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The subject of Puranic studies has often been restricted to their
contents rather than to their style. Indeed the composers of the Puranas
seem to take more care of subject matter than of its expression, which is
far from grammatical accuracy!. In the Puranas we find many popular
expressions rather than the correct words of poetic literature or
grammatical tradion? and we come across many simple etymologies,
explaining the phases of the world or similar mythological subjects.

Renou devotes a few pages of his History of Sanskrit3 to Puranic
language, conscious of dealing with a peculiar language worth a specific
analysis. Unfortunately he too does not mention Puranic etymologies.
Sindhu S.Dange, in an interesting work about the Puranic Etymologies*
lists more than 300 etymology-related passages quoted from all the
Puranas.Her book enables us to peep into the development of Sanskrit
language.The given etymological inventory constitutes a kind of link
between ancient and recent Sanskrit.

In herintroduction shed writes: "following in the foot-steps of Yaska, -
they 'the composers of the Purénas' have tried to give the derivations of
several words [...], taking recourse to several methods [...]". She
mentions also some trends of the collected etymologies, namely;

a. Etymologies based on metathesis

b. Etymologies based on the single letters in a word, taking them as

individual separate units

c. Etymologies based on the process of assimilation

d. Etymologies based on the loss of a letter
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e. Etymologies based on the change of one or more letters

f. Etymologies based on a belief

g. Etymologies based on a custom

h. Popular etymologies

i. Etymologiesbased on some hypothetical roots.

Some of these classes are referred also to the Nirukta in a work of
Skold®, for instance the above—mentoned phonological rule b is the
equivalent of the following Skold's rule, according to which: "In some
inflected forms no sound of the original root is present or else only the
consonant reappears"”.

Rule d is similar to another etymological trend of Skold, who notices the
dropping of some elements in the etymologised words 7

S.S. Dange does not proceed further with her inquiry about affinity
between Puranic and Yaska's etymologies. She only concludes that "The
composers of the Puranas appear to wear the mantle of Yaska", and refers
to a passage of the Nirukta® , where the etymologist says that to analyse
any word we should always start from its meaning (arthanityah par-
ikseta)® According to Dange, Yaska's idea "has served as a guiding
principle for the composers of the Puranas" too.!0 These composers seem
‘to be fully convinced' like Yaska - 'of the doubtful nature of the
grammatical processes'!! .As a matter of fact, in the paragraph
concerning the etymological principle presented in Nirukta ii, 1, Yaska,
advises that "one should not attach too much importance to the
grammatical form"12

With regards to the comparison between Yaska's derivations and
Panini's derivations, we are led to notice with S.Bhate that!3: "the
difference between the two disciplines is [.] that of emhasis on one or the
other aspect of derivation: it is the phonic similarity as well as the simlarity
of meaning which is of a greater significance for Yaska who attaches the
least importance to regular grammatical formation, while it is the other
way around in Panini's grammar". The statement can be supported by
noticing that in the Astadhyayi the irregular words form a very small
group, while in the Nirukta the irregular formations outnumber the
regular ones. ‘

Nevertheless Yaska mentions a general principle of etymological
derivation which is valid at least for the regular words of the four word-
classes, i.e. nouns and verbs, prepositions and particles (Nirukta I,12).
The principle ascribed to Sakatayana and to the Nairuktas (Etymologists)
claims: "namany akhyatajaniti $akatayano nairuktasamaya$ ca",
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"Sakatayana holds that nouns are derived from verbs. This, too, is the
doctrine of the etymolgists"!4.

Soon after (Nirukta I, 12), Yaska tells us of a deep controversy
between Gargya and Sakatayana!S :"na  sarvanitii Gargyo
vaiyakaranam caike, tad yatra svarasariskarau samarthau pradesikena
vikarenanvitau  syatam / samvijatani tani yatha gaur asvah puruso
hastiti" ("not all words" - say Gargya and some of the grammarians - but
only those, the acent and grammatical form of which, are regular and
which are accompanied by an explanatory radical modification. Those
nouns,such as cow, horse, man, elephant &c., are conventional")16

We cannot be certain, in my opinion, that "Yaska's fundamental
notion about language is that all words can be reduced to their primordial
elements, which he calls roots", as Sarup affirms in his introduction to the
critical edition of the Nirukta. 17 While relating to the controversy between
Gagya and S‘akagz‘iyana, Yaska makes some remarks by which the theory
of the derivation of all words from roots is destroyed. Perhaps the most
interesting remark is the one we can read in Nirukta I, 12: "atha cet
sarvany akhyatajani namani syur yah kascatat karma kuryat sarvam tat
sattvam tathacaksiran/yah kascadhvanamasnuvitasvah sa vacaniyah
syat [...} athapi cet sarvany akhytajani namani syur Yyavadbhir bhavaih
samprayujyeta tavadbhyo namadheyapratilambhah syat", "Now, if all
nouns are derived from verbs, every person who performs a particular
action should be called by the same name, i.e., whosoever runs on the
road should be called "runner" (asva = horse) [...] Further, if all nouns
are derived form verbs, a substantive should obtain as many names as the
actions with which it connected". !

Howevere the majority of cases of the etymologies in the Nirukta are
derived from root, in accordance with the fundamental principle of Sarup.
To be more precise,out of 720 etymologies, 557 have been derived from
roots. Among these, 27 words are derived from roots only,without giving
any explanation or referring to any thought association with them. These
words are deverbative, adjectives or substantives connected with the
corresponding verb, like the word "Karma" action Vkr make (Nirukta 11,
1) or "ksetram" field \/ksi dwell (Nirukta X, 14), or the adjective "tigma"
sharp tij sharpen (Nirukta X, 6).These etymologies are pure
grammatical derivations. Yet for the most part etymologies are based on
roots having only thought association which is implied or explaned by
Yaska himself.Some roots are linked with a word through a simple
association of ideas; e.g. in Nirukta XII, 7, we read: "arusir arocanat" (red
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<a+Yructo shine).Actually, the colour red is one of the most vivid
colours in the natural world and,moreover, it is directly connected with
the symbol of fire, shining by nature. In the same manner the word
"gana" group, in Nirukta VI, 36 has been derived by Yaska from the root
gan to count ("gano gananat") as a group is like a countable entity.

The etymologies of the Nirukta are not always that easy. We have for
example from significants which are different from simple roots. So the
etymology of the word "tugvan" ford, in Nirukta IV, 15, is derived from
the root Vgam to £0, juxtaposed to the indeclinable "tirnam" (in a hurry).
There are indeed many etymologies, which donot apply to roots but only
to other significants, such as substantives, adjectives, indeclinables or
compounds. Among the etymologies not concerning a derivation from a
root, 72 are related to substantives, 32 to adjectives, participles or
gerundives, 8 to indeclinables, 7 to pronouns, 136 to compounds and to
expressions of colloquial speech 18

In noticing how many various significants are employed in these
etymologies, we realize that they are quite different from the derivations
set forth by western linguistics, according to whom all similar words of the
Indo-European languages go back to common roots. Indeed the most
famous Indian etymologist, Yaska, uses all the parts of speech to explain
the origin of words. In Nirukta I1I, 15 for instance, Yaska employed the
word "dhava" (man), a probable "apax” , to explain the meaning of the
lemma "vidhava" (widow). The etymology given with three more
alternatives is as follows: "api va dhava iti manusyanama / tadviyogad
vidhava".The definition of "widow" is right. She is the woman, who has
been separated from her man. Even if "dhava" was, as it would be better
to think, a word intentionally invented for this etymology, in my opinion
that should not lessen the meaningfulness of the derivation. I do not feel
like defining this etymology as false or unsceintific, with respect to western
etymologies.In order to understand the meaning or the essence of the
word, it does not really help to know that "vidhava" is connected with the
Latin word "vidua" (widow, unmarried), or with the old church slavonic
word "vidova" (widow) or with the Greek word "Mm6eol" (single).In this
way the semantic field upon which the hypothetical Indoeuropean word
"uidhoua" is reconstructed has been shown and we have a correct phonetic
derivation. But the peculiar etymology, given by the Nirukta, succeds in
reaching the essence of the denoted subject of the word. Although most
etymologies found in Sanskrit texts are - from scientific point of view -
absolute failures, part of them are interesting -and noteworthy. They
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represent an important stage in the development of the etymological

method and of the linguistic thought. It is inexact to consider the Nirukta
as a grammatical study or a treatise of historical linguistics; on the
contraty, we are supposed to read a treatise upon the meaning of words. A
similar opinion can be read in an article of Kahrs.!9 "Yaska's intention
was to explain the 'tattvam' or 'essence' of things by stating explicitly the
semantic contents of the words denoting them"29. In the same way, the

Puranic etymologies, while neither scientific or entirely correct and
acceptable by modern standards, nevertheless are very meaningful and
worthy of our serious consideration if we are to understand Indian thought
or the Indian world along with its myths, traditions and logical processes.
In Siva Purapa 11, Parvatikhanda 22, 25, for instance, the name Uma

(Parvati), the daughter of Himalaya and Mena, is derived from the
exclamation "U ! Ma !" (OH ! Don't")2! uttered by her mother when
Uma was going to the forest for practising penance, in order to get
married with Siva: "tapo nisiddha tapase vanam gantum ca menaya /
hetuna tena someti nama prapa siva tada") (As she was prevented from
going to the forest for practising penance, she got the name Uma")?2 . The
Sanskrit-English Dicfionary edited by Sir Monier-Williams has the word
Uma derived from the root ve plait, interweawe and Piantelli in his

Italian edition of Hindu Myths by Wendi Doniger O'Flaherty?3 suggests a
sanskritization of the semitic word "Um" (mother). Obviously Monier-
William's and Piantelli's derivations are quite likely to be more scientific
than the one of the §iva—Purér_1a, but this latter work helps us enter the
Indian world by means of an expression of the colloquial speech. Indeed,
among 628 etymologies found in different Puranas?4 , of which 121 are
in the Linga-Purana, 255 are the derivations from roots, 257 from
substantives, 67 from adjectives, 12 from indeclinables, 7 from pronouns,
68 from compounds and7 from the expressions of the colloquial speech,
viz only 41 % of the words are derived from a root25 ;

With regards to the etymologies of the Brahmanas, viz. a work
previous to the Nirukta 26 | Gonda shares an opinion similar to the one
expressed until now about the Nirukta and the Puranas?’. He claims:
"These etymologies were, for the authors,an important means of
penetration into the truth and reality lying behind the phenomena". The
Satapatha-Bréhmarga, for instance,just as the puranas, does not have the
linguistic research of etymologies as its main object, but aims to explain
the meaning of the words and, once again just as the Puranas, derives the
words not only from their roots but from all the parts of speech. More
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precisely only 188 out of 424 examined passages, reconnect the
etymology to a root whereas there are 129 words derived from
substantives, 45 from adjectives, participles or gerundives, 11 from
indeclinables, 7 from pronouns, 61 from compounds,8 from expressions
ofcolloquial speech.

While in the Nirukta the derivations from roots were 77% of all the
etymologized words, in the §atapatha—Bréhmana and in the Puranas they
are only about 40 % 28 . Special emphasis has to be placed on the
- percentage of the etymologies from substantives in these two latter works:
in the §atapatha—Bréhmar_1a they constitute 31 % and among the628
Puranic etymologies considered they constitute 41 %. In the Nirukta they
constituteonly 10%.

Therefore we can assume an evolution of the etymologicai system,
which aims to make all the words derive first from roots and then from all
the significants, especially from the substantives. We might as well set the
limits of the first history of the Sanskrit etymologies with the Brahmanas
on one side and with the method extablished by Panini on the other. In the
Brahmanas we have a wide range of significants, from which the words
are made to derive. On the cotrary, in the Astadhyayi the analysis of all
the words in stem and suffix is employed in the attempt to relate all the
words to a root. The etymologies of the contemporary Nirukta 29 (only
77%from root) are more irregular: Scharfe explains. its "apparent
archaism" as "the special in some ways conservative position of the
etymologists"30

Afterwards when Yaska has established the etymological rules, the
Puranas wandered from them with their derivations comin gfromdifferent
significants, especially from substantives, and, in their derivations, went
back to the etymologies of the Satapatha—Bréhmaaa. But when Yaska
writes "3 athapi sattvapirvo bhava ity ahul/ aparasmad bhavat
purvasya prade'so  nopapadyata iti" ( "Further, it is said that a
becoming is preceded by a being, hence the designation of a prior
{becoming } is not tenable"), in my opinion, he points us this etymological
method that we find in the Purdnas; he advises us of deriving the
"becoming" (verbs) from the "being" (substantives) and not vice versa.
Perhaps the Puranas, which aim, among other things, to recount the
antiquities of the Indian world, are filled with mythological digressions,
which deal exhaustively with varhgas and consequently lists numerous
names of gods, Rsi, kings etc. It is clear therefore that the Puranas are
overflowing with substantives and above all with proper nouns.
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Observing the etymologies which relate to the proper nouns 32 , in
order to explain the starting point of the nouns of Rsi or of gods, of
characters, of mythological places, which the Puranas plentifully describe,
we can assume a genesis of such a method of derivations from
substantives for the Puranas. In Agni Purana 112, 6¢d, for instance, the
derivation of the name of Benaras is exposed, referring to two geographic
names: "Varana ca nadi nasi madhye virdpasi tayoh" ("the city of
Varanast is in between the rivers, Varana and Nasi. Hence it is known as
Varanasi") 33 In Skanda PuranalV, 18cd-19cd we also find an interesting
explanation of the names Varana and Asi, derived respectively from the
causal root ni+\/vr to ward off (because Varana wards off obstacles at
the holy place ) and from the compound "mahasi" great sword (because
Asi has the form of a big sword).

In the Nirukta too, there are many etymologies of proper nouns
coming from other proper nouns, which later are derived from common
nouns. Yaska, for instance, dealing with patronimics or matronimics often
gives us also the derivation of the father's name and of the mother's name,
proceeding with his inquiry into the etymology. Indeed in the Nirukta
(Nirukta VI, 10), for instance, we read: " Usijah putrah ausija/usij vasteh
kantikarmapah" ("Ausija son of Usij; Vsij is derived from the root Vvas,
meaning to desire"). In Nirukta IX, 24 we read also: "Bharmyasvo
bhrmyasvasya  putrah/bhrmyasvo bhrmayo 'syasvah.asvabharanad
va'("Bharmyasva a son of Bhrmyasva. Bhrmyasva means one whose
horses are always wandering, or he is so called from horse-breeding").

In Visnu Purapa 1, 13 88 we read an istructive etymology which
employs a name to explain a common noun: "pranapradanat sa prthur
yasmad bhimer abhut pita/tatas tu prhivisamjfiam avapakhiladharini"
("Due to his bestowing life (upon the earth), Prthu became the father of
the earth. Therefore he who gives sustenance attained the name
Prthivi")34". Prthivi" (earth), in Nirukta I, 13-14, had been the earth of
the matter of the aforesaid controversy between Sakatayana and Gargya.
One of the objections to the theory according to which all words are
derived from verbs, had been introduced by means of the example of
"Prthivi". In Nirukta I, 13, it had been observed: “athapi nispanne’
bhivyahare' bhivicarayanti/prathanat prthivity  ahuh/ka enam
aprathayisyat/kim adharasceti "Further, people indulge in sophistry with
regard to current expressions, e.g., they declare that 'Prthivi'is so called on
account of being spread (prath) but who could have spread it, and what
was the base ?". Tho the objection Yaska replies evading the question: "It
is, indeed, broad to look at ("atha vai darsanena prthuh"), even if it is not
spread by others ("aprathita ced anyaih") "35 .
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But the link between the root quoted and the word "Prthivi", which the
author the Nirukta refuses to search for, may be found in Satapatha-
Brahmanpa VI, 1, 1, 15 36 | Yaska seems to have forgotten the myth,
hidden behind the etymology of the word "Prthivi" which is apparently
linked to the root Vprath to spread. The passage in the Satapatha-
Brahmana is: "tam aprathayat sa prthivy abhavat’, "He spreads
(‘aprathayat') it and became Prthivi". The subject "sa" does not allude t:o
"prthivi" earth but to a different subject, formerly presented: "abhiid
vad'iyam pratistheti/tad bhumir abhavat", "viz., it became ("abhud"),
indeed, a basis (pratistha=safe place, basis); afterwards became "bhiimi"
(earth)". The female pronoun employed in the former passage therefore, is
not "Prthivi" but "bhiimi", which means "earth" as "Prthivi". With the help
of this passage of the Satapatha-Bréhmana, what the basis
("adhara"=basis, ground), on which the earth had been spread becomes
apparent. In .§atapathaBr.a'hmaaa I, 1, 6, the creation of the world by
Prajapati is described; then to the question "ka enam aprathayisyat' (Who
could have spread it ?) we must answer "Prajdpatir enam aprathayat'.
Visnu-Purana I, 13, 88 has given a very different etymology: it has joined
Prthivi to Prthu. The mythological link, between the earth and a king, was
created perhaps because the matter dealt with the etymology of a
patronymicnoun.37 The authors of the Nirukta and of the Visnu Purana
settle the etymology of Prthivi in a different way from the Satapatha
Brahmana. yaska resorts to a root, according to his main etymological
principle, whereas the composer of the Visnu Purdna resorts to a proper
noun as his rule, referring the derivation to another myth.38

1. Renou too, in Histoire de la Langue Sanskrite (Les langues du monde), Lyon 1956,
116, claims: "En gros, la langue puranique nest autre que la angue de I'epopee privee
de ses archalsmes et, en majeure parte, de ses singularites morphologiques. Ceci ne
veut pas dire que le Purana soient ecrits en sanskrit correct [...]".

2. L.Renou, op.cit., 117: "On craindrait de parler de sanskrit populaire [...] II faudrait
dire plutot: sanskrit desentrave par rapporta Panini".

3. L.RENOU, op.cit., 215-224.

4.. S.S DANGE Puranic Etymologies and Flexible Forms (Some glimpses),
Aligarh 1989.

5. S.S.DANGE, op.cit., 2.

6. H.SKOLD The Nirukta. Its Place in Old Indian Literature. Its Etymologies, Lund
1926, 179-181

7. Skold (op.cit., 179-180) writes: "The middle element may be dropped [...] A
consonant is dropped before another[...]

Two sounds may be dropped”.

8. The passage is Nirukta II,1 (The Nighantu and the Nirukta.Critically Edited from
original Manuscripts and Translated for the first time in English, with Introduction,
Exegetical and Critical Notes, Indexes and Appendices by L. Sarup, Delhi 1920-
1927, 44): "athananvite 'rthe 'pradeSike vikare 'rthanityah parikiseta kenacid
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17.

18.

L9

20.

21,

vrttisamanyena/ avidyamane samanye 'py aksarvarnsamayan nirbriiyat/na tv eva
na nirbravnat".

L.SARUP (op.cit., 21) translates this passage in this way: "In case the accent and
grammatical forms are not regular and are not accompanied with a radical
modifiication, one should always take his stand on the meaning of the word and
endeavour to derive it from some similarity of form, or if there is no such similarity,
of asingle letter or syllable".

We can find the same principle in Nirukta II, 7: "tani cet samanakarmani/
samananirvacanani/nanakarmani  cen nananirvacanani ("If their [of nouns]
meanings are uniform their etymologies are uniform; if their meanings are
multiform, their etymologies are multiform")

. S.S. DANGE, op.cit., 2.

. "visayavatyo hi vrttayo bhavanti" (Nirukta II, 1).

. "na sarhskaram adriyeta" (Nirukta II, 1).

- S.BHATE, Panini and Yaska: principles of derivation, "A.B.O. R. i." , LXII

(1981),241.

. The composer of Unadi sitras too seems to be convinced that all words derive from

roots. The formation of Unadi words is very arbitrary and complicated but lets us by
means of Unadi suffixes relate derivative words of uncertain bottom to roots, which
are held to be their origin.

. We know very little about them. The works runnirg under their name are spurious

and their quotations are highly suspect. Scharfe in Grammatical Literature (A History
of Indian Literature edited by J. Gonda, V, 2), Wisebaden 1977, 85 in account of the
Nirukta I, 12 claims: "From these sentences it is clear that éékagéyana was not an
etymologist but a grammarian; and that Gargya was not a grammarian. But Gargya
cannot have been an etymologist [....] because the etymologists subscribed all to the
doctrine of general derivability". Perhaps Gargya was the author of the Pada-patha
of the Samaveda.

. In introduction to The Unadi Sitras printed in The Siddhanta Kaumudi, ed. and

trans. by S C.Vasu, Delhi - Varanasi -Patna 1962, 145-146, Dr.Rajendralal Mitra
holds that the Nairuktas or etymologists (exceppt Gargya) "prove the possibility of the
undertaking, by the Nirukta and Unadi Sitras [...] that all nouns derive their origin
from verbs", whereas the Vaiyakaranas or grammarians and the etymologist Gargya
“deny the possiibility of deriving the Unadi words from verbal roots". This authorthus
interprets the two classes of scholars in ancient India, considered by Yaska in a
different way. The Nairuktas claim that the Unadi words can be derived from verbal
roots, while Vaiyakaranas remark that the Unadi words cannot be derived from
verbal roots.

"Yaska's fundamental notion about language is that all words can be reduced to their
primordial elements which he calls roots" (L.Sarup, op.cit., 57).

Adding the ciphers, given for the different classes of derivations, we have a number
bigger than 720, which is the total of the passages entirely considered. It is apparent
that the difference between two numbers is due to the great number of words, whose
manifoldalternative etymoligies have been given.

E.KAHRS Yaska's Nirukta : the quest for a new interpretation., "Indologica
Taurinensia”, XII (1984), 142.

SKold in The Nirukta. Its Place in Old Indian Literature. its etymologies, Lund 1926,
174, claims : "It is often rather difficult to decide what is an etymology, and what is

not {....}. I have decided to take the term ‘etymology' in as broad a sense as possible
[....]1 I have also incidentally noted some explanations of pure sematological
purport".

This popular etymology seems to resort to the pattern of mother whom we find in the
scientific etymology of Sanskrit word amba (mother). It is derived, according to R.C.
Hazra - V. R. C. HAZRA The words tryambaka and ambika, Purana", XXIV, 1
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(1982), 41-62- from the root amb to sound. Indeed Hazra notices that the mother is so
called, "because a naturally affectionate mother (even among the lower animals) has
to make particular sounds to warn her little children against dangers or to call them to
her side for thier safety". The sounds uttered by Mena4, in order to warn her daughter
against the danger of extremely drawn out penance are "U | Ma !".

22. We can find the same etymology also in Padma-Purana, Srstikhanda 40, 289 - 290
ab. i

23. W.DONIGER O'FLAHERTY, Hindu Myths. A Sourcebook translated from the
Sanskrit, Aylesbury 1975; Edizione italiana a cura di M.Piantelli, Dall'ordine il caos,

" Parma 1989.

24. Apart from the Linga-Purana and the Brahmavaivarta-Purana, that I analyzed
myself. I rely on the account of the etymologies given by S.S Dange (op.cit.).

25. EvenlIfwetakeinto consideration only the etymologies of the Lifiga-Puréna in order
to employ the datum coming from a research into a whole work,the results do not
change so much. They show 48 cases of etymologies from roots, 33 from
substantives, 14 from adjectives, 1 from indeclinables, 25 from compounds. The
derivation from pronouns and from the expressions of the colloquial speech quite
disappear,but we find a lot of derivations from substantives and from compounds.

26. The Nirukta dates back to V o IV century B.C., whereas the Brihmanas date back to
the period ranging from the Xth century until the VIIth century B. C.Cf. O.BOTTO,
Lettertatureantiche dell'India (Storia delle letterature d'Oriente), Milano 1967, 7; 32.

27. J.GONDA, The Etymologies in the Ancient Indian Brahmanpas, "Lingua,
InternationalRewiew of general linguistics" 5 (1955),61.

28. inthe Satapatha-Brﬁhmax;na the words derived from a root are 44% and among the
Puranicetymologies considered are 41%.

29. Cf H.SCHARFE, Grammatical Literature (A History of Indian Literature edited by
J. Gonda, V, 2), Wisebaden 1977, 117-123.

30. H.SCHAREFE, op.cit., 118.

31. Niruktal, 13 (controversy between Gargya and Sakatiyana).

32. We can find other etymologies relating to a proper noun in Brahma PurapalV, 113;
Brahmavaivarta Purapa 1, Brahmakhanda, 9, 11; Brahmavaivarta Purana, Prakrti
khanda I IX, 33a; BrahmandaPurana 1, 2, 37, 3cd; Matsya Purana 50, 32; Skanda
Purana IV, 30, 69cd-70ab, Vamana Purana 1, 3, 27, 28ab-30ab.

33. This text might be corrupt. Different readings give "Varana ca casir madhye" This
etymology from Varana and Asi (instead of Nasi) is reported also in Vamana
Purana I, 3, 27, 28 ab-30ab(Varana+Asi) and in Skanda Purana IV, 30, 69cd-70ab
(Varana+Asi).

34. We can find the same etymology of Prthivi derived from Prthu in Brahma Purana
IV, 113, in Brahmanda  Purana I, 2, 37cd, in Brahmavaivarta Purana I,
Prakrtikhanda 9, 33a.

35. We can find a similar idea in ancient Bulgarian word "strana" country, whose
etymology resorts to the indo-european root strto spread.

36. The same myth of "Prthivi" is quoted by means of the same words also in Satapatha-
Brahmanpa V1], 1, 3, 7.

37. It is not surprising to find on the etymological field names and common nouns
examined in the same way. the aim of Indian etymologies is always to catch the
essence of the subject denotated by the tested words, either referring to things, or to
animals, or to persons. A similar custom was common in the Greek epic poetry and in
thetragedies whoseauthorsattributed the so-called "nomen-omen"to theircharacters.

38. Out of 628 Puranic etymologies considered, quite a third (201) of them uses a myth
to explain the etymologised word.
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In the synthetic philosophy of the Siva Purdna Devotion (bhakti) or
service (Seva) of Siva is regarded as the chief means to attain Sivets
abode! or supreme reality (Sat Vastu)2 the supreme goal of human life.
According to this éynthetical approach bhakti does not exclude other
‘means, it includes them. The means are often classified under three heads;
devotion, detachment and knowledge,3 but bhakti cominates them. It is
more inclusive and certain than the others. On the one hand it generates
knowledge 4and detachment and on the other hand it makes the devotee
able to obtain both pleasure (bhukti) and liberation 5. The devotion to
supreme Reality produces such a mental satisfaction in the devotee that he
does not desire the wordly goals (Artha, Dharma, Kima) any more. The
supreme goal liberation seems to be at hand for him, because the veil of
ignorance, the mystery of the world and secrecy of supreme Reality do not
obstruct him 6. All the other sources such as the Vedas, penances and the
scriptures do not reveal supreme Reality so vividly as is revealed by
devotion.’

Faith as The Root of Devotion and The Means of Supreme
Knowledge

Devotion is not only the chief means of liberation but also of supreme
knowledge. We shall discuss the nature of devotion lateron : here we take
it for granted that faith is the root of devotion. And on this assumption,we
consider the role of faith in gaining knowledge. Faith is often condemned
and rejected as an unreliable source of knowledge by both scientists and
metaphysicians. The modern world isdistinguished from theancient world
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on account of scientific equipment, scientific method and scientific
temper. Allconcepts,assertionsand assumptions, which depend upon faith
are criticised and rejected. None of them is reliable from the scientific
standpoint. Science has developed new temper which playsa dominat part
inthe modern society. Stating the importance of this scientific temper Dr.
Radhakrisnan has said," The scientific temper with its restless intellectual
questioning, its reluctance to accept anything on trust, its capacity to
doubt has been the spur to all adventure and experient. It does not accept
any view without scrutiny or criticism, and is free to ask questions and
doubt assertions, This spirit has given us an amazing mastery over the
material environment. 8 The scientific method has given a new mode of
thinking and believing. Nothing is accepted without proper scrutiny,
examination and sufficient ground. To accept anything without proper
and sufficient ground is treated as non-scientific and is regarded as
dogmatic acceptance or groundless assertion. But the advocates of this
scientific method forget the limitations of this method. As this method
relies upon material instruments, it can examine, test and scrutinize only
material things. It cannot go beyond the material world. All its assertion
and rejection would be reliable only in this sphere. If it asserts or rejects
something beyond its limitation, it would not be a true assertion or true
rejection. If the scientific method is regarded as trustworthy and universal
method on accuont of its emphasis on the principle that nothing should be
accepted without sufficient ground, then the other aspect of this method
should not be overlooked. If to accept anything without sufficient ground
is unscientific, then to reject any thing without sufficient ground is also
unscientific. But the advocates of this method emphasize the first éspect
only and do not care for the second. And due to this they not only criticize
but reject all the religious views regarding the nature of Soul, God,
virtues, vices etc. But when itis judged impartially, it is very clear that on
the one hand these concepts are beyond their sphere and on the other hand
their rejection is made without sufficient ground. As the scientists reject
objects of faith regarding it as dogmatic and blind, so the metaphysicians
also reject the objects of faith on the same ground. According to the
reasoning (tarka) only can be the valid means of knowing in this sphere,
where senses and scientific method fail to function. The method of
reasoning is supreme in the field of metaphysics. All assertions, criticism,
denialand rejection in metaphysics are based on reasoning.

There are certain philosophers, who are not prepared to regard any
view or thought, which is not based on reasoning, as philosophical
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thought. For them reasoning or rational arguments for and against are the
only means to accept and reject any concept, any view or any opinion.
Any assertion and rejection without this is unreal, false and
unphilosophical. There is no place for faith in philosophy according to
them. To have faith means to accept anything without reasoning and to
accept anything without reasoning is a blind acceptance, a dogmatic
assertion. But if we consider the real scope of reasoning, we see that
metaphysicians have given more importance to reasoning than it deserves.
Undoubtedly reasoning is an important means, but it is not the final and
complete means to reveal Reality. Like perception and scientific method it
also has its limitation. It depends upon intellect which is not absolute but
relative. The relativity and different grades of intellect are sufficient to
show the limitation of reasoning. Nothing can be universal and absolute,
if its ground is relative. The superiority and inferiority of intellect would
make the reasoning superior and inferior. Thus the principle proved by
one person with the help of inferior reasoning can be disproved or rejected
by some superior reasoning. Vyasa has rightly observed this inability of
reasoning when he says that reasoning does not stand on very firm
ground. Nothing can be proved finally and absolutely by the help of
reasoning. Moreover, it can function rightly only in the sphere of intellect.
The thing beyond the approach of intellect cannot be proved or disproved
by reasoning.® The limitation of reasoning is shown by Katha and

Mundaka Upanisads, when they assert that the nature of soul (Atma) is

beyond theapproach of reasoning and intellect.

The limitation of perception, scientific method, and reasoning, forces
us to rely on some other means of valid knowledge to proceed towards the
enquiry into the nature of supreme Reality, which is beyond the approach
of intellect, mind, speech, reasoni'ng and observation. Sankhya and
Vedanta accept verbal testimony as the means of valid knowledge
enabling us to go beyond the sphere of reasoning. To accept verbal
testimony as a means of knowledge is nothing but to realize the
importance of faith. Faith is neither blind nor dogmatic in its own sphere.
It becomes so when it interferes with the sphere of experience and
reasoning and tries to establish its monopoly in this sphere also. In the
sphere of the empirical world faith cannot reject experience and
reasoning. But beyond that, faith is as reliable as reasoning in its own
sphere. The sages of the Upanisads have also accepted the importance of
faith for spiritual realization. We find a story in Chandogya Upanisad, in -
which Uddalaka, the father, teaches his son, Svetaketu. The subject-matter
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of his teaching is the nature of supreme Brahman, who is attributeless,
indeterminate, unknowable and yet the cause of the whole universe. The
father tries his best to convince his son by many arguments, but the son ,
always expresses his doubt. Then the father asks his son to bring a fruit of
a banian tree and to see into it. The son does so and replies after the
enquiry of the father, that he perceives seeds inside the fruit. The father
again asks the son to break the seed and to look into it and to tell him what
he perceives. The son does so and replies that he perceives nothing there.
Then the father persuades the son to keep faith in this "nothing" which is
the cause of the big tree. Really speaking it is not nothing but something
about which it is not possible to say anything. It is only a matter of
faith!0. This faith does not mean mere acceptance; it means firm
assurance in the inner heart. Faith prompts us to proceed towards spiritual
enquiry. If we analyse the faculties of human mind, we find that faith has
an essential place. It is such a simple mode of consciousness that it cannot
be further analysed. Human mind cannot function properly without it in
life. In the words of Dr. Radhakrisnan we can say that to live without
faith is impossible!!. Faith, functions in two ways; on the one hand, it
becomes the ground of all empirical knowledge, scientific invention as
well as of reasoning; and on the other hand it helps us to proceed further
than the approach of reasoning and sense experience. The Gita also asserts
that faith is the prerequisite of pure knowledge, and Vayaviya Samhita
declares faith as the basis of all spiritual activities. Faith is the easiest way
to realize the supreme nature of Siva. All the other means such as karma,
penance, meditation, knowledge, etc., become fruitful only in the
company of faith. They are futile without faith

Faith (Sraddha) is essential also for devotion. The term Sraddha is
used from the time of Rgveda, and denotes some kind of emotional
attitude. The sages of Rgveda realize the importance of faith in burning
the sacrificial fire and in offering the oblation in it.!2 The Yajurveda
mantra states that Satya (Truth) was offered to Sraddhé, while asatya
(falsehood) was given to Asraddha.!3 Sayana in the commentary on the
above mantra says that the emotional attitude (Abhilasa) in the person
(Purusagata) is Sraddha. The Vedanta-Sara defines faith as belief on the
spiritual teaching of the guru.14 So for as we think Sayana's definition
seems to be more reliable because it hints towards the origin or
psychological nature of faith. It seems to us also that faith is some kind of
emotional aspect of mind.It may differ from person to person as it
depends upon the mind of the individual.. The Gita classified faith into
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three kinds based on the dominance of the gunas viz. Sattva, Rajas and
Tamas. These three kinds of Sraddh4 can be distiguished by the help of
their objects respectively. According to the Gita, a person of Sattvika
Sraddha worships God, and one of rajasikasraddha worships yaksas and
raksasas and the person of tamasika sraddha worships devils and ghosts.
Thus $raddha is determined by the natural disposition of the mind and
expresses in the object of belief. The Vayaviya Sarmhita also accepts the
three classes of the persons according to their mental attitude (bhava or
sraddha). It states that the person of $attvika bhava proceeds towards
liberation, the person of Rajasika bhava proceeds towards
accomplishments, and person of Tamasika bhava goes towards merely
sensual pleasure. 15

The Nature of Devotion

To be clear about the nature of Bhakti, it seems necessary to discuss a
few definitions of devotion given by the exponents of devotion. S'ér_u_iilya
in his Satra defines bhakti as supreme attachment to God (sa
paranuraktiri§vare). In this definition the word paré (Supreme) may be
regarded as an adjective of the second word anurhkti (attachment) and in
that case the definition would be like this "supreme attachment to God is
devotion". Svapnesvara, the commentator on Sandilyasiitra, does not
think it proper to make the word 'para’ as the adjective of anurakti. He

clearly says that the word 'para’ is not a part of definition. It is used here
to distinguish this devotion from the secondary devotion (gauni bhakti)
defined and explained by the same author in his sitra 2.20. He further
says that the word I$vara (God), shows the supreme aim of devotion and
excludes the lower aims; as devotion means simply the attachment to the
object of faith and love. According to Svapnesvara, S‘;ér_ldilya does not
wantto include other objects of faith in devotion and so he gives the word
Isvara to exclude the remaining objects from the object of devotion. Thus
here devotion means the emotional attitude towards God. As a mental
mode or faculty of mind it can be compared with the attachment of a
person to the objects of sensual pleasure. Prahlada wants to get the same
pleasure (priti) in God, which is obtained by the common man in the

objects of sensual pleassure.!® Svapenesvara explains the word priti as

asakti (attachment) and argues in the support of his explanation that the
locative suffix is possible only when the meaning would be accepted
according to his explanation. If it is interpreted as the pleasure produced
by the objects, the locative suffix would not be possible because there is no



150 gUUH-PURANA [VOL. XXXVII No. 2

rule for locative suffix in this sense. Attachment is always associated with
pleasure. Hence attachment may be called priti. Patafijali also accepts the
necessary relation of pleasure and attachment. Putting simply the
description of Svapnesvara, we can say that attachment to God is
devotion. It differs from the occasional meditation and the occasional
worship of God. The latter cannot be called devotion as there is neither
eternity nor continuity in them. Similarly this attachment of God differs
from the knowledge of God. The former is devotion but the latter cannot
be devotion. Their differences can be explained with the help of some
empirical illustrations. Attachment and love can be synonyms. But
knowledge and love cannot be so. We can say without any
misunderstanding that we know our enemies, but we never mean thereby
that we love our enemies. If both the words love and knowledge are
regarded as synonyms, the above two expressions would be equivalent. As
we accept the first statement and reject the second, so it is clear that
knowledge is not devotion. 17

Sandilya seems to be very careful to differentiate devotion from
action (karman) and knowledge (jiana). He argues that devotion and
actions (sacrifices etc.) cannot be identified because action depends upon
the sweet will of the doer (agent)!8 and brings limited and transitory
results but devotion neither depends upon the sweet will of the agent nor
gives limited pleasure.In empirical experience also the attachment of a
person towards his son and wife does not depend upon his free will.
Sometimes this type of attachment is seen even against the sweet will of a
person. Hence it seems that devotion as attachment cannot be dependent
on the sweet will of the devotee. In this way it differs from action which
depends upon the sweet will of the agent. Our scriptures emphatically state
that the results of karma are impure, transitory and of decaying
nature !9 while the result of devotion is eternal and infinite. Similarly
Sandilya?Otries to prove that knowledge and devotion cannot be identical,
because these two do not create the same mental attitude. Attachment is
differentiated only on account of its objects, son, wife, wealth and God.
Butknowledge is distingushed, on the one hand on the basis of its different
objects,and on the other on the basis of its effects upon the mind, for
example, the knowledge of a friend and knowledge of an enemy.Both
these varieties of knowledge have different objects as well as different
effects. The former produces a favourable attitude while the latter
produces an unfavourable attitude. Séndilya concludes that attachment
or love or devotion is absolutely different from action and knowledge,
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because attachment is opposed to hatred (dvesa) but neither knowledge
noraction is likewise opposed to (dvesa).2! In other words we can say that
love and hatred related to one object cannot exist together in the mind of a
person. None can say that he loves and also hates a person at the same
time. But there is no psychological difficulty in saymg that he knows and
hateshim. Swapnesvara explains the statement of Sandllya that devotionis
the opposite of hatred. He points out that it does ndt mean that devotion is
something negative, the absence of hatred or indifference. It is a positive
emotional attitude and it differs from hatred not only in its nature but also
in its motivation. Hatred makes one depart from the thing hated but
attachment makes one endeavour to obtain the object of attachment. It
seems from the above description that devotion may be identified with
desire, because desire stands against hatred in both the ways,in its nature
as well as in its motivation. Therefore Svapnesvara distinguishes devotion
from desire also. He says that devotion is not like other mental modes. It is
a special attribute of the soul. This is a permament path to obtain the
supreme abode (God). That which is not like this is not devotion, e. g.
hatred. Though attachment is very similar to desire, it is not desire because
desire may be possible for a thing which may exist or may not exist, or
may be a transitory thing but devotion is possible only to a permanent
Being (God). It is a peculiar kind of emotional attitude which is expressed
in the following ways'l take delight in him', [ am very much pleased with
him or 'Tam attached to him'.22 Narada agrees with Sandilya about the
nature of devotion. He also defines devotion as supreme love.23 He also
distiguishes this love from desire and argues that desire cannot amout to
devotional attitude, because on the one hand it is directed by selfishness,
and on the other hand it proceeds towards worldly objects. But there is no
chance of selfishness in devotion; it dawns after cessation of all desire
either for worldly objects or for heavenly objects?4 It is very clear that this
devotion is not a mere renunciation or negation or absence of one or
another mental mode. It is a positive emotional attitude, the
singleheartedness towards God and indifference to all that is antagonistic
to Him.25 Narada mentions some other views on devotion.26 He says that
Parasara regards devotion as the love for the worship of God.27
Accordingto Garga, itis mdulgence in the contemplation of His glory and
greatness. 28 Narada states that Sandilya harmonises both these views and
says that devotion is love of His worship and indulgence in the discussion
of his glory and greatness.Narada, giving his own conclusive view, says
that devotion is the dedication of all observances whatsoever to Him, and
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the feeling of extreme uneasiness in losing Him from one's memory.2?
This constant love of God is complete peace, self-proved, indescribable
and pure bliss like the dumb man's enjoyment of some tasteful thing.30 It
is ever-growing and ceaseless flow of a subtle feeling 3! The Siva Purdna
agrees with Narada and Sandilya about the nature of devotion. The
Kotirudra Sarmhitd defines devotion as the sprout of pure love
(Satpremankura).32 As it seems to us, the word'sat' as the adjective of
love shows permanence and purity in it and the metaphorical expression
of love as sprout shows the single-pointendness and ever-growing nature
of the sprout of love. The first adjective excludes the condition and selfish
motive from love and the second expression excludes staleness from it.

We see that all these three views regarding the nature of devotion are
similar in the sense that all of them.agree that devotion is a mode of mind;
it is an emotional attitude, though they call the same emotional attitude by
different names such as anurakti, parama-prema or satpremafikura. Now
we try to discuss two important questions which arise on the issue that
devotion is an emotional mode, and which are afiswered in different ways
by different thinkers. The first question is, "Is devotion a blind mental
attitude" ? and the second :" Does it mean a special mode or any mode or
all modes of mind ?" According to Narada, the first question is replied
negatively. He states that love is not a blind mode of mind. And a devotee
should not accept anything; blindly. He should have always the
knowledge of the majesties of the Lord. If devotion were to be regarded as
a mere instinct,Jove without reason, how could it be dstinguished and
differentiated from animal love ?. Animal love can be compared to the
love of a paramour who seeks his beloved only for sexual enjoyment. All
his efforts, surrender and renunciation are guided by this mean selfish
motive. But devotion is completely free from such a motive. The devotee
proceeds towards the love of God with the knowledge that it is his only
goal to please God, and he feels pleasure in pleasing Him. Devotion is not
a give and take business like sale and purchase, it is voluntary surrender
of one's own pleasures to please the supreme Lord with complete
knowledge of one's own weakness and the glory of the Lord.33 Sandilya
does not agree with Narada on this issue. He is not ready to accept
knowledgeas the prerequisite of devotion. He does not negate the presence
of knowledge before devotion; he simply negates its causal relation to
devotion. He says that it may be possible in many cases of devotion, that
knowledge exists prior to devotion and becomes helpful in strengthening it
but this does not mean that without knowledge devotion can never arise.
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Devotion is an emotional attitude of mind and may arise even without
knowledge. He supports his view with an illustration of the attachment of
a young woman tc a handsome young man. She begins to love him or is
attached to him at first sight. Her love or attachment does not wait for the
knowledge of the merits of the young man. Sandilya gives historical
examples of such love which does not require knowledge as its pre-
requisite.He says that the wives of the cowherds of Vrndavana were
attracted by and attached to Sri Krsna only by his handsomeness. They are
regarded as devotees and they achieved liberation.34 In the synthetic
approach of the Purana, this problem is sloved in two ways. On the one
hand, there is no difference in knowledge and devotion (when knowledge
and devotion are taken in their supreme sense), therefore the question of
one being the pre-requisite of the other does not arise. And on the other
hand, in the lower state of knowledge and devotion, they are mutually
dependent. Withoutsomeknowledge devotionisnot possible,and without
some faith knowledge is not possible. It asserts that a person may get some
knowledge without devotion, but his knowledge does not amount to
discrimminative knowledge.35 But a person having devotion obtains
discriminativeknowledge.

Now we may take up the second question for consideration. To make
the second question more clear we may put it in this way; should
emphasis be laid on mental state or on the object ? If we lay emphasis on
the mental mode we can say that one or another mode is devotion. But if
we put emphasis on the object (God) towards which the mental modes are
directed, we can say that any mental mode can amount to devotion
provided it proceeds towards God. The Bhagavadgita suggests the
possibility of worshipping God with Sarvabhava, and it is differently
interpreted by Acarya Sankara and Ananda Giri. According to Sankara
sarvabhava means sarvatmabhava. It means that the devotee should
worship God regarding Him as the soul of every thing.36 But according
to Ananda Giri, sarvabhava means all mental states including speech and
actionalso.37 We see that both these views can be supported by one or the
other verse of the Gita. When Lord Krsna identifies Himself with all beings
and says that nothing is beyond him,38 he refers to His purusottama form
which penetrates the three worlds 3 and asserts that those who know Him
as Purusottama, know Him as all, and worship Him with Sarvabhava.40
He also asserts that those who perceive Him in all beings and perceive all
beings in Him, never forget Him and also remain always in His mind. 4!
All these references stand in the support of Sankara's interpretation.42
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But in other context, Krsna asks Arjuna to fix his mind on Him, to be
devoted to Him, to adore Him as well as to make obeisance to Him.43
Moreover, He asks Arjuna to offer Him every thing, whatever he eats or
whatever he performs as sacrifices, offerings or penance. He further
states that the devotees who fix their mind on Him with complete faith and
worship Him with all devotion, are regarded as the best Yogis.#4 These
statements favour the interpretation of Anandagiri. The Siva Purana also
follows the tradition of the Gita and supports both kinds of Sarvabhava.
The Vayaviyasamhita states that Siva pervades the universe with His
eight-fold form43. Thus all the beings are the different names and
different forms of Siva. In other words, they are Siva in different forms
and different names. Thus to worship Siva means to worship all beings,
and vice versa the worship of all beings is the worship of Siva. It is not
necessary to give water to each part of a tree to nourish it. To water the
rootisto nourish the whole, the trunk, branches, leaves and flowers.

Similarly when Siva is worshipped and satisfied, the whole universe as
the different parts of his body is nourished and satisfied. We see that a
father or a grandfather becomes happy to know the satisfaction and
pleasure of his son and grand-son, similarly Siva as the father of all
beings, feels happy to see all beings happy. Thus the worship of all beings
becomes the worship of Siva. If any one behaves otherwise, and disturbs
or harms any being of the universe, he disirubs and displeases Siva.46
The above description shows that Siva Purana agrees with the Gita that all
the beings are the forms of Siva and he should be worshipped as the soul
of all beings. The Vayaviya Sarhhita asks the devotee to do everything for
Siva and to direct all his mental states to Him.47 This suggestion is
undoubtedly in favour of the second type of interpretation of the word
Sarvabhava. The Bhagavata Purana lays more emphasis on the second
type of the interpretation of Sarvabhava and enumerates the different
mental states with their classical examples to show that each and every
mental state amounts to devotion. The mental states which become
devotion in relation to God are enumerated in the Bhagavata Purana as
follows:

Kama (sex), dvesa or krodha (hatred or anger), bhaya (fear), sneha
(affection), aikya (blood relation) and Sauharda (devotion). Each of the
above-mentioned mental states is adopted as the means to concentrate on
God and it is stated that persons have achieved their supreme goal by the
help of these mental states. The Bhagavata Purana tries to substantiate
each case with classical examples: Kama is adopted as a means of
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concentration by the cowherd girls of Vrndavana, and they achieved their
goal with the help of this. Kansa (the maternal uncle of Sri Krsna)
attained God with fear, SiSupala and many other kings did so with dvesa
(hatred), Vrsnis with blood-relationship (Sambandba), Yudhisthira with
sneha (affection), and men like Narada with bhakti (devotion).48
According to Madhusiidana all mental states cannot be regarded as
devotion. He explains devotion as an instrument to convert the mind into
pure tranquil state. It is the spirit of joy (harsa) which moulds the mind
into pure rati that develops into pure bliss (Santa rasa) and presents in its
course the full knowledge of God's greatness. 4° Thus it can be said that
tranquil state of mind is devotion. So far as the other mental states are
concerned,sneha (affection) comes closest to devotion in point of purity. It
flows from superior to inferior and inferior to superior. In the first case,
traditionally it is called Vatsalya rasa, and in the latter Preya rasa. These
three sentiments, Santa, Vatsalya and Preya are endowed with profound
tranquility and are completely free from external disturbances. Therefore
they are regarded as pure devotional sentiments. He excludes Kama,
(sex), hatred and fear from the scope of pure devotion, Kama (sex)
develops into physical association, it may arouse the craving for God as
well as corfesponding amorous sentiment, which may create the highest
craving and impetuosity, but it cannot amount to pure sentiment at best it
may he regarded as a mixed sentiment. Hatred and fear may modify
themselves into a religious feeling provided they are not totally opposed to
the craving for God. But they fail to achieve the status of rasa®(pure
relgious sentiment) as they are associated with unfavourable elements.

All the above views regarding the nature of devotion may be
synthesized on the basis of their common characteristics. All of them
accept that devotion is a special kind of mental state, and the object of
such a mental state should be only supreme being (God) and not other
object of the world. They differ in calling the same sentiment by different
names such as rati (pleasure), prema (love), Paramaprema (supreme
love), asakti (attachment), harsa (exhualtation) ulldsa (joy) , abhilasa
(affection) etc. and in including or excluding one or other mental state
from devotion.

In our religious literature, we find a large number of names and
forms of devotion. Narasimha Purana calls devotion as sammama
(Honour) and bahumana (excess of honour) respectively observed by
Arjuna and lksvaku.’? The Mahabharata states that the devotion
observed by Vidura is called priti (delight).! The devotion of cowherd
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girls is called viraha (grief at separation)32 The devotion of Upamanyu is
named as itaravicikitsa>3 The devotion of Yama is called mahimakhyati
(description of glory)>*. Similarly devotion is called tadarthapranasthana
(Preservation of life for his sake) as in the case of Hanumana. Tadiyata
(belong to him) in the case of Uparicaravasu, Sarvatadbhava (the idea
that he is the all) in the case of Prahlada, apratikulya (absence of enmity)
in case of Bhisma. But this list is not exhaustive, it is only illustrative, and
many other forms and names may be included in it as is stated by
Svapnesvara.

Classification of devotion.

Inourreligousliterature devotional sentiment is described in different
ways and is classified in various ways. But often it is said to be of two
kinds, para (higher) and apara (lower), or mukhya (primary) and gauna
(Secondary). The higher kind of devotion is undoubtedly the supreme
goal of human life. It is stated as supreme, unconditional, undisturbed
love of the Lord. A devotee who obtains such a love does not care for
liberation any moreS. But this supreme devotion is obtained by the
supreme grace of Siva,¢ and a long and hard preparation from the side
of the devotee is necessary to achieve the grace of God. The Vayaviya
Samnhita states the process as follows:— A person desirous to obtain
supreme grace should perform properly, regularly and continuously his
duties recommended by the Vedas and the Smrtis . Such performance
purifies the mind in the course of many births. The purification of mind
generates detachment in him from wordly pleasure. In course of time,
when this detachment becomes very strong knowledge dawns. This
knowledge pleases Siva and makes the devotee feel his helplessness. Then
he begins the devotioncal practices prescribed in Saivadharma, and as a
consequence of these practices he becomes entitled to get supreme
devotion; then the supreme grace of Siva emerges and supreme devotion
arises in the devotee. Grace removes all ties and makes him able to enjoy
pure tranquility. Narada asserts that this supreme devotion is the highest
goal of human life. It is pure, absolute and self-evident.57 This stage of
devotion is the aim, purpose orend of all the devotional practices® At this
stage the devotee gets the intuitive and direct realization of supreme being.
This is the highest stage of love. It is the final goal of all the spiritual
means, this is not the means of any thing else. Narada calls it parama
prema, and Sandilya calls it anurakti®9. It is the reservoir of nectar and
immortality, it is the state of perfection and accomplishment and
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complete satisfaction60. All desires, suffering and misery, hatred and
envy disappear for ever!. The devotee obtains supreme bliss and enjoys
the supreme joy of his own self62. It is not obtained only by self effort. It
manifests itself in any person®3. It is the supreme love, and beyond
description and conception of the mind. It is compared to the feeling of a
dumb man, who enjoys tasteful things®4. At this stage the devotee
becomes one with God. He sees only God, hears only Him and thinks and
meditates only on Him. This is called Nirguna or Para bhakti in the Siva
Purana.

The other, aparabhakti or saguna bhakti, is said to be of two kinds,
vaidhi and svabhaviki. Each of them is again of two kinds, naisthikiand
anaisthiki. The former, again, is of six kinds,but it becomes of many
kinds due to the injunctions and prohibitions of different Agamas and
Tantras65, According to Narada there are two principles to distinguish
secondary devotion, and according to each principle the secondary
devotion can be of three kinds. As the first principle Narada takes the
natural property of the mind of a man through which he proceeds towards
devotional practices, and shows that corresponding to the three properties
sattva, rajas and tamas, devotion also is of three kinds and is called by the
corresponding names. As the second principle, he takes theaim or purpose
of the devotee by which he is motivated towards devotional practices and
mentions three kinds of devotees, drta, jijiiasu and artharthi®0. We find
the reference to the former three kinds in the Bhagavata Purana,where
these three are clearly and distinctly defined. The Bhagavata Purana takes
the motive and insight of the devotee, which are controlled by the
attributes of Prakrti, to show the distinguishing feature of these three kinds
of devotion. In tamasa devotion, the devotee is motivated by pride and he
has diversity, violence, pride and envy in his attitude when he proceeds
towards devotional practices for worldly pleasure, name and fame, with
the attitude of discrimination regarding the images of God to be
worshipped. But in sattvika devotion, the devotee is not inspired by selfish
motives, he performs all his actions either for the sake of duty or for the
sake of the abolition of the sins or for the sake of offering them to God®’
The latter three kinds of devotion mentioned by Narada are found in the
Gita and the Siva Purana%8. These are not defined in the text but are
explained in the commentaries on the Gitd on the basis of their
etymological meaning and illustrated with classical examples.When a
devotee proceeds towards the love of God to save himself from a great
danger, he is called arta bhakta. The classical examples of this kind of
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devotion are Draupadi and Gajendra, who wanted to save themselves
from their enemies. The second kind of devotee proceeds towards love of
God for cetain material things to fulfill his own desire. Dhruva is the
classical example of this kind of devotion. He began to love God for the
sake of kingdom. The third (jijiasu) proceeds towards the love of God
only to know Him in a better way. He proceeds neither for material gain
nor for protection from affliction or danger, Uddhava is the classical
example of this kind of devotion. When we come to discuss their relative
importance we see that Narada gives more importance to the previous
ones than the subsequent ones in both groups. So far as the first group is
concerned it is accepted without any objection, but the same is not true for
the second group. According to Narada the subsequent ones become
inferior to the previous ones in the second group also. But the Rudra
Sarhhita takes the opposite view and regards the previous ones as inferior
to the subsequent ones®®. Rudra Sarhhita and the Gita regard these three
as inferior to the fourth who is regarded as the soul of the Lord and is
called jiani’0. Sandilya also does not give any relative importance to
these, he regards them as of one group called secondary 7!

Ninefold devotion

Devotion, as a means or practical process, has nine constituent parts
or nine successive stages which are often regarded as nine kinds of
devotion. The Rudra Sarnhita enumerates these nine in successive order as
follows:—

Sravar;a, (to hear), kirtana (to sing), smarana (to remember), sevana
(to serve), dasya (subservience), arcana (worship), vandana (to pray),
sakhya (friendship) and atma-samarpana (self-surrender)72. The devotee
proceeds towards supreme love or supreme devotion through these stages.
A brief description of these nine parts may be given.

Sravana :—The literal meaning of the word is to hear. But it is
explained to mean listening with due respect to the glories of Siva -
attentively and in a happy mood73. It is the first stage of devotion as it
creates a desire for reality which is not perceived’# On this stage the
hearing of God's name plays a very important part’ It is repeatedly said
that the name of Siva purifies the heart and removes sin76. It is compared
to the forest conflagration in which the mountains of sin are burnt to
ashes’’. The importance of the name in devotion is emphasized by saying
that the name has more power to destroy sin than the ability of the sinner
by which he commits sins. 7®Along with the hearing of the name of Siva
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the hearing of His sports, glories, tales and anecdotes are also
recommended at this stage of devotion. The devotee is distinguished from
others because he keeps himself busy in hearing the name, tales and stories

of Siva. .

Kirtana :-It means to sing or to recite the name, fame, deeds,
incarnation of God with love, respect and knowledge. It is a verbal
sacrifice; mantra, japa and prayers-all are included in it. Every body,
without any distinction of grade, caste, creed and sex, is benefited by this
devotion. It is the remedy for worldly afflictions and gives peace to all
who engage in it7°,

Smarana :-The first two stages are recommended for engaging the
external organs in the name, fame and glories of Siva, smarana is to
engage the mind inHim. The devotee makes his mind free from all fears,
and keeps complete faith in the Lord who is omnipotent, omnipresent and
omniscient. Thus, at this stage, the devotee always keeps the Lord in his
mind. He never forgets Him nor fears any thing80,

Sevana :-The above-mentioned three stages are the purificatory
stages, as they purify the body, heart and mind of the devotee. They do
not have any direct relation to the body or statue of Siva. They are
concerned with His name, fame and glories. The fourth stage relates the
devotee to the statue or body of Siva. Here the devotee prepares his heart,
senses, and body to abide in the grace of Siva. Thus, in this stage, the
devotee keeps his body in the service of Siva, and makes suitable offerings
to Him8!,

Disya :-It means to regard one-self as the servant of Siva, and to
keep one-self busy in those activities which are regarded as the duty of a
good servant®2,

Arcana :-It means to offer water, flower, fruits etc. to the Lord
according to the method83 of worship®4. It is not necessary to spend a lot
of money in this worship.It can be done only with that money which can
be saved by the devotee for this purpose®3. The materials are not very
important in the worship. The desire to worship and offer the materials is
more important. Hence in the absence of materials one can'worship Siva
with imaginary materials 86.
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Vandana :-Literally it means to pray to Him. But at this stage the
devotee is asked to recite the prayers and mantras, to meditate on the
glories of Siva, and to fall down on the earth like a stick to pay homage 87

Sakhya :-It means to have complete faith in the supreme power of
the Lord, by which He performe every thing for the benefit of the devotee.
Hence be thinks that there is no evil in the world as every thing happens by
the order of the Lord and for the good of the devotee88.

Atmasamarpana :-It means complete surrender of the body, speech
mind and all the other things belonging to or possessed by the dovetee. He
offers his all to please God. He does not keep any thing for himself.
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The Dhama of Purusottama-Jagannatha, a significant sacred centre
in South-eastern India, has been stated as Nilagirl1 in the texts like
Purusottama Ksetra Mahatmya? (as incorporated in the Skanda Purana
and the other Puranas)3 , Kapila Samhita* , and Niladri Mahodaya®
But the Oriya poet Sarala Das (I5th century A.D.), in his magnum opus
Mahabharata refers to this sacred centre as Nilasundaragiri. In the post-
sarala Das Period in Orissa the Oriya literature has utilised the name
Nilagiri in connection with the description of Purusottama Ksetra;
although the mediaeval Bhakti literature in Oriya called Nilasundara
Gita has accepted this Nilasundaragiri as stated in Sarala Mahabhairata. 7
The present paper aims to study this Puranic name of Purusottama Ksetra
(Nilagiri ) and the reasons for the name. It will also present the secret
behind the name of Nilasundaragiri of Sarala Das. The study is based on
the analysis of Puranic literature (Oriya and Sanskrit) as well as the
epigraphic evidences.

11

The sacred centre Purusottama Ksetra on the sea-shore of Utkala was
in existence before the compilation of Mahabharata (in Sanskrit); but then
it was possibly not famous as a centre of Visnu.® The Vana Parva of
Mahabharata refers to Mahavedi, on the sea-shore of Orissa?. In chapter
114 of the Vana Parva'0 the sage Lomasa aquaints Yudhisthira with the
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sacred places of Kaliniga. He first acqaints him with the shrine of Viraja
situated on the bank of the river Vaitarani. Yudhisthira after having
taken a plunge into the river Vaitarani heard a voice which Lomasa
explained t6 be that of the dwellers of the forest reciting mantras. Then he
explained to Yudhisthirathe sacredness of the spot from where the voice
came.He said that once the self-existent (Svayambhil) performed a
sacrifice there and gave the entire earth to Kasyapa. The earth was angry
and sank into the Netherland. Kasyapa propitiated her and she uprose and
showed herself in the form of an altar. The bottom of the altar reached the
sea. Yudhisthira was advised by Lomasa to ride upon the altar and then to
bathe in the sea. The sacred place (Mahavedi) described in this passage
evidently refers to a sacred centre other than the shrine of Viraja situated
on the bank of the river Vaitarani. The place has been accepted by the
learned scholars as Purusottama Ksetrall.
The Mahavedi was a very famous name in Ind1a in the period of the

compilation of Mahabharata and the name continued in the mediaeval
phase.!2 The Vedi on the sea-shore of Utkala which was famous in India
during the period of the compilation of Mahabharata was in size and
extent like a small mountain. According to Mahabharata this exalted
place was covered with forests and possibly for that reason the same was
utilised by a tribal section as their sacred site. Of course, Mahabharata
-does not connect this centre with the sacred site of the tribal section. But the
Mahabharata does not state that it was the centre of worship of an Aryan
deity. Had there been the worship of an Aryan deity on this site, the
compiler of Mahabharata would have given a reference to the deity, but
the same is silent about it, although it refers to Viraja, another sacred
centre. Hence on the basis of this interpretation we can presume that the
hightened altar (Vedi) on the sea-shore of Utkala was utilised by the tribal
people as their religious centre. Before 3rd century A.D. Anga, Varnga
and Kalinga (of Eastern India) were accepted as the land of the Mlecchas
as the Puranic sources and the Dharmasastra texts refer to this fact.!3
These texts state that the Aryans did not like to visit these countries for the
reasons stated above. 14 From this point of view also we may state that the
VediKsetra on the sea-shore of Utkala was possibly the sacred centre of a
tribal section. Many years after the compilation of Mahabharata thiszone
was called Nilagiri. This name Nilagiri has been frequently stated in the
Sanskrit texts of the ancient and the mediaeval phase.!5 The reasons for
naming the Vedi ksetra as Nilagiri and by whom such a name was given
are not known. Only we can hazard a speculation on this aspect.
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Adi Sankara's Smarta-mata and his Govardhana Pitha were closely
connected with the worship of Purusottama-Jagannatha. Sarikaracarya,
in the 9th century A.D. after a long quest for establishing a sacred centre
in the East on the sea-shore, found this Vedi Ksetra (surrounded with
many Saiva shrines) as an ideal site.!6 In all probability the name
Nilagiri was attributed to Purusottama Ksetra by him. Giri is the
symbol of Siva (Siva being called Girisa as well as Girijapati).!”
According to Purusottama Ksetra Mahatmya the Brahmana Vidyapati
first occupied the Vedi Ksetra under the tribals and this became a part of
the legendary account (Indradyumna legend) which was utilised in the
Puranas as Vidyapati's first connection as a messenger of Indradyumna,
the king of Malava. .

Nilagiri was the ancient name of Purusottama Ksetra either due to
the effort of Sarikara or due to the geographical location of the site. But
Sarala Das, the Oriya poet of 15th century A. D., accepted Purusottama
Ksetra as Niasundaragiri. 18 Sarala Das modified many aspects on the
study on Purusottama Ksetra as presented in the Puranic literature before
him and Nilasundaragiri was one of such modifications. The account on
the antiquity of the Purusottama Ksetra as presented by Sarala Das has
been borrowed mainly from the traditional accounts or the prevailing
traditions. The learned poet probably had visited the sacred Ksetra of
Purusottama frequently. He was also aware of the many views on the
origin and the antiquity of the Ksetra. Hence he was able to present the
Ksetra from different points of view.

The MisaliParva of Sarala Mahabharata refers to a part of the
Purusottama Ksetra as Sundaragiri. This is also stated in the Vana Parva
of SaralaMahabharata.

(D). - MiisaliParva; Sundara Parvata (Mountain) is inside the Yamanika
Tirtha and near the Nilakapavata (Cornucopian or wish-granting
tree). It is also very near the sea. 19

(II). Vana Parva describes the Sundara Parvata:
Nilagiri hid herself in the Patala (the Netherland). But I
(Sundaraparvata) existed. Narayana was pleased with me. In the
Satya Age My extent was about sixteen lakh yojana; the Treta my
dimenstion (extent) was about thirteen lakh yojana. In the Age of
Dvapara my area covered. 12 lakh yojana. An§umati (Sun) moves
within my active area. When I revealed my own self, the Sun began
to hide himself due to my power (teja). For that reason Virafci
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prayed me that He was moving on the space. The horses of His
chariot having come across the top of my head perished. Ninetynine
wheels of His chariot were destroyed because they dashed on the top
of my body. Only one wheel of His chariot remained. Hence He
gave up southern direction in fear of me. If I can hide myself the
Sun can move. Therefore the Sun said,"O the best of mountains,
hide your real shape. In all ages your shape would diminish." 20

This passage refers to a part of Purusottama Ksetra as Sundara
parvata in ancient time. In course of time the heightened area began to
recede and took the form which we see to-day.

Sarala Das has stated this area as Sundara parvata which is not
correct. Before Sarala Das the zone was probably named Sindiira
parvata. In all probability a part of Purusottama Ksetra connected with
the sea assumed the colour of Sinduara(yellow) due to the first solar ray.
For that reason the place was locally called Sindiirapura. The poet might
have chosen this name either from popular memory or from traditional
account, because during the time of Sarala Das the name Purusottama
Ksetra was only popular. The existence of Sindiira pura was in oblivion.
In popular memory Sindiira became Sundara (Sindiira is also now-a
days called Sundara in local Oriya tone). In this way Sindira pura
became Sundara pura. Sarald Das picked up the distorted name
Sundaragiri from popular memory. Sarala Mahabharata has deep respect
for popular tradition. Possibly in order to establish his views on
Purusottama Ksetra before the common people of his time (who did not
have the opportunity to read Sanskrit texts on Purusottama Ksetra) Sarala
Das accepted Sundara for Sindiira. As a result Sindiira parvata became
known as Sundara parvata in his text. In the post-Sarala period this
mistake/distorted pronouncement became very famous in Orissa.

(I1T)

Three copper plate grants of the reign of the Ganga king Codaganga
(A.D.1078-1147) indirectly connect Purusottama Ksetra (wholly or
partly) with Sindira pura. 2! According to his copper plate records,
Codaganga occupied Utkala, exterminated the Somavarsi rule and then
he was decorated with the rank of sovereignty of the whole of Utkala.22
Codaganga was both Parama- Mahesvara and Parama- Vaisnpava till
A.D. 1115 which is stated in the Yembaram copper plate grant.23 We like
to presume that this Sindira pura was connected with Ccodaganga's
decision to accept Vaisnavism as the only important religion officially or
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his acceptance of Parama-Vaispava as the only important officially
accepted religious epithet. From the beginning of his reign Codaganga
was attributed with the imperial religious epithet Parama-Mahesvaraand
this epithet was continued for many years. It was connected with his
family tradition. 24 How could Codaganga suppress this epithet from
A.D.III6-17 ? 25 What was the actual necessity of his stay with the people
of Sindiira pura as stated in the copper plate grants ? The present scholar
can only speculate that during the time of Codaganga a part of the
Purusottama Ksetra was known as Sindiira pura. The king was staying at
that place for some years at least from A.D.III6 and the only important
motive of his presence at Sindiira pura was his earnest endeavour for the
construction of a huge temple for Vispu-Purusottama and the temple was
completed during this period?-(’. Many centuries after the reign of king
Chodaganga Sindirapura was corrupted as Sundarapura and its
importance was lost. In all probability during the reign of Chodagarnga
this site (Sindirapura) was the centre of worship of the deity Purusottama
and the area included Nilakantha, Bilve§vara, Indradyumna Sara and the
Gundica zone. But Codaganga constructed a temple for Visnu-
Purusottama at another site (which is now the seat of Jagannatha and His
Associates) and then the images were shifted from Sindirapura to this site
for worship.27 As a result the importance of Sindiirapura was not felt any
longer. In popular memory the name remained in a corrupt form. Had it
not been stated in the Sarala Mahabharata it would have been difficult to
present this early name of Purusottama Ksetra. But once a year during
the Ratha Yatra, Gundica zone (the area of Sindura pura) finds its
significance and that bears a distant echo of Sindurapura.

1. For Nilagiri see Ganguli, N.M., Orissa and her remains, 1986, Gian Publishing
House, Delhi, p. 398. Mishra, K.C. The cult of Jagannatha, 1971/1984, p. 71-100.
Padhi, B.M, Daru Devata (Wooden Deity), Cuttack, 1975, p. I-14. Stietencron,
H.V., "Advent of Visnism in Orissa", in The Cult of Jagannatha and the regional
tradition of Orissa (hereafter cited CJRTO), ed. Eschmann, A H. Kulke and G.C.
Tripathy, 1978-186, p. 25-30.

2. Purusottama Ksetra Mahatmya, Skanda Purana, Venkateswar Press, Bombay, first

chapter.

Adhyatmya Ramayana (Yuddha Khanda), Chapter-IV refers to Niladri Sikhara.
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Orissan scholars have been tempted to establish the importance of the Purusottama
Ksetra even in the pre-Mahabharata phase. Such a view is based on a wrong
interpretation of the texts available to them. Surya Narayana Das states that in the
Valmiki Ramayana there is a reference to Purusottama Ksetra. According to Das,
Rajarsi Janaka in his golden plough-share cultivated the sands on the southern sea-
shore and got Vedamati. The area is evidently Purusottama Ksetra.

But it is not correct. The sandy zone near the southern sea-shore may not difinitely
refer to Purusottama Ksetra; it may indicate any other place. Das, Surya Narayana,
Jagannatha Mandira O Jagannatha tattva (The temple and the cult of Jagannatha),
1985, Cuttack, p. 16-17.

K.S. Behera's view in this respect is very convincing;.

In the Ramayana, the family deity of the Iksvaku is called Jagannatha. In the
Mahabharata, Jagannatha is mentioned as one of the thousand names of Vispu. It
will appear that for tracing the antiquity of Purusottama-jagannatha any refererence
to Purusottama-jagannatha should not be accepted where there is no definite or
corroborative evidence to hold such a view. Behera, K.S., "Antiquity of Deity
Purusottama: Jagannatha at Puri" in The cult and culture of Lord jagannatha, ed.
Daityari Panda and Sarat chandra Panigrahi, 1984, Cuttack, p. 118-119.

. Ganguli, op. cit., p. 399.
. Ibid.

Vana Parva, 114 th chapter, Slokas-22-24.

Panigrahi, K.C. History of Orrisa, Hindu period, 1981, Cuttack, p. 335-337.
Panigrahi, op. cit., p.337.

Stietencron, H.V. op. cit., CJRTO, p. 29. Ganguli Op.cit.,p. 399, Geib, R.,
Indradyumna-Legende. Ein Beitrag zur Geschichte des Jagannatha Kultes,
Wiesbanden, 1987, p.25. ‘

Mishra, K.C., op. cit., p. 7.

Padhi, B.N., op.cit., p. 1-2.

Edilpur copper plate grant of the period of the Sena king Siirya Sena states the
Purusottama Ksetra as Vedi Ksetra. The date of the record cannot be fixed beyond
A.D. 1220. Indian Historical Quarterly, Vol XXX, p.215. Epigraphia Indica, Vol.
XXXIII, 1960, p.315.

Corpus of Bengal inscriptions, ed.S.K. Maity and R.R. Mukherji, 1967, P. 335,
stietencrion H.v. op.cit.,CJRTO, p.29.

. Thapar, Romila, Ancient Indian Social History, Some interpretations, Delhi, 1978, p.

162.

. Ibid.
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. Mishra, Satchidananda, "Acharya Sankara O Sri Jagannatharika pratistha (Acharya
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Magazine), April, 1985, p. 17-28.

Mishra, Satchidananda, "Sri Purusottama Vigraha pratistha”, Konarka, Orrisa
Sahitya Academy journal, No. 72, 1989, p.8-20.

Sarikaracharya's role in the development of the Purusottama Ksetra has been stated
Padmapada used to be worshipped on the Ratna-simhasana of Jagannatha till the
time of Raja Divyasimha Deva of Khurdha (A.D. 1787-1793) when they were
removed from that place and were later on broken by the Vaisnavas. Madalapaiiji
1940, Prachi edition, p.81.
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Historical Research Journal (hereafter cited OHRJ), Special volume, 1982, p. 152.
Recently G.N. Dash (a noted writer on Orissan tradition and hlstory) does not accept
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with Saﬁkaracharya But Dash has accepted the other image stated in Madalaparji
as Padmacarya (a disciple of AdiSarikaracharya and his group in the early stage of
the development of the Purusottama Ksetra.

For the views of G.N. Dash see his book in Oriya Khadyotara Dyuiti, 1984, Cuttack,
p. 42-57.

17. Ibid.

18. Purusottama Ksetra Mahatmya, loc. cit., Chapter-VII.

19. Vana Parva, Musali Parva of Sarala Mahabharata, loc cit.

20. Yamarbika Tirthe Nilakalpe vate Sundara parvata Maudadhira nikate (Musali
parva, toc. cit.
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nirvana mohara Rathe adi/Anesata ratha caka bhajila tohara Sikhara lagi/Yeka caka
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Mubhi tohara bhaye upeksili Daksina pantha-bhumi/Tohara gopya gale ye parai
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Art and architechture has historically been an integral part of the
aesthetic and cultural expression of our country. In the context of fast
eroding cultural heritage Puranas are landmarks for preserving a rich and
well-defined structural data from the early era. In another words Puranas
are not only treatises of philosophical, religious, geographical impact but
they may be looked upon as a source of great literary inspiration in
various branches of knowledge like astronomy, astrology, metallurgy,
medicine, sociology, arts and what not | A perusal of the above list
together with contemporary sciences akin to it, exhibits how widely the
author of Purdnas cast his net for collecting the material about the
historical facts. Many theories and observations may be postulated on the
basis of diverse theoretical references occuring in an extensive puranic
literature of which we are proud of !

After a general introduction to the subject as a whole it is not desirable
to review all these works, rather some of them, especially valuable from
the stand points of vastusastra, are proposed to highlight. Matsya Purana,
Garuda purana, Bhavisya purana and Agni purana are noteworthy for
making us aware the traditional perspective so far the architechtural
development is concerned. All these Puranas devote some chapters to
Vastu-vidya and Image worship.

Quite a few research work has come down to us to this field which
prominently speak an artist's workmanship, which is almost lost to us in
the colonial period. Still the subject awaits for a fresh enquiry in this
direction. Earlier attempts focussing on temple parts, ground plan,
varieties of temples, the material used for erecting the monuments etc.
evince the historical background to some extent but they are not
suggesting the later on-going process of utilitarian in the practical field
and its technical side. Hence this attempt is mainly purported to investigate
the puranic background on the temple architechture aiming its impact on
later silpatexts, if possible to some extent.
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It is to be borne in mind that Puranas are not the works on silpasastra,
though they ensure textural evidences. They are short compendiums on
Silpa, possibly there are precursons and then Puranic rsi might have
borrowed from those extant texts.

Moving to the constructional phase it seems that puranic decades had
already passed the primitive stage. Matsya purana, the earlier supposed
one, especially, recounts twenty types of temples like Meru, Mandara,
Kailasa, Sarvatobhadra, Nandivardhana, Kumbha, Pidonaka and so on
(MP, V.S. Agrawal p. 369). A peep into the Brahmanas furnishes us the
then condition of religious structures. From the study of Brahmanas it
appears that all the buildings/constructions within the sacred precinct, are
accessory and subservient to religious performances. viz. the hall,
mandapa, garbhagrha intimately connected with image worship.

Some Vedic hymns are also helpful in reconstructing the origin of
architectural history of our land. Rgveda refers to a lord of the house
(Vastospati ), harmya , Varupa's mansion (RV. VIL. 88. 21). It also
mentions two names of an artists viz. Vis'vakarma and Tvasta. Such
expressions collectively trigger memories of known S§ilpa texts like
Samaranngana Sutradhara, Silpa-ratna, Vastusara etc. They engender an
understanding of buidling activities growing throughout the ages. Thus
having a wide currency in the literature for a temple or a shrine, the
subject itself is accustomed to unequal attention when by the life of
puranic era, the activity of building a temple formed a uniformed style,
which essentially requires constructional techniques.

Matsya purana, Garuda purana, Agni purana provide technical
names to the different parts of the temple i.e. pragriva, bhitti,
amalakasara, Sikhara, gopura etc. which are retained in the current

. architectural field. From ancient times each of these words indicated a
peculiar structure. Each had a different shape and form which in later
growth is loosing its position because of the western pattern adopted in
elevation of the superstructure and so on. Few are retained among the
practitioners. Mediaeval period had a bearing of the post terminology
copiously than the present one.

Looking through the Linga purana Chap. 77 which advocates phallic
worship by making Siva's shrines either in any style, adds outstanding
contribution to the stylistic paraphernalia. The act of building a temple or
a shrine was deemed highly virtuous since past many years. It accrues
highest rewards to the devotees, assures freedom from all sins, bestows
perfect knowledge, all pleasures, benefit of great sacrifices and so on. It is
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to be noted here that the Hindu temple is built with the favour of devotion
as were of offering and pious liberality, in order to secure for a builder, a
place in heaven observes Stella Kramrisch (Hindu Temple Vol. 1 p. 142).
She further remarks that temple is a tirtha in art in her learned exposition
on the evolvement of temple architecture; in individuality. It isa means of
communication ground us, as though a living organism. It is a
distinguished work ofan artist's talent.

Prasada, as far as preserved temle show, consists of thick walls, and a
roof, forming a dark square chamber entered through a door with a more
or less elaborated frame, supplements Tarapada Bhattacharya, which
creates, visual representation of a temple as such : (Vastu-vidya-canons
on Indian Art P. 443). Moreover he notes some changing phenomenon
in the constructional experiments, e.g. the roof is flatin the early temples.
It seems that a raised plinth or a terrace is a sub-structure of the body of
the temple and frequently it accomodates a path of circummambulation
(op.cit.)

Resources from Liriga purana are assets in the development and
growth of architectural style. The Purana virtually emphasises on three
styles namely Nagara, Dravida, and vesara, a. though it's output is
scanty. Liriga purana insists on the Sivabhakti, by any means, either by
buidling a temple called Nagara, Dravida or Kesara with all the strength
inthewords.

(1) "TETEEYIEE HaET Wih: Rarea |
Fad FEOGH  aHEEERE
) ¥R A T @fed ar qEu |
FAT W AFdr REes  AeEd
This couplet is extremely thought provoking in the stylistic realm. No
doubtthisisareliablespecification regardingthe distinct styleswhich show
linkage with later stylistic settlement referred to and classified by Bhojain
Samaraniganasitradhara, by Bhuvandevacarya in Aparajitaprccha or by
Thakkur per in Vastuara. Though it is a disputable matter, these
quotations supply on a major break through to study on Silpasastras.
Scholars have ventured on this point. They attest Nagara style to the
Nagara, a urban structure which is highly decorative. The word Nagara
is derived from Nagar.a So it means pertaining to a city or a town.
According to this view a prasada of a stone or baked bricks should be
built for decorating the towns. Nagara sikharas are rectangular and the
temples are devoid of adhisthana. Another meaning of the word nagara is
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universe. So the temple is the universe, in a likeness to is nagara, for it
rests on the Nagar Vastupurusa. These derivations are not convincing so
‘far the structure is concerned. The name nagara with its classifications,
frequently occur in BS, SS, ISP, AP. Some of these texts inform now to
_make Nagaradvara, Mandovara Amalaka. Their centre seems to be in
M.P. Nagar temple inculcates amalaka. It is a square from the bottom
to the Sikhara. ’

The Dravida pattern is found in South India. The temple has a Kalasa
and not amalaka and domelike shape. It stands on the adhisthana or
Pttnha. It also hints at a huge and tall gopura. In the Dravida temple the
body is square while its dome shape is six-sided or eight-sided.

Coming to the Vesara style, in plan it is Dravida while in shape it
imitates Nagara. The Sikhara is curvilinear; scholars enunciate Vesara
style as an assimilation of two styles. Vesara means a mule. In this type
preference is given to the circular cupola, octagonal domeshape of the
Dravida type.

All these discussions pertiaining to the styles persistantly has been a
controversial view-point, since we did not have enough factual data to
make substantially well argumented conjecture for the point discussed.
Lirigapurana used the word Kesarainstead of Vesara.

Nagara, Dravida or Vesam styles cannot be Ttestricted to the
geographical divisions because Nagara temples are found upto the river
Tungabhadra. On the other hand those of Dravida style temples extend
as far north as Ellora.

It appears that by the time of nga purana three trends familiarly
known as Nigara, Dravida and Kesara were well established still we
cannot explore the matterin detail.

Atthis juncture, [ would like to bring to the attentlon of scholars, some
pointsindiscoveringhidden meaningin each style fortheirresettlement.

To start with the Nagara style the word may be derived from the word
agara which means a collective place, comprising sub units, na in the
word nagara is not in the negative sense, but the 'na’ particle has a positive
meaning. In RV na means sa. Thus nagara implies collective temples or
collective shrines situated on a particular area. If Nagara style follows
nagara architecture then it would mean that nagara is akin to city
architecture, a sala (flat roof) type houses.

About the Dravida style I propose to derive the word from dra/dra-
cave or hole where invocation is done wholeheartedly; vila means to cry.
We do have evidence of cave architecture from past. Following the
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reading Kesara/Kesara from Liriga purana instead of Vesara, than the

entire outlook changes. Kesara/Kesara may be linguistically analysed.
There is a word in Rgveda, Kasara which means a pond, a lake, pool
(RV. 10.43). With the common phonetic changes like a/e, and §/s, the
verbal from Kesara will mean the structure which is made in the water.
viz. temple in a lake or water or a lake palace, bridge etc. :"Varuna's
mansion in the water is referred to in Rgveda in the second palatalization
—K changesto V. ;

Herein [ supplement another word to strengthen my view-point. The
word vesarda may be derived from the word Veshanta which means a
small pond or pool. Again here comes the same phenomenon that is
interchange of syllables like §/s and t/r. (very rare) : T Burrow in-Sanskrit
Langliage cites the examples of phonetic changes.

While suggesting the above stand-point one major aspect belonging to
the structure is taken into account. That is of measurements. In the
preparation of plans proportions are important. For the measurements or
for the method followed on the division of area and so on, we may trace to
MP (Matsya Purana) since it asteems what is called Kshetramana. Not
only the Garuda Purana, Agni purana also deals with the divine
structures which are usually constructed in proportion to the lengths of
images. There is another type of method which is based on the proportions
of the door frames.The third variety is followed while making a ground
plan, is an area on which the image would be installed.

The distinction in the elevation also depends on the shape and number
of pillars. The change in structure is noticeable when accessory structures
like Porch (mandapa) Pragriv (antarala mandapa), terraces (Budra),
mafijari (Sikara) etc. are manifested alongwith the sanctum. The entire
elevation rests on pillars or on the adhisthana, that is to say from bottom to
top, with some experimentation in mandovara or the superstructure. At
this point Iwould like to pinpoint my observation, since ksetramana is one
of the the major criteria in discussing the varieties of the temples. Puranas
like Matsya, Garuda, Agni highlight on measurements concomitant
to distinct temples.

To sum up, in these circumstances the Ksetramana pertaining to area
may be looked up as a means to construct the houses or §3la type
architecutre which may be blended in a nagarstyle.

According to my observation, the view point that prevails over in the
case of Dravida style is that it depends on the proportions of dvaramana,
and the third Vesara style emerges out from the structure on the pillars.
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Very interesting light is thrown on some of the characters and events of
the M_ahébhératé in some of the Puranic works, particularly the
Harivamsa and the Devi Bhagavata Purana.

The Mahabharata tells us of the ancient enmity between two branches
of Ajamidha's descendants: the Paiicalas of Kampilya and Ahicchatra
and thé rulers of Hastinapura. This came to a head when Samvarana lost
Hastinapura to the Paficalas (his agnate cousins) and took shelter in the
west where Vasistha came to his rescue and restored him the kingdom with
the help of Saka, Hiina and Pahlava hordes. It is this traditional enmity
which Drona exploits to wreak his vengeance on Drupada through the
Hastinapura Princes. Drupada had performed penance to obtain a son for
killing Bhisma [Udyoga Parva 189.4], who obviously represented to him
the oppression of Hastinapura which had taken away half his kingdom.
That is how Sikhandi is born. Again, for the same reason Dhrstadyumna,
the Paficila crown-prince, is commander-chief of the allied Paficala-
Matsya-Cedi-Magadha-Pandava forces against Hastinapura. For the
same reason, the battle does not end till all the Paficalas have been
decimated by A$vatthama. Hastinapura at that stage is left clear of the
dynasty of Ajanﬁc_lha, for neither Yudhisthira nor Parikshit can be said to



JULY 1995] PURANIC SIDELIGHTS ON THE MAHABHA RATA 177

carry in their veins the blood of Kuru the last drops of which have been
soaked up by the arid plains of Kuruksetra.

The Harivamsa Parva of the Harivamsa presents additional
information narrated by Bhisma in chapter 20, §lokas 50-73 to
Yudhisthira. A king named Ugrayudha was born in one of the branches
of Ajamigha's dynasty which was known as "Paurava". Ugrayudha
wiped out the Nipa king of Kampilya, who was the ancestor of Drupada,
along with his family. After the death of Santanu, Ugrayudha had the
effrontery to send Bhisma a message during the very period of mourning
for handing over Gandhakali (Satyavati) to him in return for
considerable wealth. Ugrayudha appears to have been feared for his
irresistable dazzling discus which put all enemies to flight on mere sight.
In the message, Bhisma was advised that if he valued the welfare of the
kingdom and the subjects and himself, he should acknowledge
Ugrayudha's suzereinty. Bhisma was about to take up arms in defence of
the minor Vicitravirya (significantly there is no mention of the elder son
Citrangada here) when the counsellors pointed out that the period of
mourning was not over and he was still in an "unclean" state according to
- the scriptures and that Ugrayudha was irresistable because of his cakra.
They decided to apply the strategies of intrigue, bribery and peace first and
only then destroy the enemy when he was unprepared as Indra had done
with the asura Sambara. Bhisma, thereupon, refrained from going into
battle. As a matter of fact, we do not have any evidence in the epic of
Bhisma's prowess in any battle till he abducts the Kasi princesses. And that
skirmish remains the solitary instance of his prowess till the Kuruksetra
war (he is quite easily laid low in the battle over Virata's cattle).

However, peaceful attempts etc. failed with wicked Ugrayudha who
had his eyes set on Gandhakali's beauty and extending his hegemony over
Hastinapura. Satyavati's desperation for obtaining heirs to the throne (she
is described as 'hungry for grandsons'), which strikes us as exaggerated in
the Mahabharata becomes quite understandable in the light of this
experience. She was obviously aware of the greedy eyes of neighbouring
kings on the empty throne of Hastinapura, particularly in the context of
Bhisma's peculiar detached witness stance.

In the meantime, somehow Ugrayudha's terrifying discus became
ineffective. Bhisma merely states that this was because of his unholy
lusting after another's wife, which is incorrect because Satyavati was no
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one's wife at that stage but a young widow. He adds that the virtuous
roundly condemned Ugrayudha, which means that Bhisma's counsellors
succeeded in mobilising public opinion against him and he must have
been weakned somehow so that his enemies no longer feared him, which is
sought to be conveyed by the loss of the effectiveness of the discus which
used to terrify them.

Atfter the mourning period was over, Bhisma fought Ugrayudha for a
period of three days and killed him. Thereupon, Prsat (Drupada's father)
attacked Kampilya and, with Bhisma's permission, occupied it. That is
how the Paficalas came back to their ancestral kingdom. Obviously, this
occupation was in some way dependant on the goodwill of Hastinapura,
which was rubbed into Drupada when he was defeated and deprived of
half his kingdom (he was permitted to retain the traditional Paficdla
capital Kampilya while the Ahicchatra portion was taken away under
Hastinapura's control).

This same parva in the Harivamsa tells us in chapter 18, s'hlokas 26 -
46 of the previous birth of Satyavati, of which the chapter on "Partial
Incarnations" in the Mahabharata is innocent. It appears that the river
Acchoda.....renowned as the source of the lake Acchoda.....was the
mind-born daughter of a group of ancestral spirits known as Agnisvattas,
but was unaware of this. Once she had seen in the heavens Amavasu, son
of Ayu (Pururava's son)in the company of the apsaras Adrika and had
taken him as her father. Because of this sin, she had to be born on earth of
Adrikaturned-fish, begotten by this Amavasu reborn as Uparichara Vasu,
king of Cedi. As Acchoda had committed a gross fault, she would be
known, the ancestors told her, as Daseyi Satyavati, that is, "Satyavati of
the Dasa clan”, born in a low caste in the twenty-eighth Dvapara yuga.
Bhisma refers to Satyavati precisely in that fashion in the Mahabharata,
Udyoga Parva, 174.1.

In chapter 58 Sloka 26 we are given a different version of the previous
birth of Santanu. According to the epic, Santanu is Mahabhisa-a king of
the solar dynasty-re-born. Here, however, we are told that he is the
incarnation of Samudra, the eastern sea (i.e.the Bay of Bengal), cursed
by Visnu whom he had dared to soak in high-tide accompanied by
Gariga. Because Samudra had become peaceful when Visnu commanded
- "Santa" his earthly incarnation is named Santanu. Ganga is cursed to



JULY 1995] PURANIC SIDELIGHTS ON THE MAHABHARATA - 179

accompany him on earth because she had kept Samudra company in his
effrontery.

The Devi Bhagavata Purana tells us in Book II chapter 1 §lokas 36-
38 that king Uparichara Vasu of Cedi adopted the male child brought to
him by a fisherman, and that this child became the redoubtable king of
Matsya. Thus, here we find a link between the ancestry of Virata's
' kingdom and the Cedi kings, who are agnate cousins of the Hastinapura
dynasty. Typically, the female child was returned to the fisherman and
brought up by him, named Kali, because of her dark complexion;
Matsyodari, being found within a fish in the Yamuna river; and
Matsyagandha because of the fishy odour of her body. This Purana
provides a very interesting detailed account of the conversation between
her and Parasara in II. 2.1-36 which amplifies the epic account we are
familiar with.

Parasara was on a pilgrimage and reached the right bank of the river
Yamuna where he asked a fisherman to take him across. As the fisherman
was eating, he bade his enchanting sweet-smiling nubile daughter to row
the sage across the river. Inflamed by her youth, the sage caught her right
hand. Thereupon, the dark girl smiled and said:

What you are about to do,
does it befit your ancestry,
your ascesis or the scriptures ?

Your family reputation is unimpeachable;
in Vasistha's clan you are born.

Hence, O dharma-knower, what is this
you wish, enslaved by desire ?

Best of Brahmanas ! I feel on earth
achieving Human-birth is a rarity.
Even rarer specially among men
is Brahmana-hood.

Best of twice-born! you are high-born
virtuous, scripture-versed, dharma-knowing.

Hence, O Indra of Brahmanas, though you see
my body fish-odorous, yet why
do un-Aryan feelings in you arise ?
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O twice-born! I doubt not
Your wisdom is most prescient.

But what auspicious marks you see in my body
that you approach to possess me ?

Are you so possessed by desire
that your own dharma you forget ?

Saying this she mused:

"Oh! This dvija has lost his senses
mad to possess me. Now in doing so

he will upset the beat and drown,
for he is desperate, his heart

pierced by desire's five arrows,
and none can withstand him."
Musing thus, the girl told the great sage,

"Great one, be patient till we reach the other bank."

Siita said, Parasara heeded her well-meant advice.

He let go her hand and sat quiet.

But reaching the other side
the sage, desire-tormented,

seized Matsyagandha again for coition.
Quivering, annoyed, she spoke

to the sage before her:

"0 best of sages | My body stinks.
Can you not sense it ? Coitus
ought to delight both equally."

As she spoke, in a flash the girl turned
fragrant-for-a-yojana,
Yojanagandha, lovely-faced, beautiful.

Making his beloved musk-fragrant, enchanting
the sage, desire-tormented, seized her right hand

Then auspicous Satyavati, finding the sage
bent on coition, said
"All people and my father on the bank

can see us. It is daylight-
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Such beastly conduct doesn't please me.
It disgusts me.

Hence, O best of sages,
wait till night falls.

Coitus is prescribed for men
only at night, not at daytime.
In the day it is grievous transgression;
If seen brings great disrepute.
Grant this desire of mine, wise one.

Finding her words logical,
the generous sage at once
shrouded all in a mist
by his powers.
As the mist arose deep darkness
shrouded the bank.
Then the desirable woman spoke
to the sage in dulcet tones:
"I am a virgin, O tiger among twice-born.
Enjoying me, you,ll depart where you will.
But infallible is your seed, O Brahmana.
What will be my fate ?

What shall I tell my father
if today I get pregnant ?

When you have left after enjoying me
what shall I do ? Tell me."

Parashara said, "Béloved, today having délighted me
you shall regain virginity.
If still you fear, woman, ask
what boon you will."

Satyavati said, 'Best of twice-born,
you ever honour others.
Do that so neither my father nor anyone
knows anything. Do that whereby
my virgin status is not destroyed.
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May your son be like you
wondrously gifted.

May this fragrance forever
grace my body.

May my youth remain ever fresh
ever new.

In response, Parasara tells her that since he feels this overpowering
attraction for her despite her repellant odour, there must be a supernatural
cause for it. He assures her of her son's world-wide fame as arranger of
the Vedas, author of the Puranas, and pomptly proceeds to enjoy her and
leaves after bathing in the Yamuna.

The remarkable strength of a fisher-girl's character is what strikes us
as we go through the relevant verses. Though just a teenager who has
reached puberty, she is not to be brow-beaten by a sage, however famous
he might be. As a matter of fact, she reads him quite a lesson in propriety
and resists his importunate advances with admirable presence of mind.
Noticing his passion, she takes care not to refuse him as that might
provoke him into forcing her and upsetting the boat into the river in the
process. She buys time by requesting him to wait till they reach the other
bank of the river, and hopes that his passion will cool in the meantime.
Parasara appreciates her sound sense, and waits till they reach the other
shore (in the Mahabharata his importunity is not to be denied, and he
takes her in the boat, in mid-stream, which certainly tries the
imagination !). '

When his ardour remains unquenched on the other side of the
Yamuna, she is clearly irritated (quivers in annoyance). The nubile
woman in her is also conscious of the malodour infesting her body, which
she herself finds disgusting as she draws his attention to it more than once,
hoping it will put him off. with a maturity and frankness which astonishes
us even in the closing years of the twentieth century, she reminds him that
sexual intercourse ought to be an experience equally delightful for both
partners. Parasara counters this by making her body musk-fragrant
instantly, but still she does not give in.

Her dignity as a human being is of paramount concern to Satyavati
and she points out the gross animality of performing coitus in full view of
everyone in broad daylight. She reminds him that they will be visible to
her father. when Parasara is obdurate, she begs him to be conscious of
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social calumny and wait till nightfall when at least privacy will be
ensured. Once again the sage is forced to acknowledge the rationality of
this fisher-girl's arguments.

Then, even after Parasara has shrouded them in an impenetrable mist,
she raises the final objection: what happens to her after he has enjoyed her
and left ?

For, again with a maturity rare at her tender age, she knows that he
has no intention of marrying her. It is just that he is temporarily obssessed
by a compulsive desire to enjoy her body. So, her concern is her
reputation. How is she to face her father and the world if she becomes
pregnant ? Parasara assures her of regaining her virgin status, and
appreciating how hard she has been fighting to protect herself, and with
what remarkable intelligence putting off step by step the inevitable,
gaining something for herself all the time, he offers her boons. This is
where we find, at last, the woman in Satyavati revealing her inmost
feminine desires: she wants the fragrant body-odour to remain
permanently, and her youth to be unfading-gifts for which Helen was
famed and surely what all women of all time everywhere have always
desired!

The mystery of the unimpaired virgin status of Satyavati becomes
somewhat more comprehensible in the light of the insights into her
character which this account gives us. Both Satyavati and her grand-
daughter-in-law Kunti were gifted boons of retaining their virgin status
even after giving birth to sons. This state of virginity refers not just to a
physical condition, but to an inner state of being which remains
untrammelled by any slavish dependance on a particular man. Madri
presents the exact opposite of this, the married woman who is dependant
on what others think, because of which she does what she may not
actually approve, such as giving in to Pandu's lustful approaches against
her better judgment, resulting in his death. "She is not one-in herself but
acts as female counterpart or syzygy to some male", points out Dr. M.
Esther Harding in Woman's Mysteries (Rider, 1971, p. 125) On the other
hand, "the woman who is psychologically virgin is not dependant in this
way. She is what she is because that is what she is...(she is ) one -in herself
[and ] does what she does not because of any desire to please, not to be
liked or to be approved, even by herself...but because what she does is
true. Her actions may, indeed, be unconventional" (ibid.p.126) . If this is
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true of Kunti who exemplifies this rare quality in all the crucial decisions
concerning her sons and in the ultimate choice at her life's very end when
all that she seemed to have aimed for had been achieved, it holds equally
true for Satyavati.

We must not forget that the rare maturity we have seen in her here is
carried forward to her becoming the veritable arbiter of Hastinapura's
destiny. It is she who is responsible for turning the dynasty of Kuru into
the lineage of a Dasa maiden, a woman belonging to a low caste, by
making her bastard son beget sons on his widowed step-sisters-in-law.
Long before Mahapadma Nanda enstablished a sudra dynasty in
Pataliputra, Satyavati did so in Hastinapura! And when that dynasty is
established, when she has seen the corridors of the palace echo to the
shouts of 106 grandchildren, this fisher-girl has no problem in leaving all
this royal splendour and gracefully retiring to the forest, realizing that "the
green years of the earth are gone". The remarkable maturity of her
character strikes us all the more because Bhisma, who is as old if not older
than her, a born prince and much famed as the wisest patriarch in
Bharata, fails to detach himself in like fashion. As a matter of fact, he
does not even try! Instead, he lives on, decrepit and powerless, watching in
frozen fascination the suicide of the clan.

The Devi Bhagavata also provides another valuable insight. This is in
VI, chap 24 recording Vyasa's strenuous objections against his mother's
insistence that he act according to the niyoga custom of levirate. In book I,
chapter 20 Vyasa narrates to Janamejaya that following the death of his
son Suka he was so upset that he returned to his birthplace in search of his
mother and found out from the fishermen that she had been married to
king Santanu. He, then, settled on the banks of Sarasvati to be near his
mother and was delighted to hear of the birth of his two step-brothers.
However, when she asked him to beget sons on Ambika and Ambalika, he
pointed out to her that intercourse with wives of others was a grievous sin.
Moreover, a younger brother's wives were like daughters. Having studied
the Vedas he could not possibly commit such a transgression. Vyasa goes
to the extent of telling Satyavati that preserving the dyansty by adopting
heinous means is improper. Satyavati counters this by arguing that
improper directives of elders ought to be obeyed and such obedience will
not attract any blame, particularly when such action will remove the
sorrow of a grieving mother. Bhisma also urges Vyasa to obey his
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mother's command. That is when Vyasa gives in and engages in "this
disgusting task" (VI. 24.56). Acknowledging that his attachment to worlly
ties kept increasing with the birth of three sons, Vyésa also wonders
whether sons who are the products of adultery (vyabhicarodbhava, 25.28)
could ever be the source of happiness for him. Later, Vyasa tells us how
he wandered in grievous pain searching for the Pandavas after hearing of
the gutting of the house-of-lac, tracked them down in Ekacakra and sent
them to Drupada's capital, and was deeply gratified when they succeeded
in celebrating the Rajasua sacrifice. The human side of Vyasa, subject to
attachment, agitated by joys and sorrows like anyone of us, is revealed
only in this Purana.

This Purana also presents a remarkable debunking of the most
celebrated of yajfias, the Rajasiiya. In Book III, chapter 12 Vyasa himself
raises questions about the value of performing this yajia when within a
month of this supposedly the most auspicious of all sacrifices presided
over by none other than Krsna himself calamity befell the Pandavas. The
explanation he advances is an eye-opener as it provides an insight missing
in the epic. Vyasa states that the motive with which the sacrifice was
performed, the state of mind of the Pandavas, was responsible for the il
effects that followed. They were swollen with arrogance, he states and
there might have been other inauspicious elements vitiating it (Sloka 33).
Such a vitiating element is found in the Bhavisya Parva of the Harivarhsa
Book X.71.3 where Uddhava advises Krsna to encourage Yudhisthira to
hold the Rajastiya sacrifice because it will be doubly beneficial— in the
course of the digvijaya (world-conquest) he can get Jarasandha, their
mortal enemy, killed and earn the gratitude of the kings imprisoned by
him while, simultaneously, assisting Yudhishira to realise his ambition to
become emperor. Again, in Book VI, chaptefr 16 §lokas 51-53 Vyasa tells
Janamejaya that his ancestors, the Kauravas and Pandavas were
overtaken by destruction because of greed. Because of greed they
ruthlessly oppressed blood-relations so much so that all their progeny were
wiped out.

In the Bhavisya Parva of the Harivamsa, Book II §loka 15 ff. we are
told that the Rajastya Yajfia is the seed of war. The first such yajila was
performed by Candra, and was followed the the very first battle between
devas and asuras over Tara, Brhaspati's wife who had left him for Candra.
after his liaison with Mamata, famed as the Tarakamaya Battle. When
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Varuna performed the Rajasiiya, another devasura war followed. After
HariScandra's Rajastiya Yajfia the "Adi-baka" battle broke out in which
ksatriyas were decimated.

There is an interessting fact about the famous Asvamedha Yajfia as
well in the Bhavisya Parva, chapter 5. Janamejaya condemns it and
declares that he shall be the last monarch to institute this sacrifice because
during its performance when his ravishingly beautiful queen Vapustama
of Kasi lay down with the corpse of the horse, it came alive and had
intercourse with her (Indra apparently entered the horse being smitten with
the queen). Thus, both the most famous of ritual sacrifices turn out to be
ill-omened!

One of the puzzles of the epic, the non-appearance of Kunti's brother
Vasudeva to help her in her extremity is answered in the Bhagavata
Purana X.82.19-22. Here Kunti meets her kin when they visit Kuruksetra
for pilgrimage during the solar eclipse and accuses them of not even
enquiring after her in her extreme danger despite being so powerful a
clan. She exclaims that there is none as unfortunate as her for her own
brother and parents do not even remember her. Vasudeva's reply reveals
the plight of the Yadavas. He tells Kunti that they were busy running from
pillar to post trying to save themselves from Karhsa and Jarasandha and
had only now been able to live normally in Dvaraka.

The very strong Yadava connection with the Pandavas rooted in
Kunti is usually thought to have been cemented by Krsna fostering
Arjuna's marriage to Subhadra (he goes to the extent of advising Arjuna
against taking chances in a svayarvara because there is no knowing on
whom his sister's fancy will fix, and recommends abduction!). However,
in the Visnu Parva 90.76-77. of the Harivarhsa we find Krsna going
further. A Yadava maiden named Bhanumati is raped by the demon
Nikumbha. After rescuing her, to save her honour Krsna summons
Sahadeva and marries her off to him. He reassures Sahadeva with the
interesting information that by Durvasa's boon Bhanumati's virgin status
remains intact as she has been taken against her will. We recall that
Sahadeva's mother Kunti, too, had received the identical boon and that
this had come about because of the mantra Durvasa had gifted her with.

Another hint of the importance of the Yadava connection is provided
in the Devi Bhagavata Purapa 11.11.13. Here after Janamejaya's
marriage with the Kasi princess Vapustama, their conjugal bliss is
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compared to that of Arjuna and Subhadra in the past, not with Arjuna
and Draupadi !.

The fratricidal nature of the battle of Kuruksetra has been stressed by
every writer on the epic. However, the incredible intricacy of the web
woven by Vyasa comes home to us only after perusing the Harivamsa,
rightly known as the supplement to the Mahabharata. If Satyavati is
accepted as the Cedi king UparicaraVasu's progeny, the blood-
relationship of the Kuru dynasty with Magadha and Cedi is established
because both Jarasandha and Sisupala who are killed by Krsna, have a
common ancestor in Uparicara Vasu. Again, Balarama's mother Rohini
is the daughter of Santanu's brother Bahlika (a datum not given in the
epic but available in the Harivamsa Parva 35.4). Thus, the blood-
relationship of Hastinapura with the Vrsnis/Yadavas does not begin with
Kunti, as is commonly presumed, but goes back two generations to
Santanu's time !.

We also realise that intermarriage within prohibited degrees was
practised by the Yadavas. Was this cne failing which destroyed the moral
fibre of this clan resulting in the senseless carnage of Prabhasa wiping
them out wholly by their own hand ? Krsna and his first wife Rukmini
have a common ancestor in Yadu and belong to two branches of the same
clan, tracing their origin to his sons Bhima and Vidharbha respectively.
Besides her, Krsna marries daughters of two sisters of his father Vasudeva.
Pradyumna marries the daughter of Rukmi, his mother's brother.

-Pradyumna's son Aniruddha marries Rukmi's grand-daughter
Rukmavati. Rukmi himself is killed by Balarama despite this close
relationship ! Krsna, of course, Kills his paternal aunt's son Sisupala and
his mother's brother Karhsa, while another paternal aunt's son
Dantavakra of Kariisa is a mortal enemy and ally of Jarasandha.

Besides this, there is yet another startling secret hidden away in the
Harivariisa Parva chapter 34. Here we learn that Sara of the Vrsnis had
five daughters and ten sons of whom the first was Vasudeva. One of these
sons named Devasravah had a son named Satrughna who, for some
unstated reason, was brought up by the Nisddas and because of that came
to be known as Ekalavya (32-33). In other words, the person of whose
skill in archery Arjuna is so jealous that he gets Drona to destroy it by
using the play of guru daksina is none other than the son of his mother's
brother, his own cognate cousin ! Discarded by his father and grievously
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injured in early life by his aunt's son, Ekalavya appears to have joined
their enemies thereafter. We find him leading the Nisadas as their king as
an ally of Paundraka against his agnate cousins Krsna and Balarama. He
is defeated by Balarama and takes shelter in an island (Bhavisya Parva
102.4-7). Later he fights on the side of Duryodhana in‘the battle of
Kuruksetra and Krsna claims to slain him, that is his own agnate cousin.
Subsequently, in the Asvamedhika Parva, chapter 83, we find the enmity
carried into the next generation with Ekalavya's son seizing'the sacrificial
horse and being slain by Arjuna.

Yet another interesting factor revealed in the Puranas, which is not
clear from the epic, is the marital relations with asuras which is unique to
the lunar dynasty and not found in the solar dynasty. Both, of course,
have a common progenitor in the eponymous Vaivasvata Manu, himself
the son of Vivasvan-Sirya. Through his son Sudyumna a different
dynasty is founded ruling over Utkala and Gaya. When Sudyumna is
turned into a woman, 11, and gives birth to Purtravaih through Budha
(son of Candra), this son is not permitted to rule in the heartland of the
kingdom as he is regarded as Manu's daughter's son. That is why he has
to shift to Pratisthana (Prayaga/Allahabad) which becomes the seat of the
lunar dynasty (Markandeya Purapa 111, Visnu Purapa 17-18) till the
time of Kuru who shifts the capital from Prayaga to Kurusetra
(Harivariisa Parva 31.47). In the Harivarhsa we find that after the Asuras
took the side of Candra in the Tarakimaya War against the Devas, the
lunar dynasty married Asura princesses. Thus, Puraravah's son Ayu
marries Prabha the daughter of Asura Svarbhanu. Their son Yayati
begets Puru on S’armisthé,v daughter of Asura Vrsaparva. This incursion
of Asura blood appears to doom the lunar dynasty as agents of the mighty
conflagration of Kuruksetra in which not only the Candravarnsa but also
the last descendant of Rama in the Stiryavarmsa is wiped out. Ironically,
this last scion of the Stiryavamsa fights on the side of Duryodhana and is
slain by Abhimanyu. That is somewhat symbolic as Abhimanyu is the
incarnation of Candra, and Brhadbhala is the last of the Kosala kings
descended in the Solar dynasty.

New light is thrown on the entire question of the infamous attempt to
strip Draupadi naked in the Hastinapura court in the Devi Bhagavata
Purapa (111.12.16; IV.1.36; 17.38). Both Vyasa and Janamejaya refer
only to the dragging of Draupadi by her hair in the catalogue of
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catastrophes suffered by the Pandavas. There is no reference to stripping
and the miraculous rescue by Krsna. The Bhagavata Purdna, too, though
devoted to the apotheosization of Krsna because of which his miraculous
intervention to protect Draupadi's modesty would have been an obvious
incident to highlight, only refers to Draupadi being dragged by her hair
and does not mention the stripping. That urges a second and closer look at
the epic itself.

We find that the vastraharana is not referred to even once except in
the Anukramanika Parva, Sloka 156, in the lament of Dhrtarastra.
Immediately after this horrifying incident is supposed to have taken place
we find Krsna visiting the Pandavas in the forest. Here Draupadi narrates
her misfortunes to Krsna (I11.12.61-63,121) mentioning being dragged by
the hair, but makes no reference to the attempt to strip her of her single
garment. Krsna and Yudbhisthira in the Udyoga Parva (29.40; 31.16),
enumerating to Safijaya the atrocities committed by the Dhrtarastras, do
not mention it. Krsna speaking to Yudhisthira on the same subject before
the peace-embassy does not mention it (V.73.18-19). Most important of
all, Draupadi herself, furious at everyone arguing in favour of a truce,
when listing all that she has suffered, does not mention it (V. 82.24-
25,36). When Krsna meets Kunti after arriving in Hastinapura on his
peace embassy, she enumerates her sorrows, and as many as four times
refers to Draupadi having been dragged into court in her single garment
while menstruating (V. 90 50-51,57,82.86), but does not refer to any
attempt to strip her. Again, while telling Krsna what to coenvey to her sons
for stirring up their blood, Kunti does not refer to this but only to the
humiliation in the court (V.137. 18,22). Krsna in the course of his
embassy in the Hastindpura court mentions to Dhrtarastra all that the
Pandavas have suffered at the hands of Duryodhana, speaks of Draupadi
being dragged into the royal court (V. 95.59) but does not mention the
attempted stripping which ought to have been highlighted as the grossest
atrocity. Again, when he upbraids Duryodhanas here by enumerating all
his misconduct, there is no reference to the stripping of Draupadi (V.
128.8). When Karna is facing death and Krsna criticises him for his
misdeeds, there is no reference to the stripping and only to Draupadi being
dragged into the court. Finally, at Dvaipayana Lake when Yudhisthira
berates Duryodhana for all the evil he has done in order to provoke him
to emerge from the lake and fight, he makes no reference to Draupadi
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being stripped although he mentions her being dragged into the assembly
hall. Even in the very killing of Duhsasana, Bhima refers to Draupadi
being dragged by her hair and only asks him with which hand he had
dragged her, and Duhsasana boastfully displays the hand in question, but
neither refers to any stripping. In each case it is the insult to which
Draupadi was subjected by being dragged into the royal court in a single
garment while in her monthly period which features with the occasional
additional detail of her being dragged by her hair.

The internal evidence, therefore, suggests that the vastraharana of
Draupadi and the preservation of modesty by Krsna's miraculous
intervention is an interpolation. The comparatively recent character of the
interpolation can be estimated when we notice that even in Bhasa's play
Ditavakya (circa 4th century B.C.) both Duryodhana and Krsna only
refer to Draupadi being dragged by her hair and not to her being stripped.
This passage, including the appeal to Krsna for succour, was inserted into
the epic after the Bhagavata and the Devi Bhagavata puranas had been
composed. That makes it a fairly late interpolation and the contribution of
the Vaisnavite bhakti movemnt. Confirmation of this diagnosis is
available from the Critical Edition of the Sabha Parva which omits
Draupadi's appeal to Krsna as also that of the Kama Parva which omits
reference to the stripping in Bhima's speech during the slaying of
Duhs$asana.



SOME NOTEWORTHY READINGS IN THE KURMA PURANA
By

RAM SHANKAR BHATTACHARYA
[sr= Figrer Fifoaq wemmEiRfsd e g 1]

(1) The Kiirma-purana {=KP} reads : ¥qd&s< s7: qfadsr Fures:
(1.9.25). Here Kusadvaja undoubtedly means Brahma. Surprisingly
enough the word is not found in any of the lexicons known to us.

The dictionary of Monier Williams however mentions kusaketu as a
name of Brahma and remarks that the meaning is found in Galanos'
Dictionary (s. v. Kus$a). (Ketu is the same as dhvaja). Unfortunately this
dictionowy is not with us . '

Though no direct proof can be given from Sanskrit literature, yet there
is reason to believe that the Kusa grass has some connection with Brahma.
The Markandeya-p. 91.11 is found to extol Brahmani as ezl
which evidently shows this connection.

It is quite likely that in some Puranic tale Brahma has been connected
with the Kusa grass. Unfortunately we have not come to know of such a
tale.2

(2) Describing the Vamana incarnation KP. says that Vamana learnt
samacara from Bharadvaja:
FAFIAT ISR WA B |
AT WG P gesiad ||
(1.16.44)

What is meant by samacara here? Usually the word means manners,
customs, virtuous conduct, behaviour, usage. But these cannot be
construed with the verb 3= :(he studied or read).

The word samacara is used in Brahmasutra 3.3.3 and according to
Sarikara it means EFAUATII. |

" It is quite reasonable that KP. uses the word in this very sense in the
above verse.

(3) While mentioning Rama's marrying Sita, KP. compares it with
Karttikeya's marrying Sena: §911#d ¥ Supg&: (1.20.25; Sanmukha,
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having six faces, is a name of Karttikeya). In fact the actual name of the
wife of Karttikeya is Devasena. The use of Send for Devasena is in

accordance with the rule Y y@AF garaTIedIa=NT A9 axhed:
(Kasika 5.3.83)3

A similar example is found in KP. 1.11.227 (@I & FHTE) in
which Kumaraka is used for Sanatkumara. The secondary suffix ka is in
svartha.

(4) KP reads: #er&eqed da@ry (2.11.10).

It is somewhat difficult to determine the import of mahakalpa.
Mahakalpa is not the name of any kalpa (For a list of kalpas, see Sk.
Reva, ch. 13). It may be said that as mahapralaya is a particular kind of
pralaya,* so mahakalpa must be a particular kind of kalpa. Kalpa of a
higher kind is however not mentioned in the Puranas.

It appears that some particular kalpas have been regarded as
mahakalpas on account of some reasons (appearance of some great
avatara or occurance of some great event); for example, the Padma kalpa
is regarded as a mahakalpa in Visnu-p. 1.3.27. According to the comm.
Sridhara mahakalpa is a secondary (avantara) kalpa which, on account
of possessing some glorious merit, has been regarded as mahakalpa .’

(5) In the eulogy of Siva KP. reads:
TgT L AT IRl defiuehen: |
Tt ger fmer 99 1l (1.10.68)

The reading aparatara does not yield any good sense; it seems to be
corrupt. A careful consideration of the variant readings reveals that it
ought to be corrected to STATTATTIIIT .

Avarapara is a well-established word, for it has been used by Panini in
his sitra (4.2.93). TSETWUTUE g€ According to the comm.
Prakriyasarvasva avara means avaktira (the near bank) and para means
paratira (the distant bank). Thus avaraparaparyanta would mean
‘embracing all far and near'; cp. the word pardavara in Mundaka-up.
2.2.8 (9 g= 9UaR), in which paravara means cause (para) and

effect (avara); see Sankara's bhasya 9% ¥ &HILUMcHAT, 3FaT =
AT | :

(6) In wafYar 3 TEAIfTIgRT
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(1.11.232) the significance of the word guhya requires to be determined,
for guhya may aptly be applied as an epithet to all the Upanisads. The
word guhyopanisad is found in 1.15.195 (FargadfAydg d:) also. It
occurs in Matsya-p. 248. 73 and in Harivamsa 3.34.40 (Wﬁw:).
The word is found in Svetasvatara Up. 5.56 also.

It appears that guhya upanisad means that portion of an Upanisad
which chiefly deals with the nature of brahman.

(7) While refering to Siva KP. uses the word pitamaha in 1.29.64;
similarly it uses the word for Strya in 1.41.1.

In these places the word is to be taken in a broader sense (‘the great
father') and not in the conventional sense of Brahma.

(8) In the passage HETURECIEDE (1.7.28) dharma stands not for
dharma (merit) but for the bull: cp.f’{@f fg EUEIGE o (Mbh. Se’mti-p.
342. 88).

(9) The word brahman (neuter) is used as an epithet to the
unmanifested prakrti or pradhana of Sarhkhya in 1.4.89 (S9! FHd)
(This is found in Vayu-p. 4.20 and in other Puranas also; see also the
Puranic passage quoted in the comm. Ujjvala on Ap. Dharma Siitra
1.8.22.4).

The use of brahman for prakrti is justifiable as it is the ultimate
material cause of all internal and external entities. All kinds of activities
fall under the gunas (i. e. prakrti); that is why some Puranas ascribe
creation and dissolution to the prakrti (Taed S@e FANT fFHAfa =,
Matsya-p. 3. 15; Tdq = 3Ih<h W), and some go to the length of
saying that the Mahat principle comes out on account of 'the act of
seeing' of prakrti; ST FHFaHeqa@HsTAd (SK., Kumarika-khanda
3T T

While referring to prakrti, Sarhkhyan works also use the word
brahman; see JHiT: TEATEFE], F&l AT SgalcAS HIAMT GIwT:
(Mathara-vrtti on Sam. Ka. 22).

(10) KP. 2. 37. 13 says that according to Sarhkhya (Tqq Gy
atman (i. e. purusa) is eka. Since it is an established fact that Sarhkhya
accepts the plurality of purusas, some may take the reading as doubtful.

According to us the reading eka is correct, for eka in the above

passage does not mean 'one in number', but it means 'simple’, 'non-
composite' unmixed (asamhata, ekarasa, akhanda); cp. 3TEgd
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THIHDH SIgHIT: (Sarirakabhasya on Br. St 1.1.5). We may say that
here eka stands for ekariipa (of one and the same sorm) in which sense
eka is used in many places in $astric works.

This ekatva of purusa is in consonance with the view of Sarmkhya-
karika 11 which says that both vyakta and purusa are opposite in character
(@afaadT: ) and both avyakta and purusa are similar in some points (T3T
9 gAT). Now as avyakta is eka (one in number), so purusa is eka (of
one form or nature). Here the same word eka is used in two different
senses.® The comm. Gaudapada has expressly remarked’ T&HIQ

gﬁ“ﬁmf
(11) I want to conclude the article by referring tc the peculiar reading

of a verse. KP. 1.11.281-282 contains an enumeration of fourteen
vidyas :

Rrar weqr el ffed 8w W T |

sOfaame Aamafaer dmiEr Iugeo | 281 I

wd  9gdanty fEmem o&w |

agas: doEan AT A el

Curiously enough the number of vidyasthanas comes to 13, the
names being Siksa, Kalpa, Vyakarana, Nirukta, Chandas, jyotihsastra
(i.e. Jyotisa), Nyayavidya, Mimarmsa and Upabrmnana (i.e. Itihasa-
Purina).’

It is well known that in the established list of 14 vidyasthanas four
Vedas, six Vedarngas, Nyaya, Mimarhsa, Dharmasastra and Purana (in
which Itihasa is included) are enumerated.8

Thus it is clear that the KP. list does not mention Dharmasastra. It
should be noted that the particle ¥ cannot stand for the 14th Vidyasthana
(i.e. Dharmasastra), for here the purpose of the verse is to give the names
of the Vidyasthanasand ¥ cannot stand as the name of any $astra.

Thus it stands to reason that the reading of the second line of verse 281
deserves to be corrected. That the reading f3=IT is corrupt may be proved
by the fact that vidya cannot reasonably be the name of any vidya or
vidyasthana.

It may be conceived that the original reading was =I@e#l (Dharma
standing for Dharmasastra). This is however highly doubtful, for the
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reading is not supported by the variants and it is difficult to explain how
the word dharma was changed into vidya by the scribes.

These verses with the same readings have been quoted by Bhaskara in
his commentary on Lalitasahasranama (on verse 129). It is unfortunate
that a scholar like Bhaskara failed to notice this discrepancy.

A conjecture may be hazarded about the occurrence of the word fa=r
in the place of & in IEET (conceived as the original reading). It may
be surmised that the word dharma was discarded by some scribe willingly
as he thought that since dharma (meaning merit) was said to exist in the
vidyasthanas only (&7 @197 fd=ar), dharma could not be the name of
any vidyasthana. The vacant place was filled up with the word vidya by
the scribe on account of its being capable of signifying dharma (merit),
without considering the impotence of this word in conveying the sense of
Dharmasastra. It is needless to say that this conjecture possesses little
strength and we request scholars to afford a better solution of the problem.

1. ZagwfaATer semvireaEr |
FremrafeE 2y arafr s a1
FOUREHI: BN (comn. Caturdhari); FAT &, J@E FGH (Comm.
§5ntmhavi) ) ’

2. It fnay be noted in this connection that Brahma has a few names that have become
more or less obsolete. The lexicon Sabdarnava reads Saja and Sarvananda's comm.
on the Amara reads Safija as the names of Brahma; see also Jajjata’s comm on
Caraka, Cikitsa 1.50 in which yajfia is taken as a name of Brahma.

3. See Mahabhasya, Paspasahnika: 31947 qduaararsy e, Ad-<divg: &FE i |
ag auT ¥gEAr aw:, GWAT WY There is a similar rule  ARECIIEY
ATEHTAUEA. The form Satya is found in the MahabhaTata (S99 T FF
qroaTel gETi, Vana-p 232. 60); for the use of Bhama, see Kathasaritsagara
39. 197 (& gar Pcifaear af M smwr)

4. The comm. on the Vyisabhasya passage Feuueigdeyody (1.25) show the
disttinctive character of these two kinds of pralayas; see also the comm. on $'ariraka-
bhasysa passage FT-aaawaaAI .

5. On TS Herhed: (Visnu-p 1.3.25) Sridhara observes: #elHed i raT=a<hed
T, JHOIgHIaEnTeEr HerFe S,

6. As to how one and the same word can denote different senses in the same context or
sentence, the reply is that in a work like Samkhyakarika which is composed in the
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satra-style (though the sentences are in verse), the fault of vakyabheda does not apply

h AT A gEATafaaEg 7 aeEfE: (comm. Vivarana on
Paficapadika, p. 82). This is the reason for describing the siitra as v1§vatomukha»

(mergrTafey gy feadges..... g3 gt fig:).

. cp. SfEEgTTET 3 USRI (Mbh. Adi 1.267); see also Vayu-p. 1. 201;

Padma-p. srsti 2.51; Siva-p. Vayaviya 1.1.36).
Wmﬁnwmﬁwmﬁ&m |
a1 T e e 7 wgd |

(Yaj. Smrti 1.3)
S AeraaTy dmiEr AT |
Qv EEe 9 form grarssgdy |

(Visnu-p. 3.6. 28).



QUESTION BOX

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

The column was started from the Vyasa-ptirnima number (XXXV. 2)
containing six questions. It is gratifying to note that Dr. N. Gangadharan
of the Sanskrit Deptt. of Madras University has send his opinions on all the
six questions (see below). 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 Puranas are solicited- Editor]

(7)
FIVE HUSBANDS OF DRAUPADi

The story of Draupadi having five husbands has been a point of
controversy since Mahabharata itself. I 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. Please give the necessary references.

Your's etc.
PRP Verma (Advocate).
Kabirnagar, Varanasi

@

KUMARASAMBHAVA THEME IN PURANAS.
Sir,

I have been working on the Kumarasarmbhava of Kalidasa. The story
is said to be based essentially on the Puranic version. It is well known that
Kalidasa was an admirer of Valmiki's Ramayana. In the 23rd Sarga of
the Bala Kanda there seems to be another version of the burning of
Kéamadeva, quite different from the popular version. The main
differences are as follows :

(@ The event took place after the marriage of Parvati and not before it.
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() Mahadeva was going somewhere when Kamadeva attacked him
and not sitting in meditation.

(© Theevent took place somewhere near the conflunce of Ganga and
Sarayd '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 Upa Purdna 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)

C) ,
THE MAHABHARATA THEME IN PURANAS.

Sir,

My questions are twofold. Firstly, where can I find the central story
of Mahabharata war in the Puranas ? Please give all the references as far
as possible. In particular, a Sloka in Bhagavata [1/15/11] referring to the
populer story of the hunger of Durvasa and his party being satistified by
Krsna eating just a $aka leaf from Draupadi's pot given by the Sun. |

AT a1 ST T gLaFege garaEaTsH A fearagdr:
ATHTARTEHIYST qafaesl gurHHe aferer fafamaag: |

The story is here only referred to and not described. It is said that the
reference is to Mahabharata. But I 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 Drauadis pot and the
Durvasa episode is found at other placés also in the vast Puranic literature
which the Bhagavata might have referred to.

Yours
Vishweshwari Devi
Patna



(10)
THE RIVER BRAHMAPUTRA IN PURANAS.

Dear Sir,

While still waiting for the 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 bifurcates
near Farakka. This Padma joins Brahmaputra. The confluence of two
such long and mighty rivers is not a common phenomenon in geography.
Has this confluence found any mention is the Puranic literature ? Hindus
love tirthas, and this confluence deserves 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.

Yours
Shiva Priya Singh.
Research Scholar (Geog.)
Nagwa, Varanasi,

(11)
VAIDYANATHA TEMPLE OF DEOGRAH

Sir,

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

Yours

Niraj Kr. Chaudhuri
M.Ed.
B.H.U.
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(12)
KUMBHA-KARNAS 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 Ramayansa in Yuddhakanda, sarga 61, sl. 13 (Bombay
edition) says,

TAT  SITqET e HETeHT |
- sif¥ganfer @EEnfiT g gagany ||

and this necessiated the famous curse from Brahma. This hunger is thus
something like the hunger of new born Hanuman. 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 Yuddha-kanda 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 jsutified in using Lit-lakara in describing this event ?

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

Yours etc
Ramayana workshop
Purana Deptt., All India Kashiraj trust.

QUESTION BOX ANSWERS

With reference to the questions raised in the QUESTION BOX in
the Purana Bulletin XXXV, No. 2 (July 1993), I wish to offer my
comments and explanations as follows:

)]
With reference to the question of Shri Krishna Dutt Tiwari about the
Ocean at the Vindhya hill, I advice the scholar to consult the Critical



edition of the Valmiki Ramayana for the reference. Quite often we find
descriptons and references to lakes and tanks extending to a long stretch.
For example the descriptions of the lakes Pampa and Acchoda in the
Kadambari of Bana Bhatta may be mentioned. The poets use such
expressions in order to show that they were very extensive. Moreover we
have such a traditon. I may draw the attention of the scholar to
BALSAMAND AND SARDAR SAMAND near Jodhpur. The word
samand obviously is a corrupt form of the Sanskrit word Samudra. The
above two are extensive lakes. However in the Puranic tradition there is no
reference to any ocean as being situated south of the Vindhya hill.

@

With reference to the question of Kumari Shiva Priya Singh about the
river Sindhu and Sindhu Desa, [ wish to point out that the river Sindhu
was well-known as a mighty river in olden days referred to in the Vedas
etc. According to Puranic tradition the river Sindhu is a ;branch of the
heavenly Ganga. The river Ganga when it descended on the earth fell into
seven streams, the main stream of which was Ganga. Out of the rest, Sita,
Caksus and Sindhu flowed towards the west and Hladini, Pavani and
Nalini flowed to the east:

afert gifedr @ gmEd =9 9T |

T =T fmpe fouwar 3 gd=E: || Matsya 120.40
TEHATY AfAl gEAr g |

SAer 9 diar ¥ g1 fFge= gt | Mbh. Bhisma 120.40

One could attain heaven by bathing in the river Sindhu and it is
mentioned as one among the rivers that should be remembered every
morning :

ar 74t RmgmmETer ofiear @IETegaT | Mbh. Anu. 25.8
agrd fqumm = SeenT g |
fep= 3faswr I3 g9 APT T | Mbh. Bhisma 120.40

Moreover we have the traditon of invoking seven rivers for being
present in the water gathered for worship :

Tg 9 9 U9 TEER g |
e g srsf afafy 5w |
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It is mentioned as flowing through the regions - Darada (Gilgit) north
Kashmir, Jaguda (south Afghanistan), Gandhara (divided by the Sindhu
into two parts, Aurasa or Raurasa (Hazara), Kuhti (Kubha, Kabul river),
Siva-Paura (the pore tribe along the Indus), Vasati (identified with Sibi
region in Baluchistan), Saindhava (Sindhusagar Doab), Indra Maru
(Same as Indravaktra of the Mahabharata, identified as the dry area of
Makran desert in Baluchistan). The identity of the other names are not
certain :

TG FHEATT AT @ Fa |
Rradrenfereraadess fergsta |
FrTaTARTh TS HOTH T UBHI I
EIGI CIEl F U E B R R G ER E |
Brahmandapurana 1 2.18. 47 b-49a.
Sindhu as a country is known from the reference to Jayadratha, King
of Sindhu as having been present at the Svayamvara of Draupadi:
AR gecer: ¥=asT SI9gY : (Mbh. Adi, 185. 21). The identity of
Sindhu des'a is uncertain about |

(€))

Although we have reference to Sindhu as a sacred river we do not
have any reference to the sacred places on the banks of the river in the
Puranas. However further investigation has to be make for its absence.

Regarding the question of A.P. Singh about Volcano, I am doubtful
whether there was any reference to volcano in the Puranas. The scholar
may consult the following books : Geography of the Puranas by S.M. Ali,
Studies in the Geography of Ancient and Medieval India by D.C. Sircar
and Development of Geographic Knowledge in Ancient India by Maya
Prasad Tripahi. The scholar may also refer to Brhatsarhhita—A Study by
Ajay Mitra Sastri.

“@

On the query relating to the names of the seas which meet at
Kanyakumari made by Akash Vineet Sahai, [ wish to point out that the
present Kanyakumari is at the confluence of the Bay of Bengal, Arabian
Sea and the Indian Ocean. But there is a popular view that the original



Kanyakumari was further in the south at the tip of an extensive land
called Lamuria which got submerged in the ocean as known from the
reference in the Tamil classic Cilappadikaram. Kanyakumari was the first
setu. I invite the attention of the scholar to the description given under
Kanyakumari in Vettam Mani's Puranic Encyclopaedia published by
M/S Motilal Banarsidess. Further investigation is being made about the
reference to the the oceans meeting at Kanyakumari. It may be discussed
in the next issue.

&)

Regarding the question of Vishveshvari Devi about Varaha and
Kurma concepts, I wish to offer my explanation.

There is no contradiction between the Puranic references to the
avataras of Visnu as the Tortoise and the Boar on one side and the
reference in Gitagovinda 1st Astapadi. Poet Jayadeva has made a brief
reference to the same incident of churning the ocean. In the
Bhagavatapurana we have an elaborate description of all the avataras
and it is said that the lord took the form of a Tortoise whose shell became
the base of the Mandara mountain in order to make it firm when the
churning was begun and it was shaking. (Bhagavata [.3.16). Though the
reference to supporting the earth on the back has not been made, it is
understood that the Mandara mountain resting on the earth was supported
by Tortoise manifestation.

It appears that the concept of Karma, Sesaniga and Varaha is
independent of the concept of Avataras. One has to explore further on this
problem. As the Mandara mountain was shaking it was held by lord
Visnu assuming the form of a tortoise.'Only such a description we find in
early Puranas. It is worth investigating whether the involvement of Sesa
naga and Varaha is based on a later tradition.

©)

Regarding the question of Sita Kant Mishra about Four-handed
Kisna, there are different accounts relating to the life of Krsna, the earliest
one found in the Mahabharata is concerned only with the later part of his
life in association with the Pandavas. There are other accounts in the
Harivarh$a, Brahmapurana, Visnupurana, and Bhagavatapurana, which
are not only inconsistent, but mutally contradictory. The
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Brahmavaivartapurana was written mainly to glorify Radha. The
Bhagavatapurana combines both the epic and Puranic accounts. The
Vaignava tradition referred to by the scholar is probably based on the
Mahabharata account. A perusal of all the accounts would show that he
had his birth in Mathura, brought up in Gokula, moved to Vrndavana,
left for Avantipura for his education at the hermitage of Sandipani, but
recalled to Mathura to arrest the invasion of Jarasandha, enraged at
Karnsa's death, ultimately migrated to Dvaraka on the west coast. There
were different views about the human character of Krsna. Brahmanic
literary works lend support to both the human and divine character of
Krsna. I invite the attention of the scholar to the discussion A.D. Pusalker
had made in his Studies in the Epics and Puranas published by the
Bharatiya Vidya Bhavan in 1955. which discusses in detail the historicity
of Krsna in ch. V.

When we accept divine characteristics of lord Krsna it is logical to
accept that he had four hands. But I am doubtful whether we have such
descriptions in the early Puranas. This will be discussed later.

N. Gangadharan
Madras



ACTIVITES OF THE ALL-INDIA KASHIRAJ TRUST
» (January-June 1995)
GURUDA PURANA WORK.

Revision of the Critical Apparatus continued during this périod.
Printing of the Critical edition has been started and first twenty
chapters are in the printing press. The editior is working on the critical
notes of the selected readings. The collection of the quotations from
Nibandha works on Dharma Sastra is in progress.

WORK ON THE TIRTHAS.

The Telgu Ms of the Adyar Library of the Ayodhya Mahatmya has
been transcribed in the Devanagari and its collation will be made. The
collation of the Ms procured from Asiatic Society, Bombay has been
started.

WORKS ON UNPUBLISHED PURA NAS.

The Purana Department has taken up the work on the following
unpublished Purana MSS.

1. Vasistha Linga Purana

2. Varuna Purana

3. Vindhyamahatmaya and

4. Manasakhanda

Works on these MSS is in progress.

VEDA-PARAYANA-

The Krsna Yajurveda, Taittiriya Sakha was recited in the Vyasa
Temple of Fort Ramnagar from Magha Sukla pratipad to Magha
Purnima (from 31st January 1995 to 15th February 1995). The Sakha
was recited by Pt. R.S. Gurunath Sharma of Madras. Srota was Pt. Sri
Ram Ghanapathi. Daksina and travelling expenses were paid to the
reciter and the $rota on the conclusion of the Parayana.

VISITORS TO THE PURANA DEPARTMENT.

During the period following distinguished scholars visited the
Purana Department—
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1. Prof. Ramjee Singh, Director Gandhian Institute of Studies,
Varanasi, on 4.1.95. He writes in the Visitors' Book'": Kashi Naresh
is not a person but a living Institution and Kashiraj Trust is more
than a University. I feel that a proposal may be sent before the
U.G.C./ Govt. of India to establish a deemed University of Puranas
for which here is appropriate infra structure.

2. Prof. Dhan Raj Sharma, Professor and Head of the Department of
Sanskrit. Punjab University, Chandigarh on 7.1.95. He writes:

sifee AT FRITST A g fEET #T SEeET HTT A A

ST AT | GO AT F GOl A SAraacrs qeed fshar H S@h]

ST AT g€ | T T % AW e & wreA g K ae A

quEry ¥ 99 gEhdr U & Gl § | §6T % 9IRa-Idl ST fqvge

HIIHH TYET < |

3. Dr. Tafiana Blagoda, Mosco, Russia: [ am very impressed by
Purina Department and the Museum. I am very thankful for
explanations, I was given by Dr. G.S. Rai.

4. Dr. Prabhakar Apte, Ex-editor, Sanskrit Kosh, Deccan College,
Poona on 30.3.95. He writes:

3T, 3. FIRTAST &€ H TSI (oeT T@s< a1 gelt & T | g8t ax i

FH & TN & IAH TEHIH Ged g ¢ ST Jeaihd da-eqy § A& &

Gl | ST G FT AT ¥ T A |

5. Dr. Shrikant Bahulkar-Kendriya Higher Tibbati Siksha Samsthan
Sarnath. 30.3.95.

6. Sri Sadanand, Research Scholar, Indira Gandhi Rastriya kala
Kendra, Varanasi 26.6.95

ACTIVITIES OF THE SISTER TRUSTS
1. Maharaja Benaras Vidya Mandir Trust.
(A) DHRUPAD MELA.

This year the 21st Dhrupad Mela organised by the Maharaja
Benaras Vidya Mandir Trust was held on 25,26, 27 February 1995. The
Mela was inaugarated by Yuvaraja Sri Anant Narain Singh. In his
inaugural Speech Yuvaraja Sri Anant Narain Singh emphasised the
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importance of Dhrupad Mela and its impact on the Dhrupad Melas in
the nation. Yuvaraja Bahadur declared the names of recipients of Swati
Tirunal award of this year. This year the award was given to Dr. Ritwik
Sanyal, Sri Sukhdeva Pawar and Sri Kailash Pawar in vocal music and
to Sri Ramakant Pathak in Pakhawaj. Yuvaraj Bahadur lit the lamp as_
the mark of the inauguration. A large number of Dhrupad artistes
participated in the Mela. Some of the artistes participated are Sri Siya
Ram Tiwari, Dr. Ritwik Sanyal, Sri Abhaya Narain Mallik, Pawar
Brothers, Sri Pagal Dasji and Raja Chhatrapati Singhji. This year
volume X of the Dhrupad Annual was published.

(B) MANGALOTSAVA.

This year Mangalotsava was organised on 21st March, 1995. The
Function was held in Diwan Khana of the Ramanagar Fort in the
evening. Artistes from Benaras Hindu University performed vocal as
well as instrumental music. Katthak dance, Chaity and Holi songs were
specialities of this Mangalotsava. Officers of Varanasi, important
citizens and some foreigners were present in the performance.

2. Maharjaja Udit Narain Singh Manasa Prachar Nidhi.

Under the auspices of this Trust Navaha Parayana (a nine-day
Parayana) and Pravacana of Ramacaritamanasa was organised in the
Kali Temple of Chakia. The Pardyana and Pravacana were performed
from Vaisakha Sukla Dvitiya to VaiSakha Sukla Dasami of 2052
Vikrama era (1st May-1995 to 9 May 1995).

Famous Vyasas of Varanasi, namely Sri Ram Narain Shukla and
Sri Kokil Ji gave discourses on Ramayana. A Large number of public
listened to the Pravacana. The Pravacanas were also attended by His
Highness Maharaja Dr. Vibhuti Narain Singh. On conclusion a
Bhandara was organised.



FHTATEATT T AT e
| TR TRt

[The use of sasthi (the sixth case-ending) for the object (karman) in
active voice is a feature often found in Itihasa-Purana works. Following
questions may be raised in this connection :-

(1) Can sasthi be retained in the passive voice (karma—Vécya) making
it bhava-vacya ? The author has here argued for the validity of such
constructions. The point is of great relavance to the Epic-Puranic textual
criticism. At some places in Karmavacya-prayogas, we find plural objects
in plural nominative but the critical apparatus gives a large number of
examples showing passive verb in singular number. Opting for the
vulgate reading ignoring the strong manuscriptal tendency is no Text
Critical solution. Mss suggest some archaic singular construction in the
original text asking for restoration by emandation. The construction
discussed here has opened a new option for such emandations.

In fact such absolute (Bhava) constructions were first discussed in a
Seminar called for discussing simple styles of Sanskrit language under the
chairmanship of the eminent Sanskritist Pt. Ram Prasad Tripathi (reported
in the Purana, XXXV. 1) and was attested by a galaxy of local scholars.
There Prof. Shashidhar Mishra, a member of the fast vanishing tribe of
classical Kasika grammarians, has pleaded for it, inviting objections if
any. None except me came up and was answered. The speaker being a
nonagenarian scholar and being not in good health we are unable to give
his exposition here.

This absolute usage is of great practical utility also as it provides
Sanskrit a style which must be probably simplest in the world. The whole
complex of ten-lakara system concerning Sanskrit verbs can be
comprehended in a couple of hours using this device.

The author in this article has explained the signification of the siitra
'Sasthi Sese' and goes to explain the difference between 'anukta karman'
and 'avivaksita karman'. According to this if once Karman becomes
Abhihita a regular karmavacya must be used and it can never be
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converted into bhava-vacya. Never-the-less in the absense of Karmic
Vivaksa from the very beginning the verb remains intransitive resulting in
the bhava-construction. The question of karma-vacya does not come into
picture then.

Thus, the question of validity of such usage calls for a close look by
the Sanskritist all over the world in view of its practical utility and its
application in editing ancient texts-Editor].

(I) S9=®A:

ST TOTYITEN ST ‘37 ATYuTs: 3Tged STaTqerss: gfer 1+ ST,
=fy frefa wg Rubea: (e gdrn @y, sy & gfd g<e ad
AT q&F (ot FH: |

T A (a1 g, R.3.40) 3 g areraEy wEITEE: s
et FOoEY AT S sndify Jerewnfy aferata 12 e g
yTTEE TR hUd | aF YHHT ATe—SHTg ST AW gfa | S
SRR ST TS A g o freftaarty ganr afe,
¥ garrd fdar-agii-gdar-ae -t e aaa-
faféey oy frad |

1. AT fEdmEr (ar. g R3IR)
2. I SR (ar. g .3.23)
3. FysoERgaEr (T R.3.2¢)
4. IO TEHr . (T IR
5. EHEIREHO ¥ (ar. g .3.3%)
6. Srfeafeamiferguf amorE=aE JoHr (. G R.3.¥%)

Tdq 3¢ wa gg uay gAY ¥ gh IEWm, AW
FH -GG -oh -3 TITET ST e TR T s = s I
wEErE: @ 9T 3fy e |3 gaEerengEiy s gy
geaTfe gERry e g arfafesr T faRiE |

a7 fedar srerm #fa Ig STa—FuidHn stfaae a4 gfa | srEm:
FTY ATO-ger aTRY wHiEHr famen wafy, qar fdafe-feew:
=y, ger g aF SHaAn] sifqae sEfd, qar v e | fager qm
gHg;, a9GH T997 | UEed JaT AT AT SAIGH (FAieEu) a6
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oy, aar st @ fedafefayeT: wafa, sifr g o5 g wafa |
TafegdaeTeTgay T A A 3 g g T
frdfiaer | e f& vl =Y & wafy | oweg ot aET FHE FHEAU g9
iy | o T AN 3y g S, v waty, S gfd gee
9 QAT @ishad |

(1) ST TEAT

HLUEY: WO SRS AT [arEs e g A9 ST |
dr: 9 g&IH—
(i) @ are HHwT: AfyqEr WA, qaT GHARETGAT] STHHHEIT
T Wafy, IMERaq ThHAEIT, IFRIRAG IHIEI ?

(i) =dw: sfygeamn gAFgTgE: FAOT TEA WA, STRIREY
ey ?

(iii) AT g Fww: sifygema FHETHHRARARESG TS wafa a7
qar?

QTR O AT gl HTE FghrH: 3 S s
A |

TATET JUHITST: GHTET fhaq | 3 wHW: fager gae srigay
FETRY | guw: I AEq-aTR FH: STTEATON | g9 S8 He g
T FEy wH g A By | i sl qraq- e sHuen
I q& FHENV GFIqEATHTE: | 997 9 IE: 9o gfa I g
i Feiveq =Y, TUg aq FHeIT gfuelg e | g Sy
T IHTAIY e Wﬂa@ﬁmﬁlaﬁaﬁﬁ%ﬁﬁ%u@mz
i Rigr: ST | 3

3T H—TAT Ah IET FHAT SANHHT TSHI' FTQ! AW 8L
FgET 3, gty i s g @ sl st waf,

T I gy HHuS S fage wiage st |6

T 3¢ ST Iq gaT FHT: StfaaE Hafy aar ang: sthde:  wadi |
I Ug A 9 3T A O s seHe: fRremfy | a¥e e s
TTfATRIY, YTgAT ST AT are |
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@Ws‘c«'%@ﬁrqumgm@ Yy e na'cﬁﬁr@?q'r
TEI T T QEEY | ST SRR AT AR T STEHAC:

g | i f O g o SERT T A A e (T, 3.4.69)
sfr | srEr gAEr S T AT GRASEY AR w0 HANT T
IR A e =47 3 |

waed T sfyaeTal gEwuTgEn fr W @@ fdEe o
'W@:ﬂﬁﬁf'mzaﬁqﬁﬁzmzmmmﬁ|8w
fedfraergman: Ay gwameTe A |

gty getaagmT: wwe Ry | FERT g o sifeaemar
FuETe ot T Ay gy g v waky ar T afy argr
TR S A% T A9 a7 TS 7 wadify | adr fE smfifeqean
ud afyqeamat T AN gfy g yEia | srfieaedon sifqaamar g o
e ST T 7 R 19 o b wetiRr g e s
zafary wHRT R s g@ie fdaffmfeamast gt
Ry | 3 sHffeasaify Rdamedr frdfamr | o w8 @ =fa g
FEIY | uaeT SMfuaEntaEn] sifdgear t e i 3fa g gewia gfd
gty T g wE | '

T To AU o HHO: SfaETTi SR A T
FeETE-AIRORER T Ay | 9 Ty 9 FoEn: wsad gfa
garTggHy Ty gRTERE | R aery g o EH srfafed wedifo
FUGTHUIRIGIEFI THT UF Safy, 7 g T | I v T asgd g
TART UF QIRERRRE: 7 g T g Fed ghd |

(111) Iqafe:
SER-DL Iuetfeer—
(i)  =romr: sy o SRy et QR |

(i) =HRT gy HAT SR AN AT A1 S HAT e
qrey’ geTfeydnT: aife: SR | Y Yy Stgmar
HAT SNEAE @ STeYaRT: aTHd T | |
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1. wany: qenfaeey R argefasar @ (a1 o, 1.29) |

2. Rrarergd (7. wr.) Frawr G Gréer s, araoRT, 1969

3. A YW F: AN A | FAie IsAsat: g G (o1 a1 4.63-9-10) |

4. Ud qfé FutdmmfaasT aw: | (7. 97 1 .463.13)

5. T HARgY guHlEdRIE e |

TRE REwE:  wesstE B )
(ar. 7. 3. 7.88)

- F I Al ArlEE @ | adrsatEe safy | qerer |
ST | SgET FAT (7. 9. I 463.13-15) |

7. Rt (3. o), Srawm depawem, arou, g. 3

=}

! gmwm—wﬁwmﬁ—mzmmﬁwﬁm,
TIT— AT T, TE Yo (T ) (qEmee)
. B (F) e | i aragaar
Feha: | fof ST | sreHeTT W & wafy
wﬁa’rwmln@mﬁﬁlfﬁgzwﬁﬁlw
Feh el e | sy aur @ | AT ey |
foem & sfr (7. Wl 465.3-5) |
(@) 3T A1 FRARATSATHISAETITST | gar FHRT dars
Frfedmrsreda | i, awer wEmTem
(fcirarsem:), €. < srermedt, amf-
fremmar srrer, AT, 1987, 7. 316
() & ATg: TR 3T WY orerdEet waf,
FHfr g wfey fefmmy SRifearrg o s
T wreafifa gdg wafa—arar sy =fy |
WY 739, 7. 316



AT TIAR TwereT qHYETor
2. AT S
U VOL-XXXV, NO 1S9ad 1993 g Hwd: SIehd-

TeIHeIGEeHYaT A g | @ T VOL-XXX I
NO2 Jd1E 1991 I@refaanTg s seremdidysiar am= sraer
gHIEv [Sfeqrasdsy gaeE: avar |
fmrrnficr  Pfafeaian, Rdmmiseiefaay @y awag
m?%mﬁﬁrzlaﬁswﬁ@mﬁwmﬁmm@mm
eI T |

AT WAT:

108 9, @HigRure: gfifedr  aTcEdaerET T

afe gengd a1 wW A 7 Sgan ([EOREVOL-XXXV, No
Ismalr 1993, 9 109) s wefed g 39 wwemr
LR afee | AR, el sieer aRerl i |
I AT FED: QAR THEFEEER Fresargie-
T | T Fefa- saoRy g el oamofiseT g T
dafyareee:  srgfalerdmfy  ofegmerg | A ReRerumedr
SRR AT | 109 g, Geereds e A
& P o smedr, 7 g & ewemffy seefame kg FvET gune
Il R O T-awEREiEfy seREatERT | sdsy 7 R Sl
ﬁiﬂﬁﬁﬁ#ﬂﬁamlﬁwﬁaﬁmmmﬁﬁ:lﬁﬁam:
Hfael wigafies arelit: sy iy (5 9. VOL-XXXIIL, No-2
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g26 G@a@Ue:) | GA QOOHOEA  GemaWTEr  glael o
qratife witafics site Feaq aemfEedsmTig: 4 |

FRNEFT Y GEHEUHEIIACHSIRY  JauIeHErT e |
gy | e R R wamver ot e @ e farar 9
frofas: | sdrsad A REdy | vass faer: | EEee aersi
aematy freffa: | irian g@en TR U, d
gt 7 3y it | oy ageteEEy e | geR
FrEEqaETH Y qWREET SEaTET T SIpEguE e |

g ymfasy g vt qimtiE wd g adfaway | sEE
S res S G e S ke U G R TR IR CIE (RIEICS
el | SRS UHETE R eTEEeiy Haaer gl
qEuIfraT, T g F-aet qat st (& g VOL-XXX 1
No 2 J[TE 1991 Y. 33 & @vs:) SIgemat qammor &xfar |

T eTOEfy grearafagyl  ged: sEs Hay | dF
qeileHRrEde Fefic gor qreETean: aTeEdTeT A TR g g
ey, ¥ AT qIive: AgEERe g9 Yadd gEred FaAdl edn
AT Safia a9, Gy RgrasEn areaarEe -
g fuiqeare: qatd aaeeE  gwa, fhg g
qEETI-JATR AT My qEeiad |1 areEdRdr oo s |
TalY Ul Rgraaye SRS EIaeTd Jadd § | Sy
EURAATAIRE QT ATE AT -a o af i |

111 U, JSoveede SehaTTareidigaaqsigay | Aifhmapand
THEOfEEYARY e dargieay | CaesntaIy @ifsad | R
Frreie | Tiiass 709 SRIIEEGaRIN HEHRA A HErEn: (Middle
Indo-Aryan) 9@, IEEREMNEEGGE OGP T g
AR | FHdAs@mT a0 (Burrow) Heledsd Aaweg5ay |
fraRa semee  fagfwfr: | oa@r R- wwmwr SRewRelr ar
Ry UIRieerE:  ITgAEAE,  JAReE-guEaHaRaT 98
- FEHEAT geddr a1 il |

QAT HTYT ST hHE T (Middle Indo-Aryan) @Telr
Adiarer:  (EwHer)  Wihad,  gHeedE &igay | sir
AR AR IRAEa e giey | 1)
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