. In this situation,
Candrahari at Svargadvara can in no way be associated either with
Ghaghra or with confluence. This is admitted by Dr. Bakker himself.17
Thus the whole theory of identifying 'Vasudeva' of the copper plate with
Candrahari is still-born. The difficulty has been felt by Dr. Bakker 18and
he promises to resolve the same in part Il Chapter 71. In fact, nothing of
the sort in done in part II, Chapter 71, except for noting that, 'from the
inscription of Candradeva, as well as from the Tirthakalpa of
Jinaprabhasiiri, it ensures that the confluence of the Saryat and Ghaghra
was thought to be in the vicinity of Ayodhya (i.e. Svargadvara) and these
two testimonies thus support the thesis that in the 12th and 14th centuries,
when the S recension was composed, the sarigama lay further east within
three Yojanas of Ayodhya".!9 This quotation, taken in its context, says
only this that the confluence of Ghaghra was at three Yojanas west of
Gopratara in Faizabad. This only underlines the problem and does pot
solve it. The learned scholar has tried to skip over the difficulty by adding
the words i.e. 'Svargadvara' after the word 'Ayodhya’ in the above
quotation, which is unjustified. Probably, keeping the weakness of this
solution in mind, Dr. Bakker has translated the words: "§Tg-STe< &HYO
AT A ¥ of the Candravati plate as 'he took a bath at
the glWat called the Svargadvara in the sin-effacing river of the
'Sarayti/Ghaghra'. In this translation the question of confluence does not
arise as Sarayii and Ghaghra are the names of the same river.20 This
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interpretation can be supported by, at least, the local tradition which calls
the whole river as Goghra (Ghéaghra) and 'the name Sarayu is reserved
for only that part of the same river that runs through the 'Ayodhya
2ksetra’.

Thus, it becomes imparetive to decide which of the two interpretations
is correct. No doubt the phrase wxg-srdr wfwdr. is a bit ambigtous.
Fortunately, we need not g0 into grammatical semantics, as a similar

phrase occurs in another copper plate of Candradeva himself (Inscription
number 2, Supra). There the phrase T afgTumesHday clearly refers to
the confluence of Ganges and Varuna as the well-known Adi Kesava ghat
in Varanasi is situated at the very confluence of Ganges and Varuna. So,
we can definitely say that the similar expression in the Candravati plate no
. doubt refers to the confluence of Sarayl and Ghaghra. Having fixed the
meaning thus, we are now in a position to face squarely the problem of
locating Svargadvira at the confluence of the two rivers.

Surprisingly Dr. Bakker himself has, in his researches, culled
sufficient matter to resolve the mystery of 'Svargadvara' at the Ghaghra-
Sarayu confluence'. He has noted that22 according to the Aysdhya
tradition there were two Svargadvaras. One, the Candrahari-
'Svargadvara' in the north east of Ayodhya, while the other was
Gopratara-Svargadvira (at the west in Faizabad). According to him the
name 8vargadvara was originally .reserved for Gopratara, and
Candrahari Svargadvira was a later development. Dr. Chaturvedi,
U.K.2 has corrected him by asserting that Gopratara and Svargadvara
(Candrahari) were two separate ghats since time immemrial and were
mentioned in Ramayana itself, However, due to textual corruption and
misunderstanding in the later Ramayana text tradition the name
Svargadvara came to denote Gopratara (as well). We need not go into the
question of deciding what was the meaning of Svargadvira originally. At
least, there is no controversy about he fact that in the medieval period the
name Svargadvara denoted both the ghats, Candranari - Svargadvara
and Gopratara - Svargadvara as well. We have to decide which of the two
ghats is meant by the author of the Candravati plate. From straight
common senge point of view the mention of the confluence of Ghaghra
and Sarayi rules the Candrahari Svargadvara out. As to the Gopratara
and its nearrness to the confluence the researches of Dr. Bakker shed
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sufficient light. He has noted in the chapter 71 of part II, and elsewhere,
that at the present time the confluence is at paska (2 yojnas i.e. 14. 4 km.
of Ghrtdei tirtha), While in the older days it was at Ghrtacitirtha (3
yojanajs i. e. 21.5 km. west of Gopratara). We are advised by the
Ramayana workshop not to rely too much on the distances given in the
text in absence of a good critical edition and there is no critical edition of
Skanda Purina text. Fortunately the Skanda eurana version gives the
location of the confluence vis-a- vis Gopratira in words as well. The
relevant text as noted by Dr. Bakker are, 24

"I el W e & A [58.59]

ey = SR agedui [58.65]

MNuarafe df  aot iy s Aw

ghdy  @wRe  menaEaeEy [59.1]

These statments are independent of the actual distance between
Gopratara and the confluence. In view of these, especially the Sloka
" 58.65, the author of the Candravati plate was fully justified in writting
YIS UHHYY &gTeA §1¥ denoting Gopratara-Svargadvara,
whatever might have been the actual distance between the confluence and
Gopratara at the time when the copper plate grant was made. Thus there
remains no doubt that the word 'Svargadvara' stands here for Gopratéra -
Svargadvara and not the Candrahari. All the unnecessary confusions and
mystery have arisen because of wrongly taking this Svargadvara to mean
Candrahari - Svargadvara.

Thus the very basis of dating the Candrahari temple and the Ayodhya
Mahatmya by Dr. Bakker, and Dr. Pathak and Dr. Tiwari is completely
demolished. The mistake is a result of commendable, though
unwarranted, modern zeal for dating. As to the phrase ' ¥¥aar aTgeae '
the question of the exact meaning remains open. As shown above, prima
facie, it seems to refer to daily ritual of the king, though there is a Visnu
temple at Gopratara as well.

(B) Dr. Pathak and Dr. Tiwari's lower date of AM:

Treta-Ka-Thakur is a dated temple. It was built by Jaycandra in A.D.
1184 (Supra). It was an important temple and is not mentioned in AM.
Therefore, Dr. Pathak and Dr. Tiwari surmise that AM was written before
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this date. It may be so, but it is not a-very strong argument. Not only the
Skanda Purana, but none of the versions of AM, mention this temple.
According to Ramayana workshop it is difficult to assert that all the
versions of AM were composed before this date, So, it will be safer to say
that the core material of the Ayodhya-mahatmya, which different versions
have drown upon, pre-dates Tretd-Ka-Thakur. The Ramayana workshop
further warns that the ‘Tirtha-mahatmyas in general describe the
traditional tirthas alome whose antiquity is shrouded in mysterious past.
They are very reluctant to incorporate the dated well-known temples of
historic origin'. Thus some Vversion of AM could well have ignored Treta-
Ka-Thakur as it was a new construction at a new site and not a renovation
or reconstruction of some older puranic temple.

(C) Geographical dating of AM:

Dr. Bakker has provided sufficient matter to enable us to make an
altogether new approach to the problem of dating. The evidence is
quite clear, but has been ignored by the valiant researcher, because of
his one-pointed approach. Let us take the facts as they are given by
Dr. Bakker. 25

The Candrahari Svargadvara ghat, as it originally was, must be a
unique one in many respects. It spread over 1157 meters a rare
phenomenon - reminding probably of Svargadvara at Puri. It formed the
northern, as well as north-eastern river front of the city, with the river
curving around. Thus it presented a convex ghat frontage, just oppssite to
the concave frontage at Varanasi. It seems that Dharmahari and
Candrahari formed a 'temple twin' marking respectively, the eastern and
the western end of the ghat respectively.

The present geography is quite different. Now the Svargadvara ghat is
a strdight strip, Candrahari to Treta-Ka-Thakur, covering only a distance
0f250 meters, unlike the older gxtant of 1 157 meters. Thus the ghat has
shrunk by more than three-fourth of its original length. Af present the
course of the river runs off tangentially extending the Candrahari - Treti-
Ka-Thakur straight line. Originally, the river bent to her right towards
Dharmahari temple and onwards.

The above facts give rise to an interesting conjecture. After all, there
might be some truth in Dr. Bakker's taking Candrahari and Treta-ki-
Thakur as temple twins. Why did Jaycanda choose that particular site for
the Treta-ka-Thakur temple ? The obvious explanation is that it was the
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then west-end of the Svargadvara ghat and it was a vacant land with no
temple there, while the east end was marked by Candrahari temple. In the
older days the east end was marked by Dharmahari temple. Thus due to
the geographital change in the course of the river a lacuna was created
by the shrinking of the original Svargadvara ghat and there remained no
temple to mark the new east-end of Svargadvara probably, the aesthetic
sense of the king prompted him to build a new temple (Tretad-Ka-Thakur)
at the modern west end of Svargadvara. Thus Treta-Ka-Thakur is the
modern substitute for the older Dharmahari temple, if not the original
Dharmahari temple as conjectured by Dr. Bakker. Hence we must
congratulate him on his finding at least, some nexus between Treta-Ka-
Thakur and Dharmahari temples.

Thus it is clear that the modern river front ggography of north eastern
Ayodhya had taken shape by the time of Jayacandra or even much before
him. The rivers take quite some time in changing their course and settling
in their new course. The river must have established in her new course by
the time of Jayacandra. Thus the inescapable conclusion is that AM,
giving the older geography of Svargadvara, must have been written a few
centuries before king Jayacandra of Gaharwala dynasty,and that is the
lower limit of the date of composition of AM. The upper limit, shrouded
in antiquity, still eludes us asking for new approaches.

To conclude with, we may classify the history of Ayodhya in
geographical time—frame. According to Dr, Chaturvedi, U. K., between
the period of the ancient course at Sarayli and the modern course of
Sarayu at Ayodhya, there was yet another period, when the river flowed
through the Tillottama (Tilodaki) channel26, If that be S0, it constitutes
the medieval period. The three periods thus are :

(1) Ancient Period : Starting from time immemorial it ends with the
water of Sarayu runing through the Tillottama channel. The AM belengs
to this period. (ii) Medieval Period : It is the period when the Sareryii ran
through Tillottama, leaving the olderchannel dry. (iii) Modern Period : In
this period Sarayt took back to its original course but instead of turning to
the right, rolind the Svargadvara in the east, it ran off straight
tangentially. This modern period starts quite some time before Jayacandra
and continues with some changes upto the present time. Treta-Ka-Thakur
was built some time during this period.
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The concept of medieval period is Dr. Chaturvedi's original
conjecture and needs further proof, and it might be controversial. As
regards ancient and modern periods there can be no doubt and none has
been raised.

We end the article by thanking the Ramayana workshop of the
Purana Department for the valuable discussions. In fact, this paper is a
result and summary of it,
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A PROTO-KANDA DIVISION OF THE RAMAYANA AS
REFLECTED IN LATER RAMA KAVYAS.
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It has been established by our Ramayana Workshop and in
particular by the author in his paper 'Kanda structure of the Rimayana'
(Purana, Vol. XXXIII. 2, July, 1991) that the original Valmiki
Ramayana was divided in two parts—the Adikavya or Paulastyavadha
and the Uttarakavya or Ramabhyudaya. A theory can be stipulated that
thé present ending of the Yuddhakanda after the Ramabhiseka was the
tradition of Vyasa (the author of the the Puranas and the Mahabharata).
The Puranic tradition seems to have enjoyed greater popularity in later
times not to include the tragic events of Sitad's exile in the daily ritualistic
recitals. This paper shows the gradual shifting of the Yuddhakanda
ending from its original pasition o the current position. This shifting'is
reflected in the Ramakdvya genre. The paper had been presented in the
Internationa! Seminar on Ramayana held in January, 1994 at the
Oriental Institute of Sayaji Rao Gaekwad Universiyy, Baroda and is not
published as yet. We reproduce it here in view of its relevance to the
Puranic tradition. The question remains, has any of the Purapas or
Upapuranpas followed the original Ramayana tradition of closing
Yuddhakanda at the end of Ravanavadha.?
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It has been claimed in the Ramayana itself that it is the 7¢ #dmamr.
This is vindicated not only by the similarity of subject matter, style etc. of
the later Ramakavyas but also by the beginning and the ending of the
different Kavyas and even by their sarga divisions. The Kanda divisions of
the Ramayana have been looming large over the structure of later
Ramakavyas and guiding them. As an illustration of this, we will consider
the three well-known Rama-Kavyas of high repute, namely,

1.  Ramacarita of Abhinanda
2.  Setubandha of Pravarsena, and
3.  Raghuvams$a of Kalidasa

Ramacaritam of Abhinanda :*

This beautiful work in forty sargas begins with the appearance of
autumn on the Malyavat Hills with Rama wailing: for his beloved: 3T
ATEd: ¢ etc. 1

This beginning has earned praise from the editor as being very
dramatic and he speaks highly of the originality and independent thinking
of the poet. Surprisingly, in his Ramayanamafijari, Ksemendra breaks the
story at Malayavat. The story from the advent of mansoon and onwards
has been put in the Kiskindha Kanda proper, while the first half
of the Kiskindha Kanda material has been put under a subtitle, Kiskindha
parva'.

Working on this lead and in search for some Kandadivision near
about advent of mansoon or autumn we find that the MS B3 in the
colophon of IV. 28 of the Cr. edition mentions Lanka Kanda insteed of
Kiskindha Kanda describing the advent of autumn., The editor has
naturally put the remarks'(Sic)" after it. Ramacarita of Abhinanda also
starts the story exactly from this point. Is it mere accident that the scribal
slip has occurred to coincide with the beginning of Ramacarita so very
exactly ? =

Further Vi omits the colophon itself. Had he some doubt or confusion
about naming the Kanda ? Let us explore some subsequent Kanda
colophons. Strangely, we find Lankakanda mentioned in, at least, the
following Sargas :—

Kiskindhakanda, Sarga 28
Sundarakanda, Sarga 24
Sundarakanda, Sarga 27
Sundarakanda, Sarga 28

It is worth reminding that some consider Abhinanda to be a Bengali
poet and Lanka Kanda appears for the first time in Sarga IV. 28 in
Bengali MS B3. According to some he belonged, at least originally, to



104 JRR—PURAN A [VOL. XXXVII No. 1

Kashmir. Interestingly, Lankaparvani nomenclature in the above list is
found in D 10 Ms of north-western recension. It is clear from the above
that at some remote time Lankakanda began with Sarga 1V. 28.
Moreover, some Mss mention the word Udyoga also in the colophon in
the same and subsequent sargas at least in the following cases :

KANDA NAME SARGA COLOPHON (SARGA XNAME)  MSS.

Kiskindha 28 Udyogasenacodano D4
Udyoga sendnumodano D13
34 Udyoge D2
38 Udyogabalagamah Vi
39 udyoga, (DX
Sugrivodyoge (D3)
purvadigvarnanam D34
49 Udyogakande D4
50 Udyogaparvani D4
Sundarakanda 1 Udyogaparvani D4
43 Udyoge D2
53 Udyogaparvani D3
Yuddhakanda 2 Udyogaparvani BE3512
5] Samagama udyogaparvani
digvijayasca Samapto,
Al Yam Sunderakandah D2
Samaptamudyogaparva
Digvijayasca D 10

[Some Mss mention the name Dijgvja(ca)ya also. But that is a different
problem though interesting.]

It may be noted that the third Anukramani (Bala, Appendix 1—,:1) the -
oldest Kanda-wise epitome of Ramayana closes the Sundarakanda with
the 5th Sarga of the Yuddhakanda. Interestingly, the last mention of
Udyogaparva in the above list is at the same Sarga, i.e. VI. 5. Combining
the above two evidences it seems a safe bet that some time back from
Sarga: IV. 28 up the end of Paulastyavadha (V1. 97) was one Kanda.
Being a long one, it was divided into two Parvans-Udyoga and Yuddha.
The former ending at VI. 5, the later portion was called Yuddha (some
Mss mention Yuddhaparvan in a systematic way in place of
Yuddhakanda or alongwith it). Thus the author of Ramacarita has
simply taken the subject matter of the proto-Lanka Kanda for the theme
of his epic.
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So, we think that the later redactor who introduced the Kanda division
at the advent of autumn should share some of praises so lavishly
showered on the poet by the learned editor (Supra). As to the originality of
Abhinanda in not narrating the earlier part of Rama's story (all that
contained before IV. 28) the reason is not far to see. When there were no
Kanda-divisions in the Paulastyavadha, the proto colophon ending the
Sarga VI. 97 must have read ityarse Paulastyabadhe etc. As the
subsequent Kanda-divisions were introduced unlike the other Kandas the
colophon of Paulastyavddha must have got mixed up and read as ityarse
Lankakande Paulastyavadhe etc. Thus Lankakanda was quite naturally
thought to be the Pa ulastyavandha, the reason was that the people long
back had forgotten the Kandaless original Paulastyavadha. Pravarsena's
inspiration in calling his work Ravanavaho is quite likely to have been
inspired by this colophonic misunderstanding as extent of his work exactly
covers the theme of proto Lanka-Kanda suggested here.

The ending of Ramacarita is no less interesting. Admittedly the poet
left his work incomplete at the Sarga 36. The last four Sargas have been
completed by two different poets. The first version is printed in Appendix.
I and the second in Appendix 4. The last two Slokas of Sarga 40 in the
first version describe the fire ordeal of Sita and the subsequent blessings
and praises and the festivities in the Rama's camp, alongwith the
coronation of Vibhisana. No colophon has been given here and the editor
has noted that the work is still incomplete. It seems a curious coincidence
indeed that the author died (or something happened to him) and he could
not complete the work and the person who took up to complete it is also
struek with the same misfortune, We think that the work is complete. The
ending here seems to tally exactly with the Marathi Ramavijaya which
closes its Yuddha-Kanda at this point. The scribe, as well as the editor,
unaware of this proto Kanda ending have missed the completeness of the
work. The coronation of Rama is not described here because nejiher
Paulastyavaflha nor the proto Lanka Kanda contained it. This ending of
Appendix [ and Marathi Ramavijaya suggest a proto ending of Kanda at
the last Sloka of VI. 106 or of VI. 108 of the Ramayana. The Appendix 2
version is still more interesting. We will discuss the last 5 Siokas of this
version. The Sloka 100 and 1012 tally exactly with the archetypal ending
of the Paulastyavadha at 6 27. The Sloka 100 paraphrases SI. VI. 27 and
Sloka 101 is an elaboration of §loka 28. The last pada of sloka 102 is

H& JNHHTEUE and this tallies exactly with Kanda ending
at sarga VI, 110 with the passage 3368 * in the non-south Mss forming the
link.
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3368* § g gaAqd T (v.i. TRY) fwTe
ggregEfaade: (v.l. o) g |

Kalidasa seems to have followed this traditon (for the ending of
Paulastyavadha).  Sloka: 103 ends SR FT< fASTUSTT tallying with

Pravarsena's ending corresponding with the ending of sarga VI. 112 of
Valmiki as we shall see later on. The last §loka (104) ends with ThiaY

TSR EasHa<gyg< . Here we find the agreement with the

vulgate tradition.

It is not impossible that apart from the present vulgate ending the
author was aware of the other four proto Kanda endings; of the first
through the third Anukramani, which certainly was in the version of the
author who was northerner; of the second through Kalidasa, and of the
third through Pravarsena and of the fourth through vulgate as might also
be through the diversities found in the MSS themselves. Thus he has
simply synthesized all the four endings.

2. Setubandha: . :

Kavyamala edition, Reprinted by Bharatiya Vidya Prakashan, New
Delhi, 1982.

The first twelve Slokas of the epic contain the Mangalacarana. The
story opens with—

Y giagafaiy TeaHEYIer - gETRIRE |
fogar afergad TeatEirETE ghie || 1.13

EERIEEEICES AN FAI T |
U FYHY TSI RAAS TaT g969: || 1.14

The clever poet has used locative absolutes to remind the reader of the
background of the story and the only finite verb is at the end of the last
pada A gAEHY: (1.14). This clearly indicates that the story begins with
the advent of autumn marking the end of the rainy season. This beginning
tallies exactly with the proto Kanda division discussed in the first section
where Larika Kanda begins with the Sarga 28 of the Kiskindha Kanda.
Had not the poet used the locative absolutes in the above §loka the story
would have started with at least from the Bilivadha. It is clear that the
Ramayana text which the author had before him must have begun the
Lanka Kanda at this particular place (V1.2., Sarga 28). Guided by this
Kanda division he begins with TTaY 5994 and to remind the readers of



JANUARY 1995] A PROTO-KANDA DIVISION OF THE RAMAYANA . 107

the background of the story he indicates the events of the previous Kanda
by locative absolutes.

There is yet even a more curious point here. The §loka 35 does
indicate the sending of monkeys in search of Siti in a rather oblique
way> . The very next Sloka announces that Hanumat has come back to
Rama. Thus we find that all the details of the Sundara Kanda etc. are
skipped over. Hanumat's report to Rama has been given in a few §lokas
but the emphasis is on the march of Rama's army. The second Canto
begins with

39 qvafd TgaTavEge ng:@m%mvﬂm l

SHIHACI ST dafig AT | 112
and thereon the description proceeds in a normal detailed way. It seems
that the epic proper begins from canto second, the first being in the nature
of an epilogue. This fact is suggestively indicated by using the world atha-
at the beginning of the first §loka of Canto 2. The mystery of the above
text situation can be fully revealed only by having a look at the proto
Kanda structures of the Ramayana.

The third Anukramani of Ramayana (Bila Kanda, App I. 1))
begings with the Yuddha Kanda from the Sarga 6 of the Yuddha Kanda
(the tradition of ending Sundarakanda at 6/5 is still preserved in MS. D
2). It is exactly at this point of story from where the pocet started the second
canto with an athd . We have already seen in the previous section that
there was two subdivisions : Udyogaparva of the proto Lanka Kanda
(Sarga IV. 28-6/5) and the Yuddhaparva (VI. 6-97). It is very clear that
Pravarasena had the story of the Yuddhaparva in his mind as his main
them. In order to give the contextual background of the march of Rama's
army he incorporated a brief relevant sketch of the story available in the
Udyogaparvan the first part of Lanka-Kanda. Thus we find that the
beginning of the Setubandha was in difference to the proto Lanka Kanda
beginnings, and the word atha in the second Sarga marks the ending of
proto Kanda division Udyoga and beginning of Yuddhaparvan which the
Poet must have had in the Mss before him. The words of SUD/a v,
Karyarambhasya Yauvanam now can be seen in a new light.
Karyarambha is nothing but udyoga hinting at the above Udyoga Parva.
Coming to the ending we find it even more interesting. The last two
Slokas are

WWWWWI
S SUBR G I i FHTAFAT ||
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3 §EET UAq A JEgeEdd |

[auEy 3 wEmgOTg gHESHEAEN

, XV. 94-95.

Strangely, the author does not describe at all Rama's meetings with
Bharata or his coronation (inspite of all his love and respect for the hero),
though he describes in detail the last rites of Ravana. The expression
Praptah Purim also, in absence of subsequent description, remains
hanging in the sky, so to say. Again, every thing will become clear by a
look at the proto Kanda structure of the Ramayana. Originally the
Yuddha Kanda ended at Ravana-Vadha (Sarga 97) and rest of the story
of Yuddha Kanda was contained in Ramabhyudaya. Its forward shift we
have noted above. It seems that there was a tradition of ending the
Yuddhakanda at the sarga 111 where Rama sees Ayodhya from the
Puspaka Vimana in the sky#. This is the exact point where Pravarasena
ends his epic. Tulasidasa ends the Yuddha Kanda with Rama in Puspaka
Vimana as also Kalidasa with slight modifications. If we assume that
Pravarsena's text had this ending then the word 9T<:' (§loka 94) is very
well explained by colophons of various MSS (S. DS8. 12) actually
naming the sarga 111 as Ramapraptih. The reason is simple. By the time
of Pravarasena, the ending of TId&gay (W®THUs) had been
shifted to Sarga 111.

Raghuvamsa

Kanda division of Ramayana has not only inspired the various
beginnings and endings of the later Kavyas but it has been refleted even in
Sarga breaks in them. Kalidasa's Raghuvarhsa is a very good illustration
of it. The Ramayana story contained therein begins with canto 10 and
ends with canto 15. To appreciate the sarga-division of this part of
Raghuvrisa one has to keep in mind certain basics of developments of
Valmikian Kanda structore viz.

1. Adi part of Bala Kanda: Originally the sargas 5 to 17 of Bila
Kanda alongwith the Ayodhya Kanda formed a composite Kanda
connected by some lines of star passages. Later on, a full fledged Bala
Carita from sarga 18 to end of the present Bila Kanda written by single
author seems to have been substituted for the sketchy narrations of star
passages. Subsequently, the whole of the Bala Kanda was separated from
the Ayodhya Kanda. Even still the manuscripts have maintained the
distinct identify of the Adi portion of Bala Kanda by their colophon
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recitals. Thus we find the very word Balacarita mentioned in the colophon
from sarga 18 thereon but not in the earlier sargas. There are other
indications as well in the MSS to indicate a separate indentity of the Adj
Part. A MS said to be written by the great Tulasidasa himself preservea in
Sarasvati Bhar_ldéra Library of His Highness the Maharaja of Banaras,
mentions the word Adi Kanda for Bala Kanda in the colophons of sarga 1
to 17 while the other subsequent colophons mention Balakinda.

2. Balacarita : This name has been given by the colophons of the
MSS from Sarga 18 up to tite end of the Bila Kanda.

3. Paulastyavadha : Present Ayodhya Kanda up to the death of
Ravana (VI. 97) gives the story of the original Paulastyavadha minus the
matter contained in Adi Bala Kanda and the star passages. This portion
has been from time to time divided into several Kandas according to the
tests of the different people. It is quite possible that Kalidasa was able «
conjecture the spurious nature of these Kéanda divisions, even if he had no
any MSS before him devoid of these Kanda divisions. Therefore, he pu
the whole thing in one Sarga.

4-. The story from VI. 98 up to the end of the present Uttara Kand:
was known as Ramahbyudaya (vide Aunkramani No. 3). It seems ths
the phrase a misreading ‘&¥fysy HEITT' gave rise to the concept tha
Ramabhyudaya had aw Uttara part containing the Bhavisya Story. Th
Misconception can be traced back to the epitome in the third sarga of th
Balakanda:

AR T afehfuRme aguTa |
TEHTATL H aTHiRFEmiy: | 1. 530

giving rise to the idea that Uttarakavya had to contain only the futu
events. The correct interpretation should be that Uttarakavya is adjecti
of Ramabhyudaya (the correct text given by D 2):

TN addmfiasig |
WSS 39 Regyew sty | 1L 3.28

(by = in 28c the earlier events €.g. coronation of Vibhisana etc. (aft

Ravanavadha) may be included in the Abhyudaya.)
we think that the correct construction of . 3. 28 should be #d&=fygs
Ww%m%ﬂw,mﬁawﬁagﬁﬁsﬁ%$
3MYEY FHTL. Both the lokas being Ekanvayi.

There is a controversy as to exactly what part and upto what extent
the Ramayana was taught to Lava-Kusa by Valmiki It seems t
according to some manuscripts Lava-Kusga sung Rama's story up to S
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nirvasana. Very interestingly all the MSS from VII.52 and onward
unanimously write Uttarakanda in the colophons, but in the earlier Sargas
some of them do not name the Kanda at all or seem to be hesitant to do
so. Without going into details we can safely say that at least in the same
recension there was Kanda division or sub-division after Sita-Nirvasana.

Now we are in a position to see how above traditions map out the
sarga division of Raghuvarh§a's Ramacarita.

1. Sarga 10: It contains exactly the subject matter contained in the Adi
portion of the Balakanda. The Slokas X. 1 and X. 2 of the Raghuvamsa
practically eacho the §loka 1.9.1 of Ramayana. To support the phrase
evam prabhavasya Kalidasa has the whole Sarga nine. The last §loka of
Ten Suragaja iva (86) reminds $loka 1.17.20, Sloka 82 represents Slokas
15 cd-19 of 1. 17. 1t is clear that by the time of Kalidasa Balacarita had
got acceptance as part of the Ramayana but the separate identity of the
Adi portion of the Balakanda was still maintained inspiring the ending of
the Sarga ten which contain the story of just up to the story in Adi portion.

2. Sarga 11: The 11th Sarga contains exactly the story contained in
the Balacarita, part of the Balakanda and Kalidasa has assidously
separated it from aforesaid Adikanda portion.

3. Sarga 12 : It was not difficult for Kalidasa, a clever poet with
insight to see that the division of the different Kandas was arbitarary and
not the part of original Ramayna in view of so transparent fluidity in
them. He narrates the bulk of Paulastyavadha in this sarga. But never the
less, he does not end the Sarga exactly at Ravanavadha. He continues the
description of Rama taking off from Larika on Puspaka.

It has been discussed in our article 'Unities in the Ramayana' how
there has been a tendency to shift the ending of the Paulastyavadha and
some have preferred to end it with Rama in Puspaka in the sky. There, it
has been discussed that quite likely some Ramayana traditions ended the
Kanda at this dramatic moment. As shown before, Pravarasena followed
the tradition of ending the Paulastyavadha at V1. 110. After the last §loka
in the Critical edition non-south MSS insert here 3368* .
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This $loka seems to: have captured the imagination of Kalidasa.
Addition of 3368" supports the conjecture that here, there might have been
a proto Kanda division.

4. The Sargas 13-15 form the subject matter of Ramabhyudaya. Of
these we take sarga 15 first. It contains exclusivaly the story after Sita-
Nirvasana (contained in Sarga 51) upto the end of the Uttara Kanda.
Clearly it reflects the division or sub-division referred to above. Sarga 14
is a very important sarga. The typical characteristic of Ramabhyudaya
was that it put Rama's coronation and Sita-Nirvasana in the same
Kanda. This old tradition has been maintained in some vernacular works
also. It seems a good conjecture that Ramabhyudaya was still existant as
a Kanda at the time of Kalidasa, but with a subdivision marking post Sita
Nirvasana story. The only difficulty comes in with sarga 13. We think, he
separated Sarga 14 from 13 for poetic reasons to put the whole of the
Puspaka journey in one sarga, and to combine that with the matters
contained in Sarga 14 would have awkwardly lengthened the Sarga.
Thus, Sargas 13 and 14 contained the story of Ramabhyudaya, minus the
story of future and Uttara part.

Another pastulation can also be possible here. In the §loka I. 3. 28 if
we do not take T to include some previous episodes also in the
Abhyudaya the strictly speaking Rama's meeting with Bharata will be
included in the Yuddhakanda itself and Ramabhyudaya will begin with
coronation of Rama itself. May be Kalidisa understood it that way and he
put the meeting with Bharata in the Sarga 13 and described the story from
Rama's coronation up to Sita Nirvasana in Sarga 14.

In conclusion we think that a detailed study of the Sarga breaks of the
different Raima-Kavyas of antiquity will throw interesting lights on the
proto-Kanda-division in the Ramayana.

Published from the Gaekward Oriental Series, Baroda, Vol. XLVI, 1930,
edited by Ramaswami Sastri, Siromani.

L. ST HT9T: 95 Fgpered . |
KRR T o B o o
Feg ™ B Rearst ot g2 |
W ThgEE werguiaag s

2. For the various attempts to shift forward the original ending of
paulastyavadha, see "the spiritual unity of two parts of Ramayana and its
implications,

I oA S HTAT
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BOOK REVIEWS

PILGRIMAGE STUDIES : TEXT AND CONTEXT; edited by Dr.
Lallanji Gopal (General Editor) and Dr. D.P. Dubey; published by the
Society of Pilgrimage Studies; 4A/2/1 Muirabad, Allahabad-211002;
Price Rs. 350=00. U.S. $ 50.

The book under review (which is the second volume of Transactions
of the Society of Pilgrimazge Studies) is composed of a collection of 22
articles by eminent scholars wellknown for their deepscholarship. Besides
articles on general matters on pilgrimage instition, there area few articles
that deal with particular tirthas like Citrakata, Ayodhya, Gaya, Varanasi
etc. and also with the worship of deities like Hanuman, We agree with the
editors that 'the present volume meets the need to focus attention on the
importance of pilgrimage'. There is no exaggeration in holding the view
that by reading this book one becomes able to understand the values of
pilgrimage tradition in Hinduism, Buddhism and Christianity. It is
regretable to note that there is no article on the pilgrimage tradition of
Jainism, in which the tirtha-cult has a prominent place.

By way of criticism the reviewer wants to draw the attention of the
respective authors to the following points:

1. The book should have contained a discussion on the classes of
sacred places as given in the Tantras, Puranas etc. As for example the
Avantikhanda of the Skanda-p. speaks of five kinds of sacred places,
namely Smasana, isara, ksetra, pitha and vana (1.41). (Reasons for
these names are also given in this chapter). The essential characteristic of a

tirtha as given in the Puranas (Fgf: &= sfrmreddadreny sk,

Kumarika-khanda 11.11) deserves to be quoted in this book.

2. Brahma-p. 70.16-19 have been quoted to show that there are four
kinds of tirthas, namely daiva, asura, arsa and manusa (p.12). Here the
author means to say that a manusa tirtha is that which is created by a
king. It is not understood why the word manusya (from which the
adjectival word manusa is formed) is to be taken in the restricted sense of
aking. The Purana has no indication to this effect.
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I may inform the author that besides this division there are other kinds
of division of tirthas in the Puranas which deserve to be mentioned in a
work on pilgrimage. As for example tirthas are divided into cara (e.g.
rivers and the like) and sthavara (e.g. mountains, temples and the like thag
are stationary) in SK. Kumarika 60.20-22. Similarly there is a krta=dkrta
division of tirthas in SK. Prabhasaksetra-mahatmya 26.37. Tirthas are
said to be guhya, " atiguhya, guhyad guhya in this very work in 8.71-79,

3. It is stated that there is difference in the enumeration of sites
constituting the great seven cities (p. 13). From the difference as shown in
the footnote 43 it appears that the difference is not based on some country-
wide tradition or on some authoritative text buton a local custom only. In
fact there is no difference of view in the Puranic enumeration of the seven
holy cities; see Padma—p.6.203. 52; Naradiya-p. 1.27.35; SK. Kasi 6.68;
23.7; Brahménda-p.4.40.91; Garuda-p.2.38.5-6; SK. Dvaraka 24.81;
Br. Dh. P.2.24.6. :

4. It is remarked that 'only a few Puranic passages say that the river
Sarasvati in its concealed form joins the Gariga and Yamuna at prayaga'
(p. 146). It'is unfortunate that the author does not mention the names of
those Puranas that hold this view. It is interesting to note that the
Brhaddharma-p. expressly states the above view : qarsRargEdr aar
TET AT | G T qT A ST T | 23 GRS R g
UG T | O §EgEl TS gEEET @S (2.22.13.14).  The
significanec of the epithet Hﬁ'g@r inverse 14 deserves to be noted.

5. As the word krsna paIi_sa has been rendered by 'dark fortnight' so
Sukla paksa should have been rendered by 'bright fortnight' and not by
'light fortnight' as has been done on p. 67.

6. A minor correction is needed (on the page on dedication) in the
verse of Mbh. Vana-p. 80.51- H8IHT is to be corrected to HaH:

I want to close this review with the request to the able editors of this
volume that they should utilize also a few such Sanskrit works on
pilgrimage that were composed by those who visited the shrines
personally. One of such works is the Tirtha-prabandha (in verse) by
Vadiraja Svamin of the Madhava sect. The author begins his tirthayatra
from the Rajatapitha- pura in southern Karnataka.

-R.S. Bhattacharya



QUESTION-BOX

[Scholars are earnestly requested to send us articles or notes bearing their
well-considered opinions on the questions (or problems) put farword in this
column for solution.

The column was started from the Vydsa-piirnima Number XXV.2)
containing six questions. We have received some more questions for this
column which shows the growing interest of scholars in the Puranic field.
Questions from the lovers of the epics and Purinas are solicited-Editor.]

@)
FIVE HUSBANDS OF DRAUPADI
Sir,
The story of Draupadi having five husbands has been a point of
controversy since the time of the Mahabharata. [ shall like to know if the
fact of her having five husbands is clearly attested by the Puranic evidence

as well. I shall also like to know if the propriety of her marrying five
persons is discussed in the Puranas. Kindly give the necessary references.

Yours sincerely
P.R.P.Verma (Advocate)
Kabirnagar, Varanasi

® ;
KUMARASAMBHAVA THEMEHIN THE PURANAS

Sir, :
I'have been working on the Kumarasambhava of Kélidasa. The story
is said to be based essentially on the Puranic versions. It is well known that
Kalidasa was an admirer pf Valmiki's Ramayana. In the 23 sarga of the
Balakanda there seems to be another version of the burning of Kamadeva,
quite different from the popular version. The main differences are as
follows:-
a. The event took place after the marriage of Parvati and not before it.
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b. Mahadeva was going somewhere when Kamadeva attacked him and
not sitting in meditation.

c. The event took place somewhere near the confluence of Ganga and
Sarayi down in the plains, not in the Himalayas.

One does not understand why Kalidasa did not follow this version
which apparently seems to be earlier. Please let me know if any Purana or
Upapurana or any other source in Sanskrit literature has followed the
Valmikian tradition. The divergence is very clear and the commentators
have taken great pains in straining the meaning to conform with the
popular version.

Yours
G.Livio
(At present in Varanasi)

©)
THE MAHABHARATA THEME IN THE PURANAS
Sir,
My question is two-fold. Firstly, where can I find the central story of
Mahabharata war in the Purinas ? Please give all the references as far as
possible . In particular a §loka in the Bhagavata (1.15.11) referring to the

poputar story of the number of Durvasa and his party being satisfied by
Krsna eating just a §aka leaf from Draupadi's pot given by the sun:

ar 9 ST FEE grgeslg, garaars fafedregansT: |
ARSI Aafaaat garaae atod fafmragd. i

The story is here only referred to and not described. It is said that the
reference is to Mahabharata. But T am told that it is only an interpolation
in the Mahabharata, and is supported by only a few manuscripts. Thus
probably it is a very late interpolation and the authorship of Bhagavata
cannot be so late.. I shall like to know if the story of Draupadi's pot and
the Durvasa episode is found at other places also in the vast Puranic
literature which the Bhagavata might referred to .

Thanking You,

Yours Sincerely
Vishveshwari Devi
Patna



(10)
THE RIVER BRAHMAPUTRA IN THE PURANAS

Dear Sir,

While still waiting for answer of my earlier query regarding the river
Sindhu, I shall like to know where I can get details regarding the river
Brahmaputra in the Puranas. Why it is so that the references of
Brahmaputra and Sindhu are so meagre in the Puranas ? At present the
main stream of Ganga seems to flow through Padma which bifuracates
near Farakka. This Padma joins Brahmaputra. The confluence of two
such long and mighty rivers is not a common phenemenon in geography.
Has this confluence found any mention in the Puranic literature ? Hindus
love tirthas, and this confluence diserves to be one of the greatest tirthas. I
will be thankful if you can give me a list of the tributaries of the
Brahmaputra according to the Puranas.

Thanks,
Yours sincerely
Shiva Priya Singh
Nagwa, Lanka, Varanasi

(11)
VAIDYANATHA TEMPLE AT DEOGARH

Sir,

I hail from Bihar. In my area the most popular temple is at
Yaidyanathadhama, Deogarh. The name of the deity is Jharkhahidi, the
province being called Jharkhand Pradesh. There are many reasons about
the deity. I shall like to have authentic Puranic references about the
temples and the deity. Is Jharkhandi one of the names of Mahadeva and
what is its Puranic derivation ? Please oblige.

Yours
Niraj Kumar Chaudhuri
M.Ed., B.H.U.



(12)
KUMBHAKARNA'S SIX-MONTHS' SLEEP
Sir,

The story of Kumbhakarna getting confounded by the Maya of Gods
and asking for a boon of six months' sleep is too well-known to be
reminded of. But Ramayana in Yuddhakanda, sarga 61, sl. 13 (Bombay
edition) says:

Qad  STTTHTAY  &ETA JRTEAT |

Wit e g gagamy ||
and this necessitated the famous curse from Brahma. His hunger is thus
something like the hunger of new born Hanumén. It must have happened
many years before Ravana and his brothers went for penance.Of course
the Uttarakanda version gives the popular version but there is no doubt
that the whole Ravana-carita there is an interpolation. Its contradiction
with the Yuddhakénda version is another proof of it. It is quite possible
that Kumbhakarna earned his curse even before the birth of Vibhisana,
the latter being junior. The question is interesting not only structurally but
from the grammatical point also. The question is, could Vibhisana have
been justified in using Lit lakara in describing this event ?

We shall like to know if the story of baby Kumbhakarna being cursed
by Brahma is corroborated directly or indirectly, anywhere in Puranic and
Itihasa literature. If not, is there any explanation for this major
divergence ?

Yours
Ramayana workshop
purana Department
All-India Kashiraj Trust,
Ramnagar



ACTIVITIES OF THE ALL-IN DIA KASHIRAJ TRUST
(July to December, 1994)

GARUDA PURANA WORK

During this period revision of the Critical Apparatus of chapters 101 -
150 of the Acﬁrakﬁnda of the Garuda Purana has been made. The
printing of the critical edition has been started. Critical notes on selected
readings are being prepared by the editor. The work of collecting the
quotations from Nibandha, and Dharmasastra texts is also in progress.

WORK ON TIRTHAS

Some more manuscripts of the Ayodhyamahatmya have been
procured from the Bihar Rastrabhasa barisad, Patna and Asiatic Society,
Bombay. Collation of these manuscripts will be taken up soon.

WORKS ON UBPUBLISHED MSS OF THE PURANAS

1. Editing of Vasistha Linga Purana is in pfogress.

2. Work of editing the Varupa Upapurana on the basis of a single
manuscript is also going on.

3. The work of the Manasakhanda is also in hand.

VISITORS TO THE PURANA DEPARTMENT

Duting the period of these six months many scholars and eminent
persons visited the Purana Department of the All-India Kashiraj Trust.
The following eminent persons expressed their views in the Visitors Book :-

1. Dr. R.C. Sharma, Director, Bharat Kala Bhawan, Banaras Hindu
University, Varanasi visited on 23.9.199%4. :-
'Delighted to be here in the abode of learning and early scripture',

2. Dr. R.K. Sharma, Member of the Editorial Board of the Purana
Bulletin, Prof. S.G. Kantawala Dr, K.K. Mishra, .Dy. Director-
Rastriya Sanskrrit Sansthan and Shri S.N. Sahi, Dy. Director,
Finance & Research and Publications, Rashtriya Sanskrit Sansthan,
New Delhi visited on 19.11.1994. to review the work of the Purana
project. They expressed :-

"We are immensely impressed with functioning of the Purana Bulletin
and the Purana department. All best wished for the Purana Bulletin
and the Purana department".
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3. Smt. Veena Sharma, DII/3, Pandara Road, New Delhi-110003 and

Dr. (Smt.) H.S. Santha, Department of History, B.H.U., Varanasi
visited on 26.12.1994. They wrote :-
"We have been most impressed and inspired by the work being done
here on the Puranas. The meticulousness and dedication is touching.
In fact it would not be surprising or even an exaggeration that under
the aegis of Kashinareshji the culture and history of India is fully
capitalised".

PURANA GOSTHI
I

This year the Purana Gosthi (Seminar on Puranas) was held on July,
21, 1994 at the Shivala Palace of the All-India Kashiraj Trust under the
Chairmanship of His Highness Maharaja Dr. Vibhuti Narain Singh. After
Mangalacarana and Vyasavandana Dr. Ram Shankar Bhattacharya
presented Vyasa-Parnima issue of the Purana Bulletin to His Highness
Maharaja Dr. Vibhuti Narain Singh. Dr. Bhattacharya briefly informed
the audience of the contents of the journal. He said that both the issues of
the Purdna Bulletin of this year contained the matter on Ayodhya and
Sarayﬁ. Dr. Ganga Sagar Rai, Incharge of the Purana Department of the
All-India Kashiraj Trust informed the schelars about the work done in the
Department in the last year. His Highness Maharaja Dr. Vibhuti Narain
Singh said that the aim of the All-India Kashiraj Trust in establishing the
Purana Department was to revive the old school of pauranikas which was
held in high esteem in old traditional schools of Vedic interpretations.
Acharya Baladeva Upadhyaya, the seniormost scholar of Sanskrit in the
nation said that according to Sastric instruction Dharma, Artha and Kama
were held in equality. He praised the Puranic work being done in the
Purana Department. Pt. Vishwanath Shastri Datar said that since the
Sadacara of Vedic learning is not properly observed the proper
understanding of the true knowledge in not received. Among the other
scholars present in the seminar were Prof. Ram Chandra Pandeya, Prof.
Yadunandana Upadhyaya, Prof. Shukadeva Singh, Dr. Ramesh
Chandra Panda, Dr. Gopal Dutt Pandeya, Dr. Rama Shankar Tripathi,
Dr, Mahesh Chandra Joshi and Shrt Vaikunth Nath Upadhyaya were
important.

After the Purana Gosthi His Highness Maharaja Dr. Vibhuti Narain
Singh released a book titled 'Bharata ke Mahan Sadhaka' written by Shri
Dasharath Narain Shukla, executive officer of the Vishwanath Temple.
Shri Shukla spoke about the contents of the book.



JANUARY 1995] ACTIVITIES OF THE ALL-INDIA KASHIRAJ TRUST 121

At the last, his Highness thanked the scholars for their keen interest in
Purana work of the Trust.
Breakfast and tea was served to the scholars,

RAMALILA

The famous Ramalils of Ramanagar was celebrated from
Bhadrapada Sukla Caturdasi, 2051 Vikram era (18th September, 1994)
to Asvina Sukia Pirnima (18th October, 1994). As usual thousnds of

During the Rasalila period the tenth Skandha of the
Bhégavatamahipurér_la’was recited by Dr., Raja Ram Shukla and P,
Ganapati Shukla. Before and after the recitation the Radhasahasranama
Wwas recited every day by the same scholars. On the last Pirnima day the
Rasalita was performed in the Ramnagar Fort. After the conclusion of the
Rasalila Daksina and other expenses were paid to the actors and the
reciters.
ACTIVITIES OF THE SISTER TRUSTS

1. Maharaja Benaras Vidyamandir Trust
MUSEUM
The Museum run by the Maharaja Benaras Vidyamandir Trust is a
good attraction for the visitors from the different parts of the country and
abroad. The collection of the old palanquins, elephant haudas, textiles,
arms, hukkas, torches, ivory and specimen of Banarasi brass-work are
some of the special features of this Museum. The unique clock (dharma
ghari) made at Ramnagar more than one hundred years ago,depicting all
the Hindu Zodiacal signs is a relevant illustration of the Museum's

singularity,
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During the year 1994 among the innumerabale visitors to the
Museum the names of a few of the eminent persons, who signed the
visitor's Book and added impottant comments, are given here :-

1. Mr. AXK. Saran, J'udicial Magistrate, Varanasi visited on 4th January,
1994.

2. Justice C.V. Jani, Justice of the Gujrat High court visited on 4.1.
1994.
"A fantastic collection”.

3. Ms. Anichika Ishu, Japan, on 25.10.1994. She commented :-
'l have enjoyed the wonderful articles presented in the Museum.

Especially Munnilal's works are very much impressive. Shri J.P.
Pathak showed me around with great interest'.

4. Swami Medhananda, Nillon Vedanta Kyokan, Japan visited on
25.10.1994

5. Shri Sandipan Sen, Ramakrishna Mission Vidyamandira, Belur Math,
Howrah, West Bengal visited on 25.10.1994.

WALL PAINTING COMPETITION

On the 7th December, 1994 a Wall Painting Competition was
organised by the Maharaja Benaras Vidyamandir Trust for the local
artists. The artists paited the historical and religious pictures on the outer
wall of the Museum of the Maharaja Benaras Vidyamandir Trust. These
pictures adorn the outer wall of the Museum for the whole yegar. The
paintings were judged by the professors of the Department of Performing
Arts, B.H.U. Prizes were given to the winning artists.

PAINTING COMPETITION

On the same day a Painting Competition was organised for the local
children. The young boys and girls assembled in the 'Diwanakhana’ in the
torenoon and painted the pictures. The paper and colours were supplied ©
all the competitors. Their paintings were also judged by the Professors of
the Banaras Hindu University. First three winners were given special prizes
and all the other participants got consolation prizes .

At the end of the competition sweets were given to all the participants.
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2.Kashinaresh Maharani Dharmakarya Nidhi

(a) DISTRIBUTION OF SWEETS

In the afternoon of the 7th December, 1994 sweets were distributed to
the boy and girl students of all the Primary and Junior High Schools of
Ramnagar. Students in their school uniforms carrying their school
banners gathered in the inner courtyard of the Fort under the proper
guidance of their teachers. The total number of children who got sweets
was 5250. Besides this, 152 teachers and 51 dais (maid servants) were
present with school children for their guidance. Sweets were given to all the
teachers and dais also.

On the 18th December, 1994 sweets and clothes were distributed to
poor children of Bairat and Musakhand tribal belts in Chakia Tehsil.

(b) HARIKJRTANA

In the evening of the 7th December, 1994 a Harikirtana was
concluded by the Kashinaresh Maharani Dharmakarya Nidhi. Devotees
and Kirtanias of Ramnagar and Varanasi recited the sacred names of the
God and devotional songs on this occasion.

3. Maharaja Kahiraj Dharmakarya Nidhi

Under the auspices of this Trust ritual and religious functions are
conducted during the whole year as these are the main tasks of the Trust.
This Trust also runs four educational institutions, which are making

steady progress.
These institutions are :-

1. Maharani Ramratan Kunvari Sanskrit Pathashala, Ramnagar;
2. Maharaja Balavanta Singh Degree College, Gangapur;

3. Raja Mansa Ram Law College, Rajatalab;

4. Bharatiya Vidya and Yoga Kendra, Allahabad.

Besides this, from this year this Trust started three new colleges :-
Maharani Gulab Kunvari Mahila Degree College, Pindara;
Maharani Jayanti Kunvari Kanya Inter College, Chakia; and

3. Kashinaresh Maharani Mahila Degree College, Chakia.

N -



THE 4TH INTERNATIONAL SEMINAR ON ASIAN AND
EUROPEAN THEATER

A Seminar was organised by the All-India Kashi Raj Trust in
collaboration with the European Institute for Theater Research
(Barcelona), the Tribhuvan University (Kathmandu) and the Banaras
Hindu University (Varanasi) ffom 15 to 19 Octobér 1994 in Varanasi.
The aim of this Seminar was to estabish the terms of a dialogue between
European and Asian theater. Three academics sessions were held. 12
research papers were presented along with a special lecture on Ramiila
deltvered bt Dr. Suresh Avasthi.,

The second academic session of this congress was held at Fort
Ramnagar conjointly presided by His Highness the Maharaja of Varanasi,
Prof. Joseph-Angel Gomez (president of the congress) and Dr. Bhanu
Shankar Mehta. In his address His Highness the Maharaja of Varanasi
introduced to his foreign guests the figure of Tulsidas and requested them
to prepare translations in Spanish of the Ramcaritamanas.

At the end a screening of an excellent documentary on Ram Lila
featuring Dr. Bhanu Shankar Mehta as main host prepared the audience
for the experience of watching a real theatrical and liturgical event: the

coronation of Lord Rama amidst crowds of devotees and spectators in the
Ram Lila ground .
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PUBLICATIONS OF THE ALL-INDIA KASHIRAJ TRUST

Critical Editions and Translations

1. Vamama Purédna — Critical Ed. Edited By A.S. Gupta Rs. 250
2. Vamama Purana — Text with English Translation Rs. 200
3. Vamama Purdna — Text with Hindi Translation Rs. 100
4. Kirma Purana - Critical Ed. Edited By A. S. Gupta  Rs. 200
5. Karma Purdna - Text with English Translation Rs. 200
6. Kurma Purana - Text with Hindi Translation Rs. 100
7. Varaha Purana - Crit. Ed. Edited By A.S. Gupta
Ordinary edition Rs. 265
Deluxe edition Rs. 1000
8. Varaha Purana — Text with English Translation
Ordinary edtion Rs. 220
Deluxe edition Rs. 700
9. Varaha Purana - Text only Rs. 100
10. Vardha Purana — Text with Hindi Translation Rs. 240
11. Devimahatmya. —  Edited By Dr. V.S. Agrawal out of Print
12. Svargakhatida of the Padma Purana —
Edited By Ashoke Chatterji RS. 40
13. Ramacaritamanasa—Critical edition Rs. 30
Studies
14. Matsya Purana:—A Study, By Dr. V.S. Agrawala Rs. 40
15. Garuda Purina : A Study, By Dr. N. Gangadharan Rs. 40

16. Narada Purana : A Study, By Dr. K. Damodaran Nambiar Rs. 75

17. Niti-section of the Puranarthasangraha Rs. 5
18. Vyasa-Prasasti - By Dr. V. Raghavan Rs. 5
19. Greater Ramayana - By Dr. V. Raghavan Rs54:30
20. Visnupurana- Visayanukramani - By

Madhavacharya Adya Rs. 5
21. Brhaspati-Sarhhita of the Garuda Purana — By

L . Sternbach Rs. 10
22. Manavadharmasastra (I-III) and Bhavisya Purana Rs. 20
23. Dr. Hazra Commemoration Volume, Part-1 Rs. 150
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24. Index of Names in the Liniga Purana — By

Dr. N. Gangadharan Rx. 100
25. Deities and Deification in the Brahma Purana~—
By Dr. Ashoke Chatterji Rs. 50
26. Dr. V. Raghavan Commemoration Volume Rs. 102
27. Ayodhya— History, Archaeology and Tradition
Edited By Dr. Lallanji Gopal Rs. 200
28. Purana — A Half-yearly Research Journal
Annual Subscription — Inland Rs, 200; Foreign $ 30
29. Dhrupad Annual — Annual Subscription Rs. 100

To be had of—(j) the General Secretary, All-India Kashiraj Trust, Fort,
Ramnagar, Varafasi-221008 (India) or (ii) all leading Indological Book-
sellers.
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THE BOARD OF TRUSTEES
OF
THE ALL-INDIA KASHIRAJ TRUST

1. His Highness Maharaja Dr. Vibhuti Narain Singh, M.A., D.Litt.
Fort, Ramnagar, Varanasi (Chairman).
Trustee nominated by the Govt. of India —

2. Vacant.
Trustees nominated by the Govt. of Uttar Pradesh —

3. Sri Krishna Chandra Pant, Ex. Minister, Govt. of India, 7, Tyagraj
Marg, New Delhi.

4. Sri Lok Pati Tripathi, Ex. Minister, Govt. of Uttar Pradesh,
Aurangabad, Varanasi.

Trustees nominated by His Highness, the Maharaja of Banaras =

S5 Dr. R. N. Dandekar, Bhandarkar Oriental Research Institute,
Poona.

6. Pt. Shri Giridhari Lal Mehta, Chairman, Bellis India Ltd., Infar
India Ltd., Trustee-Trust Estates of Baldeo Ram Mehta and
Saligram Mehta; 4, Clive Row, Calcutta 7000001.

7.  Padmabhushan Pt. Baladeva Upadhyaya, M.A. Sahityacharya,

Vachaspati; Formerly Director, Sampurnanand Sanskrit University;
Ravindrapuri, Varnasi.

Donation made to All-India Kashiraj Trust, Fort, Ramnagar,

Varanasi, Will qualify for exemption under Sec. 80G of the Income
Tax Act, 1961 in the hands of donors.




The 'Purana’, Bulletin has been started by the Purana Department of
the All-India Kashiraj Trust with the aim of organizing the manifold
studies relating to the Puréanas. It specially discusses the several aspects of
text-reconstruction, of the interprétation of the vast cultural and historica!
material, and of the obscure esoteric symbolism of legends and myths in
the Puranas.

The editors invite contributions from all those scholars who are
interested in the culture of Purana literature in which the rehglon and
philosophy of the Vedas have found the fullest expression.

ANNOUNCEMENT OF FOUR NEW PROJECTS

The All-India Kashiraj Trust has resolved to introduce four new
Projects for the advancement of Puranic learning. The Trust heartily
requests all interested in Puranic study for cooperation.

(1) Publication of monographs dealing with Puranic literature (i.e.
works bearing the name of Purana or Upapurana) in all the regional
languages of India. Each monograph should contain a detailed account
of published' works, of MSS. preserved in the libraries and the Private
Collections and of works known through quotations.

(2) Publication of unpublished theses on important Puranic subjects.

(3) Publication of a series of monographs (not less that 100 pages) on
the lives of the great sages as described in Puranic literature.

(4) Publication of Sanskrit Digests by traditional scholars on Puranic
subjects. These digests may be published in the Bulletin also.

Printed at ihe Ratna Printing Works, Kamachha, Varanasi.
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