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SUTA-THE PAURANIKA

By
Sindhu S. Dange

[ sifer freeer fagean Sfewmar draftrearswaer s gae saf-
FrEffefaed fqaed Faq | Afewasada ge Afewasrgaty aygyf:
fagfewfeasia | mar-Aree e TEEgOUERT e 32 o
Fguaftiaaf | oq: 3% gdEd 99 oS g grheafaiaea g8
Srfberiaaaisia | quuaeny fpstavatafcs Afeesfavarm fawar:
AT aiwr | qui wdw fawamn ga: smarssde | gafy gaeita:
gy iy 9 yfgernam affasha quafy o sew a9+ 9 g
TEHATEI | T8 a9 JOUHGN SEEET FEIlT | GhE SuaTE 35U
=iy srfyeer afiarsha |aaoﬂawuﬁ=m&ﬁaqﬁwa€ru

Puranas occupy a distinct place in the literature of ancient India.
They stand unique for they brought along with them the ancient Vedic
thought combining with it several trends in religious thought, mythical
accounts regarding creation, philosophical as well as ethical teachings and
various other accounts of the traditional lore, to be called ultimately
the soul of the Vedas (atma puranam vedanam). Vayu Purana speaks of
the Puranaveda (1. 15a), thus conferring a status of the Veda on the
Purapa-s.

It has to be pointed out that some of the traditional, mythical and
historical accounts and tales can be traced as far back as the Satapatha
Brahmana which has prescribed Anusasana, Vidya, Vakovakya, Itihasa-
Purana, Narasamsi-s and Gatha-s to be studied along with such intrinsic
Vedic texts as Rgveda, Yajurveda, Simaveda and Atharvaaveda (XI. 5.
6. 4-8). Even the Brhadaranyaka Upanisad echoes the same thought (II.
4.10; V. 5. 11.). Anusasanas according to Sayana denote the six
auxiliary sciences of the Veda! and the term Vidya signifies the Trayi
Vidya.2 According to Eggeling, Vidya sngmﬁes more likely, such special
sciences as the Sarpavidya. He refers to the Satapatha Brahmana (XIII. 4.

1. Macdonell, A. A. and Keith, A. B. Vedic Index of Names and Subjects, under
"Anuséasana”.
2. Ibid. under "Vidya".
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3. 9) where a clear mention of Sarpavidya is made.3 Though strictly not
non-Vedic, Vidya could be taken as having its origin in the folk-tradition.
Vikovakya indicates dialogues like the Brahmodya and lucid narrations.
4 Itihasa-Purana is a joint word and signifies the traditional lore,
containing the old tales of adventure, creation of universe or genealogy of
dynasties,’ getting the title of the Paficamaveda in the Chandogya
Upanisad (VII. 1. 2.). Yaska explains some mantra-s in the Rgveda with
the help of some Itihasa-s (Nirukta 11. 7). However in some texts Itihasa
and Purana are regarded as separate. 6

Narasamsis signify compositions comprising praise of nara (man)
generally the king. These could thus bear similarity with the Danastuti-s in
the Rgveda. Gathas were the compositions that were sung (fr. gaio
sing). Macdonell and K eith include the Narasarhsi in the Gatha taking the
latter term to have a wider scope.’

It is difficult to believe that all these various types of learning came
strictly from the Vedic tradition. In this respect the comments of the
Brahmana-texts regarding the Gatha and the Narasamsi types deserve
note. According to the Aitareya Brahmana (VII. 18=33. 6). rc (a verse
from the Rgveda) is divine (daiva ), while gatha is human (manusa )
The Taittiriya Brahmana (1.3.2.6) relates an account that once the gods
separated the dirty part from the divine Speech as also from the food. The
dirty part from the divine Speech became the Gatha-s and the Narasamsi
s, while that of the food became wine. Even so, several Gatha-s as well as
Yajiiagatha-s are incorporated in the Brahmana-texts.

In addition to the types mentioned above, a note has to be taken of the
Pariplava cycle of legends, consisting of mini-cycles, each of ten days,
mentioned in the context of the Horse-sacrifice. This cycle lasted for one
year, while the sacrificial horse was away from the sacrificial chamber
with the royal entourage. At the end of the daily ritual when the Hotr priest
had finished for the day, chief of lute-players used to sing the deeds of the
past kings, thus bringing the present sacrificer-king in line with the royal
sacrificers of the past. In the Pariplava, mention is specifically made of the
'veda' (lore) of various tribes that are present at the recitation of these

3. Eggeling, J., The Satapatha Brahmana, pt. V, SBE, vol. 44, Delhi, 1978 (1900). P.
98 f.n. 3.

4. Macdonell, A. A., and Keith, A. B., op. cit. under "Vakovakya".

Ibid. under "Ttihasa".

6. Gopatha Br 1..10 mentions the Itihasa-veda and Purana-veda separately. Also see
Varttika and Mahabhasya on Panini Sa. IV. 2.60 Itihasa can be explained as iti-ha-
asa ("This was s0") and the Purana could mean an ancient text; also Brahmanda P.
IL 4. 4. S4cd TEAG G EUAG QAT o dred |
"As they scund (speak) it in ancient times, it is called purana."

7. Macdonell, A. A. and Keith, A B., op. cit. under" Gatha"

W
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cycles. At these cycles, it is the Vedic priest Hotr that narrates the particular
tribal 'veda.' (Sat. Br. XIII. 4.3.3-15). But, that probably has to be
understood as a later phase. The earlier and more probable phase must be
the narration or recitation by a narrator of the specific tribe. ‘

Efforts have been made to seek the source of these narrations and
compositions that do not exactly tally with the Vedic ritual tradition but
have been so assimilated with it as to have almost formed part of it. Paul
Horsch has suggested their origin to be in the non-Vedic tradition,® while '
Chakrabarti has propounded that while some Akhyanas originated from
the theologians, popular Akhyanas developed in all probability on the
periphery of the sacred literature, and gradually gained entry into the
sacred literature itself, being included in the Svadhyaya® . However it is
more right to see the source of these compositions and narratives in the
Vedic secular tradition thriving simultaneously with the Vedic ritual
tradition. Such tradition was preserved by a special class known as Stta.
Hariappa believes that the practice of preserving the narrations of various
events was prevalent in the period of the Rgveda, or even earlier!0.
Dandekar has convincingly proposed that right from the beginning, there
have been two traditions—that of the mantra-s and the other preserved by
the sita-s!! . We have to say that this sita-tradition played a very vital
role in the composition and preservation of the secular type of literature.
At the same time it also helped the assimilation of this type of literature
with the Vedic ritual literature, ultimately achieving a complete fusion
between the Vedic tradition and the folk-tradition.

Stita the representative of this tradition can be positively traced to the
Atharvaveda which mentions the sita as rdjakrt.!12. In one of the
formulas called Satarudriya, at the Yajurveda Rudra is praised as a siita
who does not harm or killl3 .. In the Rajasuya sacrifice (royal
consecraton) the sacrificing king has to offer oblations at the houses of
various of his officers, called ratnin. Among them figures the sita!4 . The

8. Horsch Paul, Die vedische Gatha-und Sloka Literatur Francke Verlag, Bern, 1966.
III part of the book-chapters on Origin and Development of the gatha-s.

9. Chakrabarti, Samiran Chandra, "A Study of the Pariplava" Indo-Iranian Journal,
32. Kluwer Academic Publishers (printed in the Netherlands). 1989. 262.

10. Hariappa, H. L., Rgvedic Legends Through the Ages, Poona, 1953, p. 132.

11. Dandekar, R. N., "The Mahabharata : Origin and Growth, " University of Ceylon
Review, 12, 1954, p 65.

12. Atharvaveda Ill. 5. 7ab-- & T g Gl OGS & |

13. Vajasaneyi Samhita XVI. 18 -H: §dd
Taittiriya Sam. 1V. 5.2.1. 7H: g &~
Kathaka Sam. XVII. 2 Where sita is said to be ahantva.
Maitrayani Sam. 11. 9.3. -H: Yd™ e~

14. Macdonell, A. A. and Keith, A.B. op. cit. under "Sita".
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commentators of the treatises on ritual have rendered the word suta as
charioteer or the guard of the horses; and this rendering has also been
accepted by some scholars !5 . However, Eggeling has proposed that sita,
at the Vedic period, had the same connotation as in the later period of the
epics. His business was to compose and sing the praise of the king, and
also record important chronicles 16 . According to Weber, the siita was an
honorable person at the royal court and could see the king freely!7 . It is
interesting to question in our mind, if this person, so near the throne, could
penalize any one he had a grudge against, through the king. This doubt is,
in view of the epithet of Rudra, at the Satarudriya, 'the siita who does not
kill'. Was a stita in a position, at the Vedic period, to harm any one? Was
he so close to the ruler or the chieftain?

The Mahabharata mentions the siita, among the sages who come to
meet Bhisma, when the latter is lying on the bed of arrows. Here the stita is
referred to as 'strict adherent of the code of conduct' (paramadharmika)
(Sa'mti. 12.47). At another place he is mentioned as the son of Vi§vamitra
(Anusasana. 4.49.57c)18, Lomaharsana a sita, had a son named
Ugrasravas, who is referred to as Sauti (sita+if, in the sense of the son of
stta’) and who narrated the Mahabharata to the sages including Saunaka
(Adi. 1.5-21). It is mentioned in this context that the stories compiled in
the Mahabharata were narrated by Vyasa and Vaisarhpayana. These
stories were securely collected by Ugrasravas. He narrated the same to
Saunaka and other sages. The Agni Purdna says that the sita compiled
the text of the Puranas due to the favour of Vyasa (150.31). This gives a
fair description of the sita, as a person who committed to memory, or
maintained, the ancient records and narrations and often added to them.
In other words he combined in himself the office of the chronicler,
composer and narrator. He was the earlier type of the Pauranika.

About his origin it is stated that he was one born to a brahmana
woman from a ksatriya (Manu Sm. x. 11, 17; Yaji.Sm. 1.93), The .

15. Ibid.

16. Eggeling, J., op. cit. pt. Ill, SBE, vol. 41 Delhi, 1989 (1894), p.62.f.n.1.

17. Macdenell, A. A., and Keith, A. B., op. cit. loc. cit.

18. Visvarhitra who was a ksatriya but gained the status of a Brahmarsi, had hundred
sons. When he adopted Sunahsepa as his son, according to the latter's desire, his sons,
elder than his son Madhucchandas, did not approve of it. So, he cursed them to be
Andhra, Pundra, Sabara, Pulinda, Mitiba etc. These are the tribal people, the
account obviously indicating assimilation of these people with the Vedic Aryans, by
stating that they were none other than the sons of an Aryan person. To come to the
point-Madhucchandas and those who were younger than him accepted the decision of
their father. cf. Ait. Br. VII. 18=33.6 In the Mbh the list of the sons of Vi§vamitra
starts from Madhucchandas onwards; It includes the sdta. cf. Mbh. Anusasana
4.50-59.
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Purana-s shed welcome and illuminating light on the sata, born of a
mixed marriage of the pratiloma type. After the castes were fixed in the
then society, there seems to have arisen a question about the exact status to
be given to the sita. The Bhdgavata Purapa narrates an interesting
account in this context. According to it, once the sages were performing a
sacrifice of long duration (sattra) in the forest called Naimisa. At it on the
seat of Vyasa (the chief compiler of the purana-s) was seated the suta
Romaharsana!®. When Balarama came to attend the session,
Romaharsana did not rise from his seat, not did he fold his hands to show
respect to him. Balarama flew into rage on seeing this honour bestowed on
the siata—the son of a mixed caste and also stta's behaviour which he
disliked. Balarama shot a pointed blade of kusa grass at Romaharsana,
which pierced the latter's vitals and killed him. The sages disapproved this
misbehaviour of Balarama, because they had willingly offered the
position of honour to Romaharsana till the conclusion of the sacrifice,
with the blessings of peaceful life for him. They declared that Balarama
was guilty of this murder, which they said was nothing less than the killing
of a brahmana (brahmahatya), because the seat Romaharsana was
adorning was the Brahmasana. They advised Balara to undergo the
required expiation. Balarama saw his folly and accepted the wish of the
sages. The first thing he did was to seat the son of Romaharsana on the
Brahmasana (X. 78. 20--40). As expiation, he roamed for one year
visiting the holy places (ibid. chapter 79).

The account reveals certain points. The sata (born of a pratiloma type
of marriage) was not regarded as a brahmana. ‘However, he was
respected as he was a veritable human record of social and religious
events, and was extremely knowledgeable.20. Hence, at assemblies of
narrations he was believed to be more important even than the muni and
the brahmana. We could say, that as a Vedic ritual priest was honoured at
a Vedic sacrifice, the sita was respected at a popular function involving
narrations of ancient events. The Agni Purana, at the very beginning,
states that the sages (rsi-s and muni-s) like Saunaka welcomed the stita,
who came to the Naimisa forest during his wanderings for visiting various
holy places, and said to him, "O suta, you are worthy of worship to us.
Impart to us the information which would render us endowed with
knowledge." (1.2.3.). The suta replied that he would speak what he knew
from such sages as Paila and Suka, when he happened to stay in the

19. Romaharsana (also known as Lomaharsana) would cause horripilation (roma) on
the bodies of his audience, through jny (harsa) hence he was called. Vayu P. 1.13-

aq =)
FHON GfqEE s ey ]
20. Padma P. Srsti. 1.28.
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hermitage at Badarika (Ibid. 1.6). This makes it clear that the vocation
and practice of the siita was to gather information from varied places. We
would not be wrong if we propose that he was the fore-runner of Narada,
minus the latter's instinct to play mischief at times. It is to be noted that
siita is mentioned in the Vedic texts, as we have seen above. Narada
appears in the post-Vedic period, and does not displace suta, whose
importance continues.

At many places sita is mentioned along with magadha. The Padma
Purana (Bhimikhanda, 28.74) states that these two were born to praise,
indicating their profession by birth. Likewise are mentioned the bandin
and the carana. They were not qualified for the duties laid down for a
brahmana(brahmacara). It appears that they were singers of praise
(stavaka ibid Bhimi. 28.73). The magadha appears to have a higher
status than the bandin and the cdrana. The Arthasastra of Kautilya says
that the magadha was born to a ksatriya woman from a vaisya man, and
that one born to a brahmana woman from a Kksatriya man was a suta
(Artha. 1. 7.27,28). According to Kautilya, the Pauranika suta and
magadha are different from the brahmana and the ksatriya (ibid III. 7.
29). Kangle translates the word 'Pauranika’ as 'mentioned in the
Purana'2! . This is not correct on the very face of it, as here the sense is of
a person and not any matter concerning the purana-s. Moreover it is not
warranted by grammar, which represents the colloquial usage of the
words along with their meanings prevalent in those times. It has to be
noted that Panini and Kautilya were comparatively mutually closer to
each other chronologically. On the siitra--kratikthadisatrantatthak (Pan.
Su. IV. 2. 60) there is a varttika---akhyana-akhyayika-itihasa-
puranebhyasthagvaktavyah, having the anuvrtti of tadadhite tadveda
(ibid 1V.2.59) ie. the sense being 'who has studied that' or 'who
understands that', but not having the anuvrtti of the suffix 'an’'because
here the suffix 'thak’ (ika) debars the suffix 'an’. Thus the word
' pauranika’ means a person who has studied the purdna or purana-s.

For Kautilya the sita and the magadha were of a higher status.
though born of pratiloma type of marriage. While laying down the
salaries to be paid to differnt persons, Kautilya mentions pauranika suta
and magadha to whom one thousand pana-s are to be paid (Artha. V. 3.
13). Sita in later times was associated with the training of horses and
elephants (Vayu P. 62.32), and he also worked as a charioteer (Agni P.
151. 15a sutanam asvasarathyam). But there is a probability that therc

21. On Artha. III. 7. 29.
see Kangle, R. P. The Kautiliya Arthasasta, pt. II (Eng. tr. with notes), Uni, of
Bombay Pub., 2nd ed., 1972 (1963), p. 215.
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was a separate class of the suta-s (Pauranika) who studied, sang and
explained the purana-texts, as is indicated from the Arthasastra.

The magadha, bandin and carapa were not entitled to the study of the
Veda (Padma P. Bhumi. 28.72.73). On the other hand, the stita was
entitied for the rite of initiation (upanayana) and could study the Veda-s,
offer into the fire in the morning and in the evening (agnihotra), and
follow the rules meant for a brahmana. He was supposed to be well -
versed in various sastra-s. All the same, he was a bit lower than the
brahmana, as he was praised as always worshipping the brahmana-s
along with the gods (ibid Bhumi. 28.69-71). The Kurma P. attests to the
fact that the siita had to be knowing all the s4stra-s and lores (1.13.13).

The status and importance bestowed upon the siita is balanced by
means of mythical accounts of his birth. The Kirma P. states that the
suta, though a Pauranika, was Visnu himself by his maya (power)
(1.13.12.). According to another mythical account commonly occurring
in the purdna-texts, the stita was born at a sacrifice performed by Prthu,
the son of king Vena, and that along with him the magadha was also
born. According to the usual method of the purana-texts, the birth of great
heroes or uncommon persons has often been in a super-natural manner.
In many cases it was associated with the sacrifice. To see some examples
here---King Vena was killed by the sages just by their oral sound 'hum’
(hum-kara). The dark sin of Vena came out of his body in the form of the
nisada (which suggests the colour of the nisada). Then they churned both
the hands of Vena; from them was produced Prthu. In the same way,
according to another account, king Nimi's body was churned; and from it
was produced the king Janaka Vaideha of Mithila. According to yet
another account, Trasadasyu was born from the stomach of king
Yuvanasva when the latter, unknowingly happened to drink the
consecrated water at the sacrifice performed by himself. Trasadasyu came
to be known as Mandhata, as the god Indra himself breast-fed him as soon
as he was born (The word mandhata is derived as: mam [me]-- dhata [he
will suck]. Dhrstadyumna and his sister Draupadi are said to have been
born from the sacrificial altar ( Mbh. Adi. 166. 39-44). Sacrificial birth is
a motif to show them great and to explain their superhuman exploits and
power22,

About the birth of the sata the Vayu P. gives the following account :
King Prthu performed the Soma-sacrifice in honour of Brhaspati, who is
known as pitamaha (grandfather'). So the sacrifice was called paitamaha.
In it, on the day the shoots of the soma-plant were pressed (the day is
called sautya, from/su, 'to press for juice; hence also the word soma) the

22. Mrs. Dange, S. S., The Bhagavata Purana Mpytho-social Study, Delhi, 1984, pp.
100-107
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Siita was born (the word is from/st). It is said, that actually for the
pressing rite the formula (mantra) in honour of Brhaspati was to be
uttered, as the sacrifice was for him; but a formula for Indra was uttercd
through oversight., So, there happened a mixture of the Indra- mantra
with the offering meant for Brhaspati. Brhaspati, the priest of the gods,
was a brahmana; but Indra was a Ksatriya. Now, the offering goes with
the mantra. Hence, Indra got the upper hand. So, the suta, born at this
sacrifice got to be of mixed birth, wherein both the traits are present. By
nature he is Brhaspati, learned in the tradition, allowed for the Vedic
studies and respected even to the brahmana-s; but otherwise, he is lower
than the latter in the social order. His association with the attendance on
horses and elephants indicates his lower position, while his vocation of
composing the praises of the kings goes with the control over speech, which
is the trait of Brhaspati. After getting born at the sacrifice of Prthu,
according to the myth noted above, the suta and the magadha are said to
have composed the praise of the king first; and later, to praise the kings
became their vocation. (Vayu P. 62. 135--146)23.

The question is, which could be the sacrifice in honour of Brhaspati?
The sautya is the day on which soma is pressed for juice, as noted earlier;
and it is the fifth day according to the arrangement of the Agnistoma
sacrifice, which is the norm for all soma-sacrifices 24 Offerings are given
to the following deities on this day; Indra and Vayu together, Mitra and
Varuna together, the two Asvins, among the deities?>. Brhaspati does not
figure in this context. It is clear, hence, that this god was brought in the
mythical account to answer the status of sita. On The other hand, Indra
figures among the deities, though with Vayu 26 1t is clear that the author
of the account worked on the motif of the dual deities, as noted in the
offerings, but brought in Brhaspati, as he was reckoned as the god of
learning and intellect. Did the gods have castes? Well, the way of the
purana-s to convince the people is at the back of this innovation. Indra is
the ksatriya as he is the killer of the demons; Brhaspati is the lord of
mantra-s, and the brahmana-s recite the mantra-s; hence Brhaspati is a
brahmana!

According to the Vayu P. (62.145) Prthu gave sita the region called
Aniipa, and to the magadha he gave that that of Magadha. Anupa
appears to be to the south of Reva?’. Magadha is the eastern Bihar of the

23. Vayu P. 1.26-33; 62-135-146 Padma P. Bhuami 28.67. BrahmaMda P. 1.2.36.
158-165 Brahma P. 4. 60 ff.

24. Kane, P. V., History of Dnarmaséstra, 2nd ed. Pune, 1974, p. 1161.

25. Ibid. 1175

26. Ibid frn. 2596, the first oblation offered to Indra.

27. S. Muzafer Ali, The Geography of the Puranas, New Delhi, 1973 (1966), p. 162.
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modern times. In the case of the region for the siita, in this context, there is
also the mention of Telanga (another reading is Kalinga) and also of
Haihaya (Padma P. Bhami. 28.88,89). The Haihayas were divided into
five classes of familes and were residing in the valley of the river
Chambal, which was very fertile?8. This would help understand how far
the stita-s have spread. However, it is not sound to say that the suta-s had
a differnt culture29. They were a part of the Vedic Aryan culture, though
they maintained the tradition of the common folks and mastered the art of
collecting and preserving the myths and other stories of the populace.. The
Skanda P. describes them as maintaining themselves by telling attractive
and new stories (11, 2.11.15 vicitrakathanajivah). .

We have already seen how the purana-texts resorted to give easily
understandable etymologies, and how they connected the suta to the
sautya day30. From this explanation it is indicated that the sata was
associated with the soma-sacrifice3!. And this association, very probably,
was as a narrator of, not only strikingly interesting mythical stories but
also of, historical events. It is certain that the tradition of these suta-s
preserved the knowledge contained in the Vidya, Vakovakya, Itihasa-
Purana along with the various gatha-s and narasarsi-s. And falling in
line with the gatha-s are the sloka-s which occur at several places in the
Brahmana texts. These sloka-s form a part of the traditional lore,
preserved in the ritualistic tradition. The Vedic tradition had to incorporate
portions from these types of knowledge in the sacrificial sessions®2. The
trend of assimilation of the secular into the sacred indicates the honour
shown to the suta-s.

% %k %k

28. Ibid. p. 158.

29. Ed. Joshi, Mahadevashastri, Bharatiya Samskrti Kosa, vol. Pune, 1970, p. 78B.
Here under "siita”, we read the words stta-samskrti' (culture of the stita-s).

30. Mrs. Dange, S. S. PURANIC ETYMOLOGIES AND FLEXIBLE FORMS,
ALIGARH, 1989, PT. A PP. 7-121.

31. Brahmanda P. 1.2.36. 159 ab- 81 i H9Q: g Q1 Fere |
vayu P. 62. 135 ab-8d: G a@: Qrase Jemia: |
Padma P. 28. 67 cd- §g@i G : Qe wersi 1|

32. Yajiagatha-s recited in the sacrifice were composed on the pattern of the gatha-s For
Yajfiagitha, see Sayana on Ait. Br. VIi. 8=32.7
T JEGHIOT AFTAHGE FATEAAT JErmer
afsriTay 9599 | Also Say. on Ibid VII. 9=32.8; V.6 = 22.1 Also see Mrs. Dange,
S. S., "Songs from Secular Tradition," Aspects of Speech in Vedic Ritual, New Delhi,
1996; and for Yajfiagathas, Ibid. pp. 209-212.
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Like many words that have come down to us, and have lost their
original connotation, the word Purana has had some shifts in its meaning.
The general meaning of this word is 'old'. It is also used in common
language to indicate a much prolonged (or, we may coin a new word,
prolengthened) discourse, or narration. However, in the context of this
paper the word has the connotation of a particular type of literature or,
better, a mass of traditional knowledge. In this sense, Purana is first
mentioned in the Atharvaveda, (XI. 7.24), where it says that, along with
other things, the rc-s, saman-s, chandas-es (ie.the metres), the Purana and
the yajus formulas were created from the principle called ucchista ('that
which remains'). At another place this Veda includes the Purana in the list
where other types of lore are mentioned, such as gatha-s, narasamsi-s, and
also itihasa (XV.6.11,12). At this time, the nature of Purana was not
strictly defined yet, it was known as an important branch of knowledge.
This is clear from the fact that, like other types mentioned above, Purana
is also included in the list of such types that are said to follow the Vratya,
wherever he went (AV XV. 6.11,12). The Satapatha Brahmana (Sat. Br.)
mentions Purana (XI.5.6.8); and, in the context of the Pariplava, the
cycle of narrations to be recited daily at the Horse -sacrifice till the released
horse came back after one year, various lores are prescribed to be recited
for various tribes of men (XII1.4.3.2ff.). These are all common pcople,
and it is prescribed that the king and the other people who gathered there
should be entertained" with some purana" (Ib. XIIl.4.3.13 Kaif cit
puranam acaksita). The reason for reciting a Purana is as interesting as it

*  Keynote Address at the Seminar on "Puranasastra”, North Gujrath University Patan,

Jan. 1998.
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is illuminating. It is said, that at this daily congregation, many persons
would be coming together; and many of them might not know the Veda
and the Vedic language. Among them, for one tribe, on a particular day,
some Purana was to be recited, as its special 'veda'.Here, the word used
for the knowers of the Veda is srotriya. Many in this assemblage would be
asrotriya. Hence the prescription of Purana!. This marks a clear
difference, that the type of lore called Purana was meant for the common
masses. This differece between the elite and the common has been
prevalent in all societies, and at all ages. Thus, we speak of King's English
and the common English, the former being for the elite and those
associated with the royal court. The case of the Sanskrit language is the
same. Prakrta is for the commoners, while Sanskrt is for the elite, as the
very names show. Hence, even the language of the extant Purana texts
shows a trend which, at many places, diverges from the Sanskrt written, or
spoken, according to the normative Panian rules formulated two thousand
and more years ago. Though the language of the Puranas is not Prakrta,
as such, there is no doubt that this type of lore was meant for the
commoners2.

The point to be noted in this connection, i.e. of the relationship
between the language of the srotriyas and that of the other lores, including
that of the Purana, even in the ancient Vedic period, is that the srotriya-s
could understand the language in which the other lores, including the
Purana, was recited. It could also be a language akin to the Vedic
Sanskrit, though not strictly the Sanskrit of the Vedas. There is indication,
that these lores were recited by the Hotr priest on the command of the
Adhvaryu. This means that this language had become also of the
commoners. Actually the Srotriya was the one who had the knowledge of
Vedic language and could recite the chandas, in addition to his ability to
speak and also understand the language of the common people. Like the
Purana, which had the connotation of 'the lore of the common people’,
srotra denoted a class of lore (and Vedic lore, for that matter), which
included Vedic louds, other verses and ritual-mantras. The Rgveda is

1. Purana is prescribed for the people called here vayamsi and othefs, i.e. Birds and
bird-catchers. i
However, looking to the later tradition, Purdna cannot be taken as restricted to them.
The groups of people mentioned in this context have to be taken as governed by the
termed 'asrotriya, mentioned above. Hence, all are common people.

. For examples see Sindhu S. Dange, Puranic Etymologies and Flexible Forms, Viveka
Publications, Aligarh, 1989; cf. p. 122 vade; p. 123 aparadham ksama; tyajase: p.
125 uccaritva; p. 131 bumbarava; p. 132 khanapanais ca; and a number of others.

(3]
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clear about this concept of the srotra, as is clear in the description of the
car of Surya at her marriage, where its wheels are said to comprise the
Srotra (RV X.85.11€ srotram te cakre astam)3. It should be noted that, the
Srotra is differentiated from the RC and the Saman, which are said to be
tethers of the bullocks at the car (Ib. rksdmabhyam abhihitau), the
bullocks being the (sun and the moon, as Sayana thinks). Thus, srotra, as
distinct from the Rgveda and other Sarhhitas, spoken of individually, is
the whole class of Vedic lore, including the ritual. The one who knows the
Srotra is the Srotriya. This word occurs first in the AV (IX: 6.37;
X.2.20.21)., and got currency in the later literature. The Sat. Br., as we
have noted above, makes a difference between the srotriya and the
commoner, and prescribes Purana for the latter, which could also be
understood by the srotriya. This prescription is in view of the fact, that, on
that day, the commoners came to attend the Pariplava.

A finer analysis of the concept behind the word purana, and of the
nature of the lore called Purana, is suggested by Yaska. He mentions
other alternative words for purana, such as pratna, pradivas, pravayas
and so on; but, for the lore, known in his time as Purana, he has an
explanation which hints at the nature of Purana. He asks, "puranam
kasmat?" and explains, "pura navam bhavati", ie. the lore which is called
Purana is both purd and also nava (Nir. Ill. 19 pura navam bhavati). He
further explains the word nava, by saying that it is 'brought forward’ (/b.
navam Kasmat? anitam bhavati).That serves as the exact nature of the
Purana. It is brought forward in the tradition; and, it is ever new, in the
sense that it is accepted by the later generations. In other words, it is
cosidered as traditional belonging. The implication is that Purana is as old
as the Veda and also that it developed side by side with the Veda. This is
why, the Sat. Br. (XIII. 4.3. 3ff) calls these lores, including Purana,
Veda. This shows the sanctity that they had acquired. Though it has been
difficult to give a crisp and clear definition of the term Purana, one has to
accept, that Yaska's was the very first attempt to define it; and he did it
splendidly. To put in the style we have been accustomed to, it would be:
'Purana is ancient traditional knoweldge that assumes ever new gloss,
being on par with the Veda, for the common people.' Having a broad
base, and a common appeal, this type of lore gets getting fattened with
new additions, together with new interpretations of the old events. Its one

3. Sayana takes the singular, srotram, as srotre (dual) to correspond to abhihitau (tied:
cf. abhidhani, which is a tying rope). This is not only unnecessary, but also spoils the
_concept, which is clear.
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foot is in the Vedic lore, while the other touches new fields. The latter foot
treads on contemporary ground, while the earlier one brings with it the
vestiges of the past. It, thus, assumes the nature of a compendium of the
old and the new, or Vedic and Popular new faetors --— customs, manners,
rites and so on. Here, the Purana gets the status of Itihasa. This is the
reason, why at many places, Itihasa and Purana are spoken of together.
The nature of the Purana as a social compendium, in course of time,
gave it the status of not only a vidyasthana but also of a dharmasthana®.
Kautilya, the date of whose Arthasastra more or less concurs with that of
the Manusmrti, ordains that a king should regularly, and daily in the
afternoon, hear the Purana and the Itihasa (Artha-S. 1.5.14). He also
mentions the pauranika, who, he says, is the stita or the magadha (Ib. III.
7.29). The indication is, that he was specially employed by the king to
acquaint him with popular code of conduct and tales about the same,
from the past. Here the pauranika is said to be the son of a mixed union
(pauranikastv-anyah, suto magadhas ca; brahmaksatrad visesah), and a
sita or a magadha. However, at another place (Ib. V.3.13), he is
differentiated from the sita and the magadha ( cf. kartantika-naimittika-
mauhurtika-Pauranika-stitamagadhah)>. The first context is of the type
of sons, i.e. pratiloma; the second is of appointments of officers and
servants (bhrtya-bharaniyam). Even when the duty of the pauranika is
stipulated, it is not clear, from these references, whether there were more
than one Puranas. All that is clear is, that there could have been (and this
is very probable) a number of floating accounts which went by the general
name 'purana’. This gets support from the mention of puranani even
prior to the Christian era (cf. Manusmrti III. 232; Mahabharata, Stri
13.2) , not to speak about the Yajfiavalkyasmrti (IIl. 189) of the 3rd- 4th
cent. A.D. The Mahabh. (Svargarohana, 5. 46-47) mentions the number
of the Puranas as eighteen (astadasa-purapani). But their names are not
yet mentioned. Even in the absence of any specific names in the texts
mentioned above, it is/not difficult to accept the statement, that" At least
some of the extant puranas were composed in the first centuries of the
Christian era".® This implies that, prior to the Christian era, the extant
Puranas were not known; also, they were not specified as such. Before we
take up the point about the Purana being a sastra, we shall do well to see

4. Yajfavalkya-smrti . 3 sthanani vidyanam dharmasya ca .

5. Whether we have to understand pauranika here as an epithet of sutamagadhau is
unclear. There is another paper in this Seminar by Mrs. S. S. Dange, on this topic.

6. History of Dharmasastra, Vol. III, Pt II, Poona (second ed.), 1973, p. 872.
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how the spread of Puranic texts was worked out. When Puranas came to
be classed on the names of various deities, the stage of oral transmission
was already over; and these texts came to be written. It seems, rather,
improbable that, at the stage of oral communication or recitation of the
Puranas, the expanse of these texts was very large. But, when they came
to be written down, their spread was brought about with a unique method.
This was also the stage when the deity of the Purdna was believed to be
present in the Purdna. At this stage, it came to be faithfully believed that,
by copying a Purana manuscript the deity of the Purdna was pleased and
virtue was gained. The common method was to copy the whole, or part of
a Purdna and gift it to a brahmana. It could also be kept in a temple.
Various Purdna manuscripts, this way, came to be copied, and for
various purposes. The gift of the Purana, or keeping a manuscript
thereof, came to be believed to ward off untimely death, atone for sins
committed, and what not! Regular assemblages for the reading, and
hearing, of the Puranas were arranged. The most popular such reading
was of the Bhagavata Purana. The cycle of such reading, generally,
comprised seven days (called saptaha, which term is current even today).
For such saptiha-s arrangements were elaborately made; and the persons
attending them were housed in temporarily structured sheds or tents. They
had to follow strict rules during this period. They had to observe celibacy:
they had to sleep on the ground, and take food in plates made of leaves
(Padma P. Uttarakhanda 194. 47 brahmacaryam adhah-suptih
patravalyam ca bhojanam). Even the Puranika had to serve strict rules,
being ready before sun-rise. The reading had to start exactly at sun-risc.
His seat was on a higher level than the audience. He faced the north, while
the audience faced the east. The session went on till the third part of the
day, with short break at mid-day for taking food. The puranika was
called Vyasa, and was not to bow down to anybody once he assumed the
seat. He was also to be a brahmana by birth./by his side there was to be a
helper. He was also to be learned, able to satisfy the audience in case
somebody had any doubt about any detail in the narration (/b. 25
panditah samsaya-chetta lokabodhana-tatparah). The change of the caste
of the pauranika from the earlier times to that of the purapika’ of the
period, when the Purana texts were written down, and were classified
according to the deities and on other principles, has to be noted. Interesting

7. It appears that when Kautilya speaks of a pauranika, it indicates the post. It was his
duty to study the current lore and also to gather it and commit it to memory. The
puranika, of the later period, was to read the manuscripts collected and copied.
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details of the retribution for breaking the restrictions on the part of the
audience appear. It is said, that a person chewing betel leaves while
hearing the Purana would go to hell, after death, and would be made to
eat the excreta of a dog (Skandapurana II. 1.27. 47)8. It was also
ordained that, while the Purana session went on, none should wear his
turban on the head, for fear of getting born with the brain of just a child
for the whole of the next birth.

THE SASTRA:

The first, and the foremost, point to be sorted out is: in what way is the
Purana (a class-name for all the Puranas) a $astra ?According to the
ancient tradition, Purana is the Veda, as we have seen (cf. the context of
the Pariplava, noted above); and even the Puranic tradition calls it Veda,
i.e. the fifth Veda?. This is because this lore comprises traditional
knowledge. In common usage, Veda.is differentiated from sastra in such
an expression as veda-§astra-sampanna, which hints at a person who is
well-versed in both Veda and the §atra. However, Veda, in one of its
aspects, is a sdstra. The Sambhita portion is, in essence, Veda, while the
Brahmana portion, which forms part of the general mass known as Veda
(cf. mantra-brahmana-yor veda-namadheyam), is the $astra, though it is
not so said. The reason is, that the Brahmana texts contain injunctions, to
a large extent, regarding sacrifice. The Srautasitras take a further step in
this direction and this completes the concept of sastra, which, in this case,
concerns sacrifice. The Purana lore assumes the status of a sastra because
it teaches many things. We have no idea of what the nature of the lore
called Purana was prior to the extant texts were available (ie. from about
the fourth century A.D.); but, there is reason to believe that it gave
important advice on many items of social and personal needs. The
necessity for a king to listen to the Purana, as enjoined by the Arthasastra,
is an indication to this effect. In the later times, when the Puranas were
specifically grouped, they, not only contained many topics from the older
tradition of the Veda but, also recorded many beliefs, customs, practices
and myths. This gave them a full status of a sastra; because, they got the
status of Dharmasastra. 10 Advice, guidance and hints about religious and
social matters, with suitable examples from older and new myths and

8. For this information see Sadashiv A. Dange, Encyclopaedia of Puranic Beliefs and
Practices, Navrang, New Delhi, Vol. 1989, pp. 1134-1140.
9. Skandapurana (VII. 1.2.90) says that the Puréna is not only not inferior to the Veda,
but that it is the fifth Veda (Ib. V. 3.1. 18).
10. See not 4 above
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legends, formed their main nature. In fact, as these various items taught
and guided ($3s), in the form of a bulk compendium, the Puranas could
rightly be called sastra. The process had already started from the
Mahibharata, which contains such items. In that sense, it could very well
be termed Sastra, though it is termed Itihasa. !! In the real sense of the
term, Itihasa is not only 'history’' in the present restricted connotation
attached to it. It is a record of things as they were (iti ha dsa), i.e. 'this way
it was', including not only lineage of kings and descriptions of war and
coronations but also information of past rites, code of conduct and
sacrifices. That is why, in the ancient texts, Purana was often mentioned
with Itihasa, as if both formed a single whole. In the stage of further
codification and this is the stage of a perfect scientific approach with the
connotation of sastra as a scientific treatise, Puranas came to be
characterised with the famous pafca-laksana motif. The scientific
codification is marked also in the classification of the extant Puranas as
Sattvika, Rajasa and Tamasa. In the Puranas termed Sattvika Hari
(Visnu), the greatness of whom is extolled, is the chief deity. In thosc
termed Rajasa Brahma is extolled more; and in those termed Tamasa the
greatness of Agni and of Siva is prominent (Matsya P. 53. 67ff.). There
are some Puranas that are of a general (or mixed, samkirna) nature, in
which Sarasvati and the manes are said to be extolled (Ib. 68). Howsoever
arbitrary this classification may appear, it has a germ of scientific method
of identifying the contents of the various Purana texts. As such, this and
such other efforts at grouping and classifying indicate that these texts got
getting scientific in the modern sense of the term. Thus, the Puranas. in
their present form, hold the double status of sastra: (i) Books that preach,
teach, advise, instruct and provide injunctions on a number of topics; and
(1) Books that studied and classified the collected information in various
ways. This will be clear from the topics covered by them. It is difficult to
give here a whole, and concise, list of the topics; it is also not necessary.
But, a general idea could be had from the following: There are topics that
go under Dharmasastra, such as adoption, adultery, Asrama, Dharma.
initiation (diksa), king and Kingship, ordeals, taboos, vows and the like.
These cover the three main phases of Dharmasastra, viz. acara,
vyavahara and Prayascitta. There are instructions on building of temples
and other buildings, of tanks and the rituals connected with them; on stars
and planets; on Horticulture and Agriculture; on diseases and medicines:

I 1. Mahabharata Adi, I. 19 bharatasyetihdsasya.
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on the use of metals; on poetics; on the interpretation of dreams and other
such topics of social importance and relevance.

An important phase of the Puranas is what is called mythology in
modern times. In the Purana texts this is covered by sarga and pratisarga
from the paiicalaksana motif, i.e. creation and counter, or subsidiary,
creation, wherein the modern concept of 'myth' holds good, though,
however, the term myth has a wider scope. In manvantara (various eras)
and vamsa (genealogy), the Purana leans more to history in its modern
sense; and in Vamsa(Sya)nucarita, the Purana often mixes myth with
history, the result being the formation of legends. We have seen how
Yaska has explained the term purana as pura nava, where he rightly takes
pura as the base on which Purdna assumes the garb of traditionality.
Various tales recorded by the Purana texts, which are called 'myth’, have
to be termed pura-katha (and not purana-katha, as is sometimes done) to
keep to the original sense. Because, purana-katha would mean, simply, ‘a
tale from the Purana'; and such a tale may be even a real tale, dry and
factual, without the element of fancy and re-arrangement, which are
characteristic of a myth (pura-kathd). Puranasatra, in this phase of the
meaning of the term, is expected to contain interpretation of old tales
(kathas), ), together with the collection of tales. In the former, i.c.
interpretation, old tales will be presented in a new light requiring the
context in which they are set and also the purpose for which they are
empioyed. This would require additions and modifications. In modern
times, this process is called 'charter'. By this method old myths (or pura-
kathas) are presented with a re-arrangement. There are a number of such
instances of old myths being used in a new situation. Their bulk is so
great, and conspicuous, in the Puranic texts, that Puranas are identificd
with them. It is here that the Puranas are termed in the modern times by
the general term 'Mythology', which has been taken to contain only stories
of gods and demons, or such fanciful tales which were never true. This is
doing injustice to the nature of the Puranas; it also exposes the ignorance
of those who do so ! The study of the Puranas, as a $istra, cannot be
profitable and worth its name without the study on a comparative basis.
Single Purana texts have been studied; but, study of a particular topic
from all the Purana texts is apt to reward the scholar and others, wherein a
track of evolution of ideas and practices will show itself. A few examples
would show what 1 propose. For example, upanayana is not allowed for a
sudra, as a general rule; and most Purdna texts follow the tradition
handed down from the Vedic period. However, the Varaha Purana allows
it (ch. 127; also 128). After prescribing the attire for the initiates of other
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varna-s, this text says that for the $udra the covering skin should be of a
black-goat; a staff of a bamboo measuring eight cubits; blue (or black,
nila) cloak and an umbrella also having black cloth. Interesting
information about marriage obtains from the Brahmanda Purana.
According to it, a girl might be allowed to have sexual intercourse with a
person with the permission of her parents, even prior to the marriage.

However, at marriage with the same person, the man has to be purified by
a three-day fast (Brahmanda P. II. 4.8.17). Like the marriage of the
Tulasi plant (as a bride ) with Visnu, which is referred to by the Puranas
generally, the Skanda P. (IV. 259.62) recommends the regular marriage
of a black bull. Devoid of the motif of marriage, Tulasi appears as the
symbol of the vegetation spirit; and the bull symbolizes all males here.
Such other symbols are strewn in the Puranic literature, another being the
bilva or the Sri-phala. An interesting myth (pura-katha) occurs about
Kandali, which is a plant and is also anthromorphosed as the daughter of
the sage Aurva born from his knee, and was married to no less a sage than
the haughty Durvasas. Durvasas showed his real nature and cursed her to
be a heap of ashes, 12 when she used her tongue, sharp as a razor, as was
her nature, to injure the feelings of people. On the compassion of the seer
she was, later, born as a plant of that name. To understand the implication
of such mythical accounts, a transpuranic and transcultural study is
necessary. For that, it is not enough to study material from only the Hindu
context. One has to take help from works on the methods of the study of
myths. Works like Vedic Mythology (A. A. Macdonell) or E pic
Mythology (E. W. Hopkins) and so on are preliminary and mostly of a
documentative nature, in the face of modern trends of the study of myths,

with the rise of such approaches as functionalism, structuralism and so
on. It was pointed out by J. Gonda in his presidential address at the All
India Oriental Conference 1978, Poona (Proceedings, 1980, p. 3) that in
the study of myths (and, we may add, of mythology) new insights into the
structure and function of myths in the archaic societies gained by scholars
outside the field of Sanskrit did not seem to have attracted the attention
they deserved. He, probably, hinted at taking note on the study of such
scholars as Malinowski and Claude Levi Strauss. This statement, even at
that time, was not exactly true, in view of efforts on similar lines by the
present speaker (writer) right from 1969, which, unfortunately, did not
come to the notice of Gonda, though the books were published by the

12. Dange, Enel. P. B. P. Vol. V, P. 1474 for Bilva anthropomorphosed as a young
man.
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Universities of Poona and Bombay, not to mention other publishers of
repute. In any case, to study the Puranas as a sastra, one has to take help
from works on Dharmasastra, if the study concerns ancient Hindu law;
and, to study them from the point of mythology, the study has to proceed
on the socio-anthropological lines, with comparative material from such -
ancient stock as the Chinese, the middle eastern sources like the Assyro -
Babylonian and even the pre-Columbus American, such as the Aztecs and
the Mayans, and also the Incan. It is unrewarding just to stop ‘at the
sources from the Avestan and the Greek mythologies. One has not only to
get acquainted with the works of Dumezil, Miercia Elied, Joseph
Campbell and Wendy Doniger O 'Flaherty who have studied myths from
various angles but also of the structualists. Myths have been taken as a
form of language, as they have the value of communication prior to the
development of language.As such, the study has to be supported by such
observations. Then only will the study be pura and yet nava, to keep to
spirit of the PURANA.
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THE KARMAYOGA (PATH OF ACTION) IN THE
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When we begin to deal with Karma Yoga it seems necessary to
mention a little about the sources of Karma, otherwise it seems difficult to
answer the question, "What is Karma"? The Gita hints, towards this
difficulty! and states that only scriptures are the authority to indicate what
should be done and what should not be done? . Primerly only the Vedas
were regarded as the sources of Dharma or Karma. Jaimini includes
Smirtis with certain condition in the sources of Dharma?3 . He classifics
injunction of Smirtis into three groups. In the first group he puts only thos¢
injuctions of Smrtis, which agree with injunctions of the Vedas, and
accepts their authenticity because they are regarded as the mere
explanation of the Vedic ideas on the same issue. The second group
consists of those injunctions, whose origin is not available in the Vedas and
which donot contradict some of the injunction of the Vedas. These are also
accepted as authentic on the interpretation that these are agreeable to the
Vedas and as if their origin is lost. In third group those injunctions are put.
which contradict the Vedic ides, hence their authenticity is rejected* . The
first smrti writer Manu agrees with Jaimini in regarding the Vedas as the
fundamental authority, but he does not stop there, he includes the Smitis,
good conduct and finally the self satisfaction in the criteria to test the
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Dharmas5 Kulliika Bhatta, the commentator on the Manusmirti, refers to
Harita's definition of Dharma as injunctions of the Vedas or Sruti, and
explains that Sruti does not mean only the Vedas, but both the Vedas and
the Tantras® . We see that the Siva Purdna is very liberal in this respect. It
accepts the first authenticity of the Vedas and states that Siva Dharma
mentioned in Agamas and Siva Purana is also in conformity with the
Vedas” But this does not mean that it upholds the authenticity of the
Vedas only. It suggests to keep faith in the authenicity of the Vedas,
Vedangas, Sastras, Sankhya, Vaisesikas, Yogas, Naiyayikas, Saura,
Brahmanas, Raudras and Vaisnavas 8. It also includes in the list the
Kamikas, the Saivagamas, the Saiva Siddhavtas, the Pasupata Saivas, the
Mahavratadhara Saivas, the Kapalika Saivas’, and the Purénas !0, It also
agree with Manu in giving more importance to good conduct or tradition,
and explains that good conduct (sadacara) means the conduct of thosc
persons, who have regulated their life by the injuction of the Vedas, the
Agamas and the Smitis, and who have the astikya buddhi, that is belief in
the 'Law of Karma' and rebirth !1.. It also accepts the two divisions of the
Vedas, Karmakanda and Jfianakanda, and asserts that these two are not
contradictory to each other. The Dharma which is expounded by
karmakanda is lower Dharma, while the Dharma expounded by the
Upanisads, is higher Dharma. These are not different or conflicting
Dharmas but the two grades of the same Dharma, The lower Dharma is
the means to obtain the higher Dharma!2.. It further states that there is
also the Saivadharma equal to the higher Dharma of the Upanisad. This
Saiva Dharma is mentioned and explained to some extent in the histories
(Epics) and the Puranas and thoroughly described in Saivagamas which
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are roughly classified under two groups. The first group consists of those
Agamas which are approved by the Vedas and the second group consists
of those Agamas which are not approved by the Vedas. The first group is
regarded as the copy of the Vedas while the second is regarded as an
independent authority. These independent Agamas are divided, first in ten,
and then in eighteen, kinds and are called by different names such as
Kéamika, Kaula etc. But the Agamas approved by Vedas are more than
hundred thousand, and all deal with the supremacy of Siva, His vows.
knowledge etc. as their subject-matter!3..

‘THE NATURE OF THE KARMA AND DHARMA

The Mimamsakas, who advocate Karma as the path of the supreme
goal, assert that sacrifices recommended and enjoined by the Vedas, are
Karma, They mean by sacrifices, the offering of the oblation in fire, in
diferent manners, on different occassions for different purposes. But the
concept of sacrifices does not remain the same for successive thinkers and
religious leaders. Manu includes four other kinds of deeds in sacrifices.
And the sacrifices recommended by Mimarsa remain one of the five
great sacrifices. It is called Deva Yajfia by Manu. There are four other
kinds of sacrifices, namely Rsiyajiia, Pitryajfia, Atithiyajfia and bhuta
yajiia. Manu calls them five mahayajfias and considers them of equal
importance. But he does not close the list here, he keeps it open to include
other deeds also in it. He himself gives the same status to physical and
mental control, when he says that one can be able to satisfy God by
offering speech as oblation in senses, by offering vital breaths as oblation
in speech or by performing jnana yajfia14..

On the above direction of Manu, the Gita mentions dravyayajiia,
Tapo Yajiia, Yoga Yajfia, Svadhyaya yajiia and jnana yajfia in the list of
yajfias!3.. The Sivapurana also follows the same tradition of the Gita
regarding the nature and kinds of yajfia, which may be identified
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respectively with the five yajfias of the Gita 16.. These five sacrifices are
explained as follows : Karma yajfia means all these sacrifices, which are
performed with the heap of external materials such as butter, rice, fire etc.
It includes all the sacrifices of the Mimarhsakas. Tapoyajfial’. means the
purification of the body by different vows (Vratas) such as Krcchra,
candrayana etc. Japa yajfia means the muttering of sacred syllable 'Om'
and the five lettered Mantra and the study of Rudrastadhyayi. Svadhyaya
means the study of all the religious scriptures. Dhyana yajfia means
meditation. (But the Vayaviya Sarmhitd narrows its meaning to the
meditation of God). Jiiana ydjna means direct and intuitive knowledge
acquired with the help of the Saivagamas!8.. In this wider sense of
sacrifice Karma, Jfiana etc. are put together on equal status. The Gita
does not mention devotion in this context. But the Siva Puréna asserts that
these five sacrifices are Karma or Dharma, but they can become worship,
or devotion provided they are performed with the motive to please
Sival9.. Though the status of sacrifice is given to all yet all are not
considered of equal importance. Both the Gita and Rudra Sarhhita accept
that there is hierarchical grade in them. The first is of the lowest grade and
the last is of the highest grade20.. It is not necesary for each and every
person to complete these five sacrifices either simultaneously or
sucessively. A person can choose one or the other according to his sweet
will and ability. Therefore the persons of different classes perfom one or
the other sacrifice according to their capacity. All of them are on the
right path, and may reach the final goal, sooner or later. These differ
only in this respect that the followers of the path of the lower grade
are further from their final goal than those who follow the path of the
upper grade?!..

16. BHASTEIES! AUGSRIG:
TS STIeRd dags geifer: | a.8.3. @, 22, 24
17. Safesreqrsger sfemretead | seradafEar 9 Mt qu g || aETEt a6
fyg fod @ aq | wwEwEs 99 agEd @9 Swd || AgEE: ded
Armrefatmes: | qeEgfeRdand aME @ | s ffay qo: g
A tasataEae By faafmy |
Mar 17. 14-19
18. 91.§.3.®. ; 10, 52-54
19. qU: &% S 4§ JIIII: |
JHH HEd FivEed WO g I -a1. §.3.@,; 10, 48
20. rdl; 4,33;%.€.9.@. ; 12, 45, 46 AqEaqaEsTosT=IET: 90T |
21, HHIASIET: HiGAUIFTIET: T, AIGSARES SIS || sy
fefireermimmT: |
—-g1.§.3. 6. ; 22, 45,46 T



106 guu PURANA [ VOL. XL No. 2

Manu has classified deeds into two groups, pravrttakarma and
Nivrtta-Karma, on the basis of the presence and absence of the personal
motives to guide the direction of Karmas. Pravrtta Karmas are those
Karmas which are performed with the motive to obtain pleasure in this
world and in the heaven. Nivrtta Karma means those Karmas which are
performed with knowledge wihtout personal motive. Thus the motive of
Pravrtta karma is the want of pleasure while the motive of Nivrtta
Karmas is the idea of liberation?2.. Ramanuja also agrees with this view
of Manu that Pravrtta and Nivrtta Karmas are performed respectively as
the means of pleasure (Abhyudaya) and liberation23 (Nihéreyasa). On
the same principle the Vayaviya Sarhhita classifies Karma into two
groups, Sakama and Akama, and states that a person, who performs these
sacrifices with personal motives, is undoubtely attached with resuits and
gets only the result of the Karma. The Karma does not give him any
higher benefit. He enjoys the results of his Karmas2?4.. He may live in the
heaven to enjoy the results of his good actions. But he is entitled to live
there only for that period in which he enjoys and consumes the results of
his virtuous Karma. As soon as his virtuous Karmas are exhausted, he 1s
thrown down on the earth to sow and to reap again23.. But the person,
who performs those sacrifices without any personal motive, obtains the
results of his Karmas with some higher benefit. He does not stop in the
heaven but goes higher than that. He lives in Rudra Loka and enjoys the
results of his Karma. But this does not mean that he becomes entitled to
live in Rudraloka for ever or enjoy liberation. He too lives there only for
the period in which he enjoys and finishes his virtuous actions. As soon as
his virtuous actions are exhausted, he falls on the earth from the Rudra-
loka. When we compare these two Karmas, Sakdma and Akama, we see
that these are similar in the enjoyments of their results and in the transitory
and exhaustive nature of their results. But this does not mean that they are
equal in all respects and their distinction has no importance. The Akama
Karma has its higher benefit, and therefore it is regarded as guide to
Sakama Karma. The person, who performs this Akama Karma, is
spiritually benefited. Though he falls after the exhaustion of his merit, yet
he does not stand on the same level from which he had started. He gets
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some special power or capacity to begin and perform the higher grade of
sacrifices. When he falls after enjoying the results of his Karma Yajfia, he
is able to perform Tapo yajiia. He gets not only the ability but tendency
too to proceed towards higher paths. In this way he enjoys the results of
Tapo Yajfia and is able to perform Japa yajfia. Similarly he performs
Dhyéna yajfia and Jiidna yajfia in the course of time, and at last gets
liberation. Thus it may be said that Karma also is a means of liberation.
Though it is not a direct means of liberation, yet it is not a wrong path; it
certainly leads towards liberation26. This Akdma Karma of the Vayaviya
Sarhhita is similar to Kalyana of the Gita, for which it is stated that a
person, who perform the Kalyana Karma, gets the tendency to go higher
and he is able, though after a thousand births, to get liberation?”.

Now we take to discuss the traditional view that Karma is the source
of bondage and Jiana, is the means of liberation28. It is repeatedly stated
that one is necessarily and compulsorily bound to enjoy the good or bad
results of his good and evil Karma?2. In this process of enjoyment the
Karmas are divided into three groups viz. Saficita, prarabdha and
Kryamana. Saficita Karma means the collected impression of the Karmas,
which are performed in various past lives from time immemorial.
Prarabdha Karma is that impression of Karma whose enjoyment has
begun but has not yet been exhausted. And Kriyamana Karma is that
Karma, which is performed in the present life30. Thas it seems that a
person will never get rid of the results of his Karma. Thus the stock of
saficita karma increases more and more in successive lives and only a
small part of that is enjoyed. And without enjoyment the Karma will never
be exhausted. In such a case Karma will be the source of bondage, it can
never make one able to get liberation. This traditional assumption creates
a problem before those who advocate Karma as a means of liberation
either directly or indirectly.

Those who donot regard Karma as a means of liberation agree with
this traditional view in its apparent sense. But the advocates of Karma
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plead that Karma in itself is not the source of bondage. If it is regarded as
the source of bondage, on the one hand liberation would be impossible
and on the other hand all the scriptures, which recommend Karmas,
would be futile and useless. The Vayaviya Sarnhita clarifies that the seed
of bondage is not present in the nature of Karmas. It lies in the desire of
the agent and in his attachment to the results of the Karmas. When a
person performs a Karma with the motive to get certain results, a
psychological change takes place in his mind, and in the process of his
performance, he becomes attached to the results of the Karmas. This seed
of bondage originates in and adheres to the desire of the agent. It appears
in the Karmas and hence Karmas are regarded as the source of bondage.
But if Karmas are performed without any personal motive, or only for the
sake of duty, the seed of bondage would not germinate, and that Karma
would not be the source of bondage31.. Manu also approves the same in
other words. He says that the seed of Karma lies in the vision (dar§ana) of
the agent. This vision may be proper or improper. Proper vision produce
the seed of liberation in Karma, while improper vision begets the seed of
bondage in it. Thus a person, who performs Karma with proper vision
(Samyak Dar§ana), does not fall in bondage. By proper vision be means
the prope knowledge of circumstances, environment, desirelessness of the
agent and the duty or responsibility of the agent, by which he is compelled
to perform certain actions. But a person, who has not this proper vision,
performs Karma, and falls in bondage32..

Thinkers like Acarya Sankara, who accepts the traditional view that
Karma is the cause of bondage in its apparrent sense, suggest the
renunciation of all Karmas, because in the presence of Karma liberation is
not possible. It is self-contradictory to say that Karma, which is the source
of bondage, can liberate the agent. He emphasizes the complete
renunciation of all Karmas. But the Gita, which takes the word Karma in
a wider sense, asserts that complete renunciation of Karma is not possible.
None can remain for a moment without action33. When we have body
and mind and live in the world, we are forced by the gunas of Prakrti to
do one or another action. Then it is not possible for us to get rid of
bondage if karma is in itself, the source of bondage. The Gita agrees with
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the view of the Vayaviya Sarnhita that desire and attachment of the agent
is the seed of bondage in Karma. Hence it is neither possible nor necessary
to renounce the Karmas. The personal motive, desire of the results and
attachment to the result, should be renounced. 34 But the renunciation of
desire does not mean a formal declaration of desirelessness. It should arise
from the deep heart of the agent. It is not an easy task which can be done
by every one. According to Tilak it is possible only after the realization of
the supreme being or after attainment of supreme knowledge.35 Manu
votes in favour of self-effort and selfpractice. He says that gradually by
practice it is possible to acquire the power to renounce the desire of
results.36

We have explained the views of the advocates of Karma and their
suggestion to renounce desire of the fruits. But when this point is
considered deeply, it appears that the two division of Karmas namely
Sakama and Akama, are not logical divisions. If karma means all
movements, it can be classified in two heads, voluntary and non-
voluntary. The non-voluntary actions, like breathing and pulsation, are
possible without any desire. But when voluntary actions are taken for
consideration, these can not be performed without desire. Naiyayikas
assert that the knowledge of istasadhanatva (as the means of fulfilling
desire), knowledge of balavadanistananubandhitva (not the source of
some great danger) and knowledge of krtisadhyatva (the capacity to
perform), are the directive principles in the agent to motivate him towards
a certain action. Among these three the first istasadhanatvajfiana, is
nothing but a personal motive, desire of a person to gain some thing by
that particular action. 37 Manu also asserts the presence of personal
motives in all Vedic Karmas. 38 Thus as a principle it should be regarded
that voluntary action is not possible without personal motive.

In the presence of such a principle, Akdma Karma, voluntary action
without personal motives, becomes a self-contradictory statement.
Moreover, there would be the other difficulty of the selection of Karma. A
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person selects one or another Karma, because he wants to get certain thing
as a result of that Karma. This is not possible if he desires nothin g to get
from his action. The Gita tries to remove the former difficulty by
explaining the meaning of the absence of personal motive. It states that the
absence of personal motive does not mean desirelessness. The
psychological difficulty or self-contradiction in voluntary action without
personal motive arises only when we assert that the person should be free
from all desire or he should be free from desire of the results-in all senses.
But the absence of personal motive means the absence of selfishness. This
selfishness or self-interest of the agent makes him overjoyed when his
attempts become successful, and full of despair in the case of failure. The
Gita suggests the widening of the motive in order to be free from the
results of Karma. This means that Karma should be performed for the
benefit of society or for consolidation of society instead of being
performed for personal motive or self-interest. Lord Krsna mentions
himself as an example of the doer without selfish motive.3? In this way a
person may be able to perform voluntary action without selfish motive.
The Gita suggests the other way also to remove the above difficulty of
Akama Karma. It states that when a person performs an action for the
worship of God and regards himself as the agent of God, on the one hand
he becomes able to perform Karma properly, and on the other hand he
gets freedom from his personal motive.40 The Siva purina also agrees
with the Gita that the Karma should not be performed with mere personal
motives. It should be performed either for consolidation or for benefit of
society?! or for the worship of Siva. 42

This interpretation of Akama Karma differs from the Niskama
Karma, interpreted by Tilak in his commentary on the Gita. According to
Tilak, Niskdima Karma is a direct means of liberation. It can be a
substitute or alternative path of Jiiana Yoga. But Niskdma Karma is
possible only when real knowledge is obtained. Only the enlightened one
can be a Niskama Karma Yogi.*3 But according to the Siva purana both
Sakama and Akama Karmas are enjoined only for those who have not
obtained the supreme knowledge. They are not entitled to renounce their
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Karma. They have to perform their Karmas till the real knowledge dawns
in them. 44 It is emphatically stated that there is no injunction, prohibition
or worship for those who have directly realized the nature of supreme
reality by the grace of Siva. Such Jiianis become free from all limitations,
injunctions and prohibition. Like Siva they become free from all desire.
Nothing remains unachieved or as a goal for them.45 The Gita also
support this view that there is no injunction, prohibition etc. for
enlightened o_nes.46 It is also regarded that Akdma Karma is not a direct
means of liberation.

The Bhagavatapurana suggests a third way to get rid of the result of
Karma by performing Karma. It maintains that without personal motive
karma is not possible. But personal motive should not last for ever. It
asserts that a doer performs action for the sake of enjoyment and gets that
enjoyment. Sooner or later, this enjoyment of the results creates a feeling
of satisfaction in the doer. This feeling of satisfaction finishes the longing
for enjoyment. And this lack of the longing in the course of time creates
detachment. The Bhagavatapurana compares mind with fertile land
which becomes barren in the course of time owing to continuous
ploughing and sowing. Similarly the mind becomes tired by the sensual
pleasure, enjoyed continuously for a long period. Then it gives them up
and gets detachment,%7 and lastly Karmas are also renounced. But the
renunciation of Karma before dawning of detachment is very harmful.
Hence Karma should be performed till detachment arises. It mentions the
two opposite functions of Karma, and says that Karma, as a general rule,
is regarded as the source of bondage and misery. but the same Karma
being associated with discriminative knowledge becomes the cause of
destruction of bondage and removal of misery like clarified butter, which
is the cause of diarrhoea, but being associated with other things becomes
the medicine to cure the same disease.48 Thus karma is double ended, it
leads towards bondage as one end, and leads towards liberation as other
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end, The use of karma towards one or the other end depends upon the
determination and free will of the doer. 49

The Siva purana also states like Bhagavata purina that continuous
enjoyment creates detachment in the mind of the doer. But it does not
accept that all the enjoyments (Bhoga) would lead toward detachment.
According to the Siva purana enjoyment is obtained by artha, earned
either by dharmika means or by adharmika means. The former leads
towards detachment but the latter leads towards attachment. The
Bhagavata gives importance to the determination of the doer while Siva
purana makes the means of earning artha responsible for one or the other
end of Karma.50

CLASSIFICATION OF DHARMA OR KARMA.

The giva purana divides karma into many groups on different
principles. Though these classifications are not systematic and logical, yet
they are sufficient to show the liberal and synthetic outlook of the
Puranas. The Vayaviya Sarmhitd mentions Siva Sanatana Dharma with
its four constituent parts viz. knowledge (Jndna), action (Kriya), worship
(carya) and meditation Yoga, and explains then as follows; knowledge
means the discriminative knowledge of pasu. pasa and pati. Kriya is the
purification of the six paths (sadadhva) in accordance with the instruction
of the Guru. Worship means the performance of all the karmas,
according to the Varna and Asrama of the person, with intention to please
Siva. And Yoga means the fixation of mind on Siva after supressing all
the other tendencies of the mind.5! The Vidyesvara Sarmhita divides
Dharma in the following ways. First it divided Dharma into two classes
(1) Those karmas, which are performed with the help of materials like
sacrifices, are called dravya dharma; (ii) and those Karmas, which are
performed with the help of the body such as piligrimage, penance etc. are
called dehadharma.52 It again divides Karmas according to their
importance in the four yugas. It recommends meditation for Krtayuga,
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penance for Tretd yuga, sacrifices for Dvapara yuga, and worship for
Kali yuga.53 It again divides dharma as Mahisadharma and Vrsabha
dharma, and includes untruth, unholiness, cruelty, violence, faithlessness,
unbalanced wealth, company of bad persons, insatiable desires, anger etc.
in the former group* and celibacy, truthfulness, non-violence, kindness,
forgiveness, control over senses and mind etc. in the latter group. >3
Vijiianesvara, the famous commentator on Yajfiavalkya smrti,
classifies the moral duties into six heads in the commentary namely
Mitaksara viz. (i) Varna dharma, (ii) Asrama dharma, (iii) Varnasrama
dhrma, (iv) Guna dharma, (v) Nimitta dharma and (vi) Sadharana
dharma. 5% But the Puranas do not describe all these six. They describe
only three dharmas the first, second and sixth out of these six dharmas.

Varna dharma : -

Duties enjoined on the persons of the four classes, are called Varna
dharma. The different duties and responsibility of society are imposed
upon the persons of these classes for the benefit of society as well as for
their own progress in society. It would not be proper to give a detailed
account of all these duties mentioned in the Puranas, we describe in brief
some of the duties of each Varna for illustration.

Visnupurana recommends the following duties for Brahmanas;
namely donation, sacrifice, study, offering oblations to fore-fathers,
preserving fire for daily sacrifices, presiding over ceremonies, teaching
etc.”7 The Vayaviya Sarnhita adds some special duties in the above list
such as forgiveness, peace, satisfaction, truthfulness, nonstealing, celibacy,
knowledge, detachment etc.58

The duties recommended for the Ksatriya are as follows: protection
of the nation from inner and outer enemies, protection of life and property
of all the three Varnas, study of the Vedas, teaching, performance of
sacrifices, being priest for sacrifices, non-acceptance of donation, and
killing viz. furious birds, animals and wicked persons etc. 59
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The duties of Vaisya are recommended as follows: cultivation of
land, protection of animals, trade, study of the Vedas, donation,
performance of nitya and naimittika karmas.50

The following duties are recommended for Sadras: Service of the
three varnas, planting, assisting in the karma of other varnas, sacrifices
without mantra, non-stealing, donation, cooking, offering ablation to fore-
fathers etc6! . :

The Vayaviya Samhitd recommends some common duties for the
upper three Varnas, such s, taking bath thrice in a day, offering oblation
in fire, worship of linga, donation, mobility, kindness, truthfulness,
satisfaction, faith in God, non-violence, modesty, study, meditcation,
teaching, delivering lectures on religious and social subjects, penance,
forgiveness, purity of body and mind etc62 .

Asrama dharma :-

As the society is divided into the above mentioned four classes for
proper and balanced progress of human life in society, so the life of an
individual is also devided into four successive parts for proper growth of
the individual and for balanced progress of society. This division is based
on the presupposition of a hundred-year span of human life, and each
successive part lasts for twenty-five years. These four parts of individuai
life are called four asramas, namely Brahmacarya, Grhastha,
Vanaprastha and Samnyasa. Among these four, the first two are
beneficial for the growth of the individual and for the sake of wordly
pleasure, while the last two are beneficial for the progress of society and
for the preparation to achieve the supreme goal (liberation).

Brahmacarya :—

This Asrama consists of the first 25 years of life. This is a life building
asrama. Here a person attempts to strengthen his body and mind so that be
may make himself fit for the physical, social, mental and spiritual needs
of his future life. The duties recommended for this asrama are as follows :
to live with the teacher, to be attentive towards his teaching, purity, good
conduct, vows, service of the teacher, study of the Vedas, performance of
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daily sandhyas, offering oblation to fore fathers, respect for teachers, and
obedience of the order of the teacher, living on alms, etc®3 .

Grhastha :--

This is the second asrama; it consists of the second 25 years of life.
This is a period of hard work, to earn money by proper means, and enjoy
it properly. This a§rama is a support for the other asramas®* . This
asrama is to satisfy and to gratify all. In this asrama, the householders
satisfy fore-fathers with pinda and tarpana, gods with sacrifices, guests
with food, sages with study, progenitor with children, living beings with
grains and the whole world with kindness. The chief duties of the house-
holder are : to serve the guest, to earn money, to offer oblations to Gods,
sages and fore-fathers and to cohabit with his wife on proper occasion 0.

Vanaprastha :—

This a§rama consists of the third 25 years of life. This is a preparation
for the fourth asrama, which leads towards the final goal. This is a period
for practising detachment. The householder enters in this asrama either
with his wife or alone, he lives upon leaves, fruits, roots, etc and wears the
bark of trees or skin of animals. He leads a life of austerity and penance.
The duties recommended for him are bathing thrice a day, offering
oblation in fire, worship, respect of guests, austerity, tolerance of heat and
cold etc®.

Sarhnyasa :—

This is the last 25 years of life. This is the path of spiritual progress
and the means of liberation. It begins with the renunciation of attachment
to money, children, wife etc. All the means of artha, Dharma and Kama
are renounced here. A Sarnyasi is expected to be friendly towards all
beings. He should give up his desires, anger, pride and delusion for ever.
He shouid extend fearlessness to all beings®7. This means that he lives only
for self-realization and wishes good to every being.

Varnasrama dharma :—

This is a strange Dharma which is neither pure Varna Dharma nor
pure ASrama dharma. The Karmas recommended or prohibited for
Brahmanas are called Varna dharma. Begging for Guru or bringing fuel

63.fa.9.;3,9,1-6

64. f9.9.63,9,11-13

65.f4.9.;3,9,7-17; 3, 11, 66-68 argeaes 77 |
66. fa.9.;3,9,19-22

67. fa.9.; 3,9, 24-31 3 GV G gEEE g

ey a7 W Rt |



116 gV PURANA [ VOL. XL No. 2

for him is a Asrama dharma of 'Brahmacari'. But to carry the stick of
Palasa is recommended only for a Brahmana Brahmacarins, hence it is
called his varnasrama Dharma 68,

Nimitta Dharma :—

It connected with the renunciation of the enjoined karma and
performance of prohibited karma. All the expiatory deeds come under this
head®. The Siva Purana regards Manu as the authority for all expiation
but it gives more importance to the recollection of Siva and remorse for
deeds70.

Guna Dharma :—

This depends upon some pre-condition. This is a pure conditional
dharma. As the protection of subjects devolves upon a king after his
coronation 71,

Sadharana Dharma :—

It means those duties which are recommended for all without
consideration of the Varna and the Asrama. These are essential for the
benefit of human life, society and mankind, and hence these are
recommended for the men of all classes’2. Manu mentions patience,
forgiveness, control of mind, non-stealing, purity, control of senses,
intelligence, learning, truthfulness, and non-anger (Akrodha) as the
common duties”3. Yajfiavalkya mentions the above ten with slight
variation. He replaces patience, intellect and learning with non-violence,
kindness and donation74. The Siva Purana (Uma Samhita) calls it
dharmasthana and includes the following karmas in it, namely bathing,
worship, muttering of sacred mantras, oblation in fire, external cleanliness,
internal purity, non-violence, vows, fasting, keeping silente, control of
senses, intellect, truthfulness non-anger, donation, forgiveness, kindness,
control of mind, building of tank, pond, well, and religious places
performance of Krchra and Candrayana, pilgrimage etc’.
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Dharmas for Women :—

The Vayaviya Samhitd mentions some special duties for women. It
divides women into two classes women whose husbands are alive and
widows. For the former the service of the husband is the only duty. The
other duties such as worship, vows etc. are secondary for them. But for the
second group (widows) vows, donation, austerity, purity, sleeping on the
ground, eating only in the night, celibacy, bathing with ashes or water,
peace, keeping silent, forgiveness, remaining aloof from wicked persons,
and to keep fast on the eighth, fourteenth and eleventh days of each
fortnight are recommended as main duties’0.

Good and Evil Karma (Subha and Asubha Karma) :-

These two ethical concepts are not absolute but relative. They differ
from society to society, time to time, place to place and situation to
situation. Whatever is good in one society, at one time, in one condition
for one person is evil for another society, another time, another situation
and for another person. Here we do not discuss the psychological nature of
these concepts logically. We merely take the views of Siva Purana in this
respect and give a brief list of the names of good and evil Karmas. As a
general rule honesty and regularity in the performance of one's own
duties is regarded as good and negligence and dishonesty in performance
of one's own duties is regarged as evil karmas. To be obedient towards
one's own duties is regarded as the great Dharma and it is highly
recommended for all7”, Disobedience to duties is strictly prohibited 78.
These recommended duties are good for the person concerned. The proper
performance of these duties leads one to heaven otherwise to hell 79.
Though a long list of the names of hell is given, yet it is repeatedly
explained that heaven and hell are the other names of virtue and sin
(vices) respectively. Sin begets misery and virtue happiness80,

Virtuous actions :—
Apart from the recommended duties the following in general are
called virtuous actions :—
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To help others81, not to afflict others82, austerity (Tapas)3?,
truthfulness®4, different kinds of donation (donation of umbrella. of
shelter, of light, of grain, of water, of gold, of cows, of land, of baiance
and of the whole universe)85 digging of ponds and the planting of
gardens®0, the study of scriptures and the Puranas®’, vows etcSs.

The evil actions : Apart from the negligence or disobedience of one's
own duties and performance of prohibited deeds, sinful deeds arc
enumerated as follows : Un-truthfulness, blaming others, desire for other's
property, adultering, violence, reagarding the body as soul, lack of faith in
God and rebirth, hatred of mother and father, excessive respect for wi ife89
effort to separate husband and wife90. and malpractice againt friends®!
The Umasarhhita gives a long list of sinful actions. It classifies sin into
three groups mental, vocal and physical.

Mental :—
The will to enjoy others's wife and property, to think evil and decide to
do evil are said to be mental evils.

Vocal :-
Gossip, speaking falsely, bitter speaking and back-biting are the vocal
evil actions.

Physical :—

To eat non-eatable, violence, commencement of false actions and
depriving others of their rights are said to be physical evil92.

The above-mentioned three kinds of evils or sins take different forms
according to the degree of viciousness. These are named accordingly
sumahat pataka (very great sins) Mahapataka (great sins) and pataka
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(sins) and upapataka (minor sins). All the social, moral, legal and other
defaults and crimes are included in these sins. Hatred of Siva, diserespect
of Guru etc. are called very great sins. Killing of Brahmana, drinking of
wine etc. are called great sins. Stealing, pride, anger, cowardness,
destruction of flowers, trees and garden etc. are put in the list of sins and
secondary sins?3.

All these classifications of Karma are based upon the Indian tradition
mentioned in the Vedas, the Smrtis and the Agamas. All the Puranas have
similar views about these moral duties of men. There are differences in
philosophical exposition in the Puranas, but they donot differ regarding all
these moral duties.

% % %
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The Vedas are traditionally believed to be belonging to a hoary
antiquity. The Puranas have imbibed the spirit of the Vedas and are
recognised as potential source of our ancient culture. According to a
statement the Vedas have to be amplified with the Itihasas and Puranas
and the Vedas are afraid of a man of less knowledge that he would distort
the meaning of the Veas!. The popular statement? relating to the
Mahabharata that whatever is found in it is found elsewhere and whatever
is no found in it cannot be found anywhere else is very well applicable to
the puranas. It is well-known that the Puranas should have the five
characteristics - creation, scondary creation, genealogy of kings and
patriarchs, Manu periods and history of important personages3. The
Puranas contain lot of material on dharma legitimately flowing from the
above topics.

Among the topics related to the Grhyasitras found in Puranas, we
may deal with the treatment of the Sarhskaras. We may first explain the

significance of the term Sarhskaras. The Sarhskara (sacrament) means the
religious purificatory rites and ceremonies for sanctifying the body, mind
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and intellect of a individual, so that he may become a fullfledged member
of a community4. The number of Sarhskaras were not the same through
all the periods. In early literature such as the Gautamadharmastitras we
find the number given as forty which includes the seven Pakayajiias,
seven Haviryajfas, seven Somasarmsthas and five Mahayajfias besides the
Sarhskaras described in the Grhyasitras®. The Gautamadharmasiiira
adds the eigh atmagunas - daya, ksanti, anasuya, Sauca, anayasa,
marigala, akarpanya and asprh a%. The Skandapurapa refers to the
atmagunas, but omits daya and anasilya’. But the Grhyatras generally
deal with the twelve bodily Sarhskaras beginning with Vivaha and ending
with Samavartana. Most of them omit the Antyesti. The
Asvaldayanagrhyasitra gives the number as eleven and includes the
Antyesti. The Paraskaragrhyasttra includes the Antyesti and gives the
number as twelve. The Baudhayanagrhyasitra gives the number as
thirteen and names the last one as Pitrmedha. The Varahagrhyasutra
gives the number as thirteen and the Vaikhanasagrhyasiitra gives the
number as eighteen. There are certain other minor variations in the names
in the different works noted above. The later Paddhatis on dharma
mention sixteen SariskarasS. In general the Grhyasitras begin with the
description of the marriage rituals (Viavaha) and subsequently deal with
impregnation (Garbhadhana), generating the male child (Purhsavana),
parting of the hair (Simantonnayana), ritual at birth (Jatakarma),
naming the child (Namakarana), crossing the threshold (Niskramana),
feeding the child (Annaprasana), partial removal of the hair on the head
(Cudakarana), initiation (Upanayana), and completion of study
(Samavartana). Then entering the life as a householder one becomes
eligible to perform the religious rites. 9

The Agnipurana mentions eight Srhskaras consisting of the first seven
of the above and adding the life of a student as the eighth !0, The
narration in the Puranas begins with the description of the Garbhadhana.
The Agnipurana points out that one becomes a sura by undergoing the
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different Sarhskaras!!. It points out that the Garbhadhana rite should be
performed by a householder after marriage by having union with the wife
for the first time on even days after her menstruation period if he desires to
have a male child, discarding the first three days of the period of sixtecn
nights 12, It has to be noted here that the birth of a child is not merely
accidental and it can be planned to be had according to one's desire at an
auspicious moment conducive to the birth of a child with commendable
virtues. The Skandapurana adds the rite of 'planting the semen’
(Bijaksepa) as the first and prior rite to Garbhadhana 13, When the
conception is explicitly known, the rite favouring conception is to be done.
The rite for getting a male child is performed before the foetus begins to
move 4. The rite of parting of hair (Simantonnayana) is done in the sixth
or the eighth month after conception according to the Agnipurana. 15
Then it states that the Jatakarma should be done prior to the separation of
the umbilical cord. Since childbirth mostly takes place in nursing homes
nowadays, this rite is not being done. Hence the details from the
Visnupurana will be interesting. Accordingly soon after the birth of a child
one has to feed a pair of brahmins making them seated facing the east and
perform the ‘sraddha rite for the manes offering balls of mixture of curd,
barley and jujube for the satisfaction of the Nandimukha class of manes
or offer all delicacies through the base of the little finger (known as the
Prajapatitirtha). This Nandi rite has to be done on occasions such as the
marriage of the son or daughter 6. This rite is done in order to invoke the
blessings of the manes. while the Agnipurana states that the Namakarana
is to be performed after the period of ten days of pollution is over, 7 the
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Garudapurana states that it has to be performed after eleven days !8. The
Agnipurana,'® Garudapurdana?® and Visnupurana?2! then point out the
indicatory suffies to be added to the names according to one's varna.. The
names of a brahmana should end in sarman, that of a ksatriya in varma,
that of a vaiya in gupta and that of a §0idra in dasa. The Niskramana is
performed in the fourth month22. The feeding is to be done in the sixth
month,23 and the Ciida to be done according to the family tradition24, It
may be noted that the general translation of the word as 'tonsure' in
English is not correct. It is a misnomer since tonsure is the practice of
shaving of the crown of the head whereas Cuda is leaving the hair on the
crown and shaving the rest. The Baudhayanagrhyasitra mentions
Karnavedha or piercing the ear after the Cadakarana23. The Agnipurana
points out that Karnavedha should be done on a Wednesday or Thursday
ruled by the asterism Pusya, 'Sravana or Citra 26. The sin attached from
the embfyo state is removed by the performance of these rites2’. The
Vamanapurana describes the Dwarf manifestation of lord Visnu through
Aditi and mentions that lord Brahma performed the Jatakarma and other
rites?8. .

The Upanayana generally referred to as the 'Investiture of the sacred
thread' and mainly signifying 'initiation’, is to be done in the eighth year
after conception for a Brahmana, in the eleventh year for a Ksatriya and
in the twelfth year for a Vaisya according to the Agnipurana 2%and as per
the family tradition according to the Garudapurana,30 and never after the
sixteenth year accordig to the Agnipurana3!. It should be noted that
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reference in most of the Puranas are very brief and do not elaborate the
procedure. They corroborate the usual information from the Grhyasutras
regarding the age of initiation for the different varnas and other details
relating to other procedures such as the staff, sacred thread and the like.
The Vamanapurapa and the Brahmavaivartapurana have some
interesting details. The Vamanapurana refers to the investiture of the
sacred thread for lord Visnu manifested as a Dwarf and being conferred
with other paraphernalia such as the deer skin, pitcher (kamandalu) etc32.
The Brahmavaivartapurana describes the performance of the rite by
Vasudeva in respect of Krsna and Balarama. Accordingly after the
chanting of the auspicious mantras, making gifts of one hundred gold
pieces to the brahmanas, worshipping of group of six gods in the worship
chamber with unbroken rice and offering sixteen kinds of services, and
establishing in the chamber with appropriate mantras. Then the preceptor
took charge of them33. The concept of Upanayana has undergone many
changes in course of time. In edrly period it denoted the rite through which
the child was taken to the teachers. In modern days we often refer to it as
investiture with the sacred thread. The rite origihally intended to initiate the
student into the austerities of the guru34. After the Upanayana comes the
Vivaha leading to the other rites as a householder.

As in the A.s‘val_éyanag_rhyasﬂtra and the Smirti texts, the Visnupurana
mentions the eight types of marriages - Brahma, Daiva, Arsa, Prajapatya,
Asura, Gandharva, Raksasa and Paisaca35. The Agnipurana describes
them briefly explaining the methods36. Accordingly Brahma consists of
giving a girl as a gift to a person of good conduct and belonging to a good
family. Daiva is the gift of a girl to a priest officiating at a sacrifice. Arsa
is the gift of a girl along with a pair of cows. Prajapatya is that in which a
girl is gifted to a person seeking her. Gandharva is that in which the girl
and the boy settle the marriage by mutual agreement. Asura is that in
which the girl is given away for money. Raksasa is that in which the girl is
taken away in a fight. Pai§aca is that in which the girl is taken away by

32. Saromahatmya 9, 36-37.
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deceiving her. Among the eight types, the first four are considered as
praiseWorthy. According to the Skandapurana the types of marriages are
ten: Prajapatya, Brahma, Daiva, Arsa, Gandharva, Asura, Raksasa,
Pisacaka, Pratibha and Ghatana. The last two were intended for the lower
castes. This text does not explain the terms further37.

Omitting the description of the social regulations relating to the
different types of marriages, we may deal with the salient features of the
marriage rituals as described in the Puranas. In the marriage rituals in
general the most important are the Kanyadana, Panigrahana, Homa,
Saptapadi and Lajahoma. The Agnipurana states that marriage consists
of four kinds of acts - Kanyadana, Saciyaga, Vivaha and Caturthika3$.
The usage ftwrier: gaufg implies that all savarna marriages were marked
by the holding of the hand39. We find the description of the saciyaga in
the Agnipurana 40. Accordingly a figure of Indrani (consort of Indra)
should be made by the bride herself (or by anyone else) with clay from the
potter's house on the marriage day. The figure should be adored near the
pond and then the bride should be led inside the house accompanied by
music. The Indranipuja seems to be regional practice and it does not find
a place in the Grhyasutras.

The Caturthika or Caturthikarana denotes the performance on the
fourth day after marriage. In orthodox families it followed the nuptial
ceremony of three nights (Triratravrata). At the end of it the husband
made the wife eat uttering the words: '1 add breath to thy breath, bones to
thy bones, flesh to thy flesh, skin to thy skin', according to the
Paraskaragrh yasitrat!.

We have the reference in the Lingapurana to the Panigrahana,
Lajahoma, offering of Madhuparka and a cow to the bridegroom,
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Rajbali Pandey, loc. cit, pp. 224-225.
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offering of blessings by sages with unbroken rice and sesamum*2. The
significance of the Panigrahana may be understood from the mantra
recited at the time of the rite recorded in the Grhyasatras: 'I seize thy hand
for the sake of happiness, then thou mayest live to old age with me, thy
husband...:.c. ek Loving, bright with genial minds may we see a
hundred autumns, may we live a hundred autumns, may we hear a
hundred autumns.'#3 Then the first honour that the bride's father extends
to the bridegroom is the offering of Madhuparka. It is a mixture of five
sweet things consisting of curd, clarified butter, water, honey and
sandal44. The Lajahoma is one of the important homas in the marriage
ritual symbolising fecundity and prosperity®>.

The Sivapurana describes in detail the marriage rite of lord Siva and
Parvati. In the preliminaries the Sivapurana mentions that the bride and
the bridegroom were put on the sacred thread. It describes in detail the
chanting of the syllable Om regulated by the ghatika, the priest holding
the joined palms of the bride filled with unbroken rice grain and releasing
the grain on.the head of the bridegroom when the water in the ghatika is
exhausted.46 Gadadhara quotes in his commentary on the
Paraskaragrhyasitra (1.4,8) a veres about the ghatika . This item is not
found in the Grhyasutras. Since the Sivapurdna has referred to it we may
describe it now. On the day of the marriage a ghati or ghatika (water
clock) is set up with the recitation "Thou art the mouth of universal
machinery created by Brahma in the past; Thou art the measure of good
feelings and the lack of good feelings between the husband and the wife.
47 We may resume the description as in the Sivapurana. The bridegroom
is then worshipped by the bride. The bridegroom then takes the hand of the
bride. After the presentation of the gifts by the father of the bride, then a
rite called the paryuksanpa is done in which water is made to dripple on the
head of the bride. Then the bride offers into fire handfuls of fried grain

et

showing of pole-star, touching of the heart of the bride, recitation of the

42. 1. 103, 59. 60. 64. 65.

43. Rajbali Pandey, loc. cit. p. 218.
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45. Rajbali Pandey, loc. cit. p. 218.

46. S. A. Dange, loc. cit. p. 999.
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Rajbali Pandey, loc. cit. p. 210.
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Svastipatha and other minor acts.*8 The Péraskamgrhyasatra lays down
the showing of the pole star by the bridegroom to the bride with the
statement, "Firm art thou; I see thee the firm one. Firm be thou with me.
Thriving one! To me Brhaspati has given thee; obtaining offsprings
through me, thy husband, live with me a hundred autumns. *ihe
Asvalayanagrhyasitra says that Arundhati has to be shown4® These
performances are suggestive of firmness in the conjugal life.

The Piraskaragrhyasiitra states that the bridegroom touches the heart
of the bride réaching over her right shoulder with the words, "Into my will
[ take the heart; thy mind shall dwell in my mind; in my word thou shall
rejoice with all thy heart; May Prajapati join thee to me". 50 Since the heart
is the place of one's feelings, this act is an attempt to rouse them
symbolically. There are some brief descriptions in the Vamanapurana - 51
and the Brahmapurana 52 having certain different details which may be
deemed as purely social practices.

The Skandapurana refers to making seven steps in seven circles
specially drawn and performing the ritual of holding the hands (kara-
grahana). 53 The marriage is recognised legally complete after the
performance of this rite known as the Saptapadi. This can be understood
from the mantra recited at this time: "One step for sap, two for juice, three
for the prospering of wealth, four for comforts, five for cattle, six for
seasons. Friend! Be with seven steps (united to me). So be devoted to
me".>4

As already mentioned Antyesti is included among the Sarhskaras as-
the eleventh, twelth etc. in some of the Grhyasutras. Although we find
extensive treatment of this topic giving information regarding the rituals
for the dead in some of the Puranas, the topic is not discussed here since
most of the Grhyasatras do not deal with it, and pitrmedhasutra forms a
separate text. 53

The foregoing account substantiates the utility of the Puranas in
understanding the ancient Hindu tradition and also shows how the regional
practices have got incorporated in the extensive material.

% %k ok

48. S. A. Dange, loc. cit. p. 999.

49. Rajbali Pandey, Ioc. cit. p. 222.

50. ibid. p. 220.

27,8552

52. 35, 14 and 36, 1-135.

53. S. A. Dange, loc. cit. p. 999.

54. Rajbali Pandey, loc. cit. p. 219.

55. Agnipurana 157, 36ff; Garudapurana II. 5ff ( Pandita Pustakalaya edn.);
Varahapurana ch. 187 etc.
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On account of the economic utility of the trees and plants and their
various products and their use in many religious activities, the Puranas
show a great concern for their proper protection. They lay down rules to
encourage the plantation of trees. The depletion in the vegetation world,
caused by its consumption, was tried to be balanced. This created a
genuine interest in various problems connected with plants, their growth,
and the lay-out of gardens. In some of the Puranas we find passages
relating to the trees and gardens in the context of many topics of social and
religious significance. These accounts are not synthesised into compact
unit as a distinct branch of knowledge. This is due to the nature of the
Puranas and the scope of their subjectmatter.

]}\e‘ Agnipurana and the Visnudharmottarapurana are of a different
nature. These are encyclopaedic in their contents. The Puranas, in their
origin, had a well defined list of topics to be covered. In course of time the
-scope of the Puranas expanded with new subjects being included in them.
Besides the Dharmasastra sections in some Puranas, three Puranas, which
have a predominantly encyclopaedic character, are Garudapurana, Agni-
purana, and Visnudharmottara-purana. The later two contain a chapter
each on Vrksayurveda.

The chapter (282) in the Agnipurana! contains fourteen verses. It is
presented in the form of a narration by Dhanvantari. It begins the account

1. Agnipurana, Uttarabhaga (With Hindi translation). Ed. Tarimsa Jha and Ghan
Shyam Tripathi. Hindi Sahitya Sammelan, Prayag, Allahabad, 1986.
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by mentioning the direction in which the trees are to be planted (1-2). The
planting is to be done after performing religious rites and under certain
auspicious asterisms (3-4). For watering the plants in a garden a reservoir
is to be constructed. The digging is to be done under certain named
asterisms, after performing religious worship (4-6). The text names the
trees which are to be planted first (6-7). It mentions the periodicity of
watering the plants in different seasons, according to the requirements of
soil in them (7-8). It prescribes the distance to be kept between the plants.
If the distance is only twelve hastas, the plants may be transferred to
another place (8-9).

For the treatment of a diseased plant the affected part is to be cut with
a knife, a paste of vidanga and ghee is to be smeared; and it is to be
irrigated with cold water (9-10). For treating premature destruction of
fruits and for promoting the growth of flowers and fruits two different
decoctions are laid down for sprinkling (10-11). For preparing a decoction
for sprinkling, effective for all kinds of trees, it requires powder of the stool
of goats and sheep and of barley and sesamum in the washings of beef, to
be kept covered for seven nights (11-12). It recommends watering with the
washing of fish (13). It mentions the meat of fish covered with Vidanga
and rice as the pregnancy desire (dohada) of trees, which destroys the
diseases of all kinds of trees (13-14).

In the Visnudharmottara-purana 2 chapter 300 in the second khanda
is entitled Vrksayurveda. It is in the form of a narrative by Puskara. He
addresses Bhargava Rama. He mentions the trees which are considered
auspicious for the four directions (1-4). The garden is to be planned on the
left side of the house. Before planting a tree, the soil is to be prepared by
sowing sesamum and pulverizing them, when they have grown (3).
Before planting, a proper worship is advised (4). The asterisms favourable
for planting are listed (5).

If a garden is not flourishing, arrangement for a water-reservoir and a
well is to be made. The work is to be started, under favourable asterisms,
after proper religious worship (6-9).

Plants, which are auspicious, are named. They are to be planted first.
The others are to be planted after these have grown in abundance,
avoiding Salmali, Kovidara and Vibhitaka. Asana, Devadaru, Palasa
and Puskara are specially recommended for a garden attached to a
temple (10-14). The periodicity of watering the plants is to be done
according to the requirements of the soil in different seasons (14-15).

2. Vispudharmottara-purana. Ed. Kshemaraj Shrikrishnadas. pub. Shri Venkateshwara
Press, Bombay, reprinted by Nag Publishers, Delhi, 1985.
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A proper spacing between the trees is advised. Trees grown closely,
touch one another and their roots get interlocked. They do not bear fruits.
For the treatment of the diseased trees their affected parts are to be
scrapped or cut with a knife; they are to be smeared with a paste of
Vidanga and ghee and are to be irrigated with cold water (15-18).

A number of decoctions are prescribed for sprinkling. One is
Kuluttha, Masa, Mudga, sesamum and barley, mixed with-milk, boiled
and then cooled. Another is to keep covered for seven nights the powder of
stool of sheep and goats. barley-powder and sesamum with the washings
of beef. Soaking of seeds in water mixed with tin and irrigating trees with
the same is also advised. A fourth recipe is watering with the washings of
fish (19-22).

For the growth of fruits and flowers treatment is recommended as
their pregnancy desire (dohada) of mango trees, Mrdvika, pomegranate,
Bhavya, Patala, Kapittha, Bilva, Mallika, Kubjak, Kharjura, Bakula,
Asoka, Naranga, Aksota, Badara, Kalaka, Saptaparna, Kurabaka,
Narikera, Vamsa and Kadala. Vidanga, covered with rice, and the meat
of fish are mentioned as dohada for all Kinds of trees (23-33).

There is an obvious similarity in the two accouts of Vrksdyurveda in
the Agnipurana (AP) and the Vispudharmottara-purana (V. Dh. P). It is
to be seen in the topics covered and their sequence. It is also apparent in
the details of the various provisions. Some of the lines in the two texts are
identical. Thus, AP. 3b-4a=V.Dh. P.5; Ap 5a=V.Dh.P7; AP 6b-
7a=V.Dh.P./ 10b-11a; AP:7b-8a=V. Dh.P. 14b-15a; AP8b-9a=V.
Dh.P. 15b-16a; AP10-12=V. Dh. P. 18b-21a; AP 13a=V.Dh.P.22b.
Verses 1, 2, 3a,4b, 5b, 6a, 9b, 13b and 14 of AP are modifications of the
verses in the V.Dh. P, some times by slight rewording and sometimes by
joining parts of lines in V. Dh.P.

This makes a strong case for the two accounts belonging to a common
tradition of Vrksaayurveda. One possibility is that they have the same
origin, being based on the same text. But, there is no indication of an
earlier text, from which the two can be said to have derived their narrative
independently. Another possibility is that one of the two accounts was
based on the other.

In the latter case the Visnudharmottarapurana chapter seems to have
been the original, which was used for preparing the narrative in the
Agnipurana. The Visnudharmottara-purana chapter is more detailed and
its verses give a better sense in their fullness. It has its own form of
narration, which is maintained by a reference to the addressee. In its effort
to summarize, the Agnipurdna omits verses, lines and expressions, which,



JULY, 1998 ] VISNUDHARMOTTARA-PURANA AND AGNIPURANA- - 131

at places, affects the clarity of the provisions. The Visnudharmottara-
purana gives a detailed account of the specific treatment of a number of
trees by way of manuring and irrigating by decoctions. These fertilising
recipes are termed as pregnancy longings (dohada) of these trees. The
Agnipurana has only line 13b and verse 14 of a single line, mentioning the
meat of fish covered with Vidanga and rice as the dohada, which is the
destroyer of the diseases of all the trees without exception.

It is to be noted that the account in the Vispudharmottara-purana
(and hence also of the Agnipurana) can be seen to be based on the
Vrksayurveda chapter in the Brhatsamhita of Varahamihira. The
provisions on various points are evidently based on the Brhatsamhita,
sometimes incorporating lines and verses. But, it will not be fair to accuse
the author of the Visnudharmottara-purana chapter to have copied the
Brhatsamhita. He made his own formulation on the basis of the
Brhatsamhita, sometimes accommodating a few lines and verses of the
latter.

our analysis of the contents of the vrksayurveda chapters in the two
puranas and their comparative assessment, showing that the one in the
Visnudharmottara-puranpa is earlier and was used after summarizing in
the Agni-purana, receives support from the chronological position of the
two puranas.

It is very difficult to determine the date of the composition of Puranas
with the result that there is no unanimity of opinion on the subject. With
the advancement of research it is now generally accepted that sometimes
individual sections (and even chapters) are to be dated independently. But,
in any case, effort must be made to determine the original core of a
Purana text, as different from later accretions in it.

The range of dates proposed for the Agni-Purana is astonishingly
wide. Parasnath Dwivedi3 places it between the third and the fourth
centuries of the Christian era. R.C. Hazra4 and S.K.De? argue that the
currently available text of the Agni-purana is a new one, quite different
from the earlier one, which is now lost. They place the composition of the
available text in the ninth century. According to Kane, it is to be dated
around A.D. 900. H.P. Shastri’ places it between 800 and 900 A.D. S.B.

3. Agra University Journal of Research (Letters), Vol. XIX, part II (July, 1971), pp. 75-
86.

Puranic Records on Hindu Rites and Customs, pp. 134-35.

Sanskrit Poetics, Vol.l, p.102.

History of Dharmasatra, Vol. 1, p. 172.

Catalogue of Sanskrit Manuscripts in Asiatic Society of Bengal, Vol. V. Preface.
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Chaudhuri® keeps the date a little earlier, between the eighth and ninth
centuries. Some scholars hold that the Purana acquired its form in course
of several centuries, after the seventh century but before the eleventh.
Thus S.D. Gyani 9 Suggests the date between A.D. 800/ 900 and
1000/1100. Sarita Handa !0 shows that it borrowed its Ayurvedic material
from the Astangasangraha, Vrndamadhava and Cakradatta or
Cakrapani, which shows that the ayurvedic sections in the text were
incorporated in the first quarter of the twelfth century.

It is interesting to find that the Vispudharmottara-purana and the
Agnipurana have many common verses!!,

As compared with the Agni-purana, the Visnudharmottara-purana i
dated much earlier. Winternitz12 had suggested the date between A.D.
628 and 1000. Kane!3 also infers that the text was composed after A.D.
600, but not later than the tenth century. There is evidence for placing it
earlier. Quotations from the Visnudharmottara have been recorded by
Hemadri, Devannabhatta, Apararkaditya, Ballalasena and Al-Biruni
(A.D. 973-1048). Priyabala Shah!4 places some portions of the third
Khanda of the text after Bharata, but before Bhamaha and Dandin.
between A.D. 450 and 650. The Naradiya-purana shows a realistic
awareness of the nature and contents of this Purana. Now, P.V. Kane
places !5 the Naradiya-purdna in the time-bracket A.D. 700-1200, but
T.G. Kale suggests the date A.D. 500-600. Earlier G.Buhler!® had
suggested that the text was composed before A.D. 500. R.C. Hazra!7 also
~ prefers an earlier time-bracket of A.D. 400-500. R.C. Srivastava ! 8
argues that the portions of the Visnudharmottara-purana which deal with
Ayurvedic material have to be placed between the close of the sixth
century and the first quarter of the seventh century. We have shown that
for chapter 238 of Khanda III in the Visnudharmottara dealing with

8. Journal of the Andhra Historical Research Society, Vol. 111, pp. 127-34.

9. The Agni Purana, A study, p. 288.

0. Agni-purana ki Darsanik evam Ayurvedik Samagri ki Adhyayan, p.8.

1. R.C. Srivastava,' Vispu Dharmottara Purana ka Cikitsa Vaijnanika
Adhyayana(Unpublished thesis approved for the Ph.D. degree of Banaras Hindu
Univer sity, 1981), pp. 379-392; Sarita Handa, Op.cit., pp. 421-422, 428. A closer
search may yield a larger number of common verses on other topics and other
chapters.

12. History of Indian Literature, Vol. I, p. 580.

13. History of Dharmasastra, Vol. V, p.910.

14. Visnudharmottara-purana, Il Khanda, preface.
15. Op.cit., p. 893.

16. Indian Antiquary, XIX (1890), p. 408.

17. Studies in the Up-puranas, Vol. |, p. 212.

18. Op.cit., p. 17



JULY, 1998 ] VISNUDHARMOTT. ARA-PURANA AND AQNIPURI—\NA- 133

aristas (prognostics) a date between A.D. 450 and 500 will meet the
requirements of the case. 19 On the basis of the use of the material in
Chapter 54 of the Brhatsamhita of Varahamihira (A.D. 505-587). we
may suggest for the Vrksdyurveda chapter in the Visnudharmottara-
purana a date after A.D. 600.

Thus, we may conclude that the author of the Visnudharmottara-
purana chapter on Vrksayurveda wrote it on the basis of the
Brhatsamhita, and the compiler of the Agni-purana prepared his account
on the basis of the Visnudharmottara-purana. This view receives support
from the fact that the Agni-purdna borrows some of its Ayurvedic
material from the Vispudharmottara-purana.2°

% % 3k

19. Purdna, Vol. XXIV, No.1 (January, 1982), p. 78.
20. Sarita Handa, Op. cit., pp. 8, 421-12, 428.
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According to the Puranic etymology the term Purdnpa means tradition
or "that which exists from the ancient times", as the Vayu Purana (1. 123)
says -

'Yasmat pura hi anati tad purdnam/:;
or the record of past events as the Matsya Purnapa (53.63) says -
Puritanasya Kalpasya puranani vidur budh ah/. Thusthe word Purana
generally means "puranam akhyanam" 1 or an ancient narrative.

It is rightly said that the Puréanas afford us far greater insight into all
aspects and phases of Hinduism - its mytnhology, its idol worship, its
theism and pantheism, its love of God, its philosophy and its superstitions,
its festivals and ceremonies and its ethics, than any other work2.

The Bhagavata Purana (= Bhag. P) represents Sanskrit literature in
its divine literary form. It is said that the Vedas, the Puranas and the
Kavya instruct the people like a master, like a friend and like a beloved
respectively3. But the Bhag. P. is a unique composition which instructs

'like each of them. In the upabramhana of the Vedas it orders like a

* This Paper was presented at the National Seminar on "The Disninctive Features of
different Shastras” held under the aus pices of Sanskrit Sahitya academy (Gujrat
state) and Dept. of Sanskrit Pali & Prakrit, M.S. University, Baroda.

1. Svyam drstarthakathanam prahuh akhyanakam budhaih - Sridhara in his
commentray on the Vispupurana According to it an dkhyana is narrated by someone
who has actually seen it happen.

2. Winternitz M., A History of Indian literature, Vol. I, p. 506, Motilal Banarasidass,
1990.

3. Mammata, Kavyaprakasa - vrti onl. 2.



JULY, 1998 ]SOME DISTINCTIVE FEATURES OF THE BHAGAVATA PURANA 135

master (prabhusammita); through its legends it advises like a friend
(suhrdsammita), and through its poetic beauty it coaxes in a gentle and
charming manner like a beloved (kantasammita).
Vedah puranam ca kavyam ca prabhu mitra priyeva ca /
bodhayanti iti hi prahuh trivitam bhagavatam punah // 4
The Puranas are considered a sacred literature, only next to the Vedas,
but a very special honour and sanctity which Bhag. P. commands is too
well expressed when it is called -
'nigamkalpatarorgalitam phalam 7
(Bhag. p.-1.1.3)’

It is also believed that the mind of the sage Vedavyasa was extremely
agitated after composing the great epic Mahabharata. In order to get some
soothing relief in the devotion to the Lord, he composed another Purana
and handed down to the posterity this gem known as the Bhag. P.

it would be a mistake to believe that the Bhaga. P. is only for the
devotees who have extreme reverence for it, who recite it with great
devotion and experience through this the ecstasy of the closeness of the
Lord. On an equal level it is considered as a test of the scholars’
knowledge too ( "vidyavatam bhagavate pariksa oyl

The Bhag. P. is one of the eighteen Mahapuranas. It contains 18000
stanzas. [t is undisputedly the most popular and respected of all the
Puranas. This fact is very well expressed by the 81 Sanskrit commentaries
on the Bhag. P. available to us. The earliest one is Sridharasvamin's
Bhagavata - bhavarthadipika (13th century). The saint poet Tulasidasa
was, as rightly remarked by Baladev Upadhyay, much influenced by the
Bhag. P. His devotion to Rama is prominent in the Ramacaritamanasa
and in this manner his Rama is different from the Rama of Valmiki
whom Valmiki portrays as Purusottam i.e. one having excellent qualmes
and not as God>.

The two powerful sects of Vaisnavism viz. the Vallabha school and
the Caitanya school have been deeply influenced by the Bhag. P.
Vallabhacarya mentioned the Bhag. P. as the Samadhibhasa (language
of profound meditation) of Vyasa. It is also regarded by him as the
'Caturtha prasthana'.

4. Jivasvamin has quoted this stanza of Muktaphala in Tatvasandarbha, page 74,
. Calcutta.
5. This stanza occurs in a prayer to Visnu—
namas tubhyam bhagavate purusiya mahiyase - Bhag. P. 8. 16. 29 also,
namo avyaktaya siksmaya pradhana purusaya ca /
caturvimsat gunajfidya gunasarhkhyanahetave - Bhag. P. 8. 16. 30.
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The Bhag. P. was the first Purdpa to be translated into a European
language. It was translated into French in 1890 by E. Burnouf. The
Bhag. P. has certain distinctive features and they are as follows :

upbrmhana of the Vedas.

Puranadasalaksanam.

Combination of prose and verse.

Some linguistic peculiarities.

Philosophy of Bhakti.

Its remarkable poetic beauty; the tenth skandha - a
‘Mahakavya.

Oyahidetg 8 =

1) Upabrihana :

The mysteries of the sacred lore of the Vedas is not understood by all.
The Mahabharata mentions that the language of the Vedas is difficult
and therefore one should try to understand the Vedas with the help of the
Puranas; otherwise the Vedas fear that a reader would misconstrue them —

itihasa-puranabhyam vedam samupabrmhayet /
vibhetyalpasrutat vedo mamayam praharisyati //
Using a metaphor of the full moon and moonlight, the Mahabharata
1.1.86 also says - )
' Puranapurnacandrena Sruti jyotsna prakasita/
(the knowledge of the Vedas is brought forth and brightened by the
Puranas).

The Bhag. P. calls itself the "well ripe and the sweetest fruit of the
Veda-tree (1.1.3). It also proclaims to be ‘Sarvavedantasara' (12.12.5).
It is, therefore, no surprise that the Bhdg. P. contains a large amount of
upabrmhana matter. Here one comes across the upabrmhana not only of
the Vedic legends by providing details of a story, but also of the Vedic

_hymns by providing their explanation.

It is evident that the author of the Bhag. P. was a scholar of the
Vedas. He refers to the Purusasikta (RV 10.90) in 'Purusam
purusastktena upatasthe samahitah / (Bhag. P. 10.1.20). At another
place -

'bhurlokah kalpitah padbhyam
bhuvaloko' sya nabhitah
hrda svarlokah urasa
maharlokah mahatamanah'’
(Bhag. p. 2.5.38)
the parallel of this is found in the famous Purusastukta (RV 10. 90.14)
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nabhya asit antariksam "-- padbhyam bhumirdisah Srotrat / also,
"manasca - sa - candrama - sarvavikarakosah /
This can also be compared to RV 10.19.13 -
'Candrama manaso jatas /

The Puriiravas - urvasi sukta (RV 10.95) is found in the 9th Skandha
of the Bhag. P. under the Ailopakhyana where several stanzas are found
as recast in simpler words. For instance the RV10.95.15 -

purtiravo ma mrtha ma pra papto ma tva vrkaso asivasa u ksan /

naiva straindni sakhyani-santi-salavrkanam hydayanyetah //
is given like this in the Bhag. P. -
ma mrtha puruso'si tam ma sma tvadyurvrkah ime /
kvapi sakhyam na vai strinam Vrkanam hrdayam yatha //
(Bhag. P. 9.14.36)
[savasyamidam sarvam, the opening stanza of the [Sopanisad is explained
in the Bhag.. P. (8.1.10) like this -
atmavasyamidam visvam

The stanzas 7 to 16 of the Bhag. P. 8.1. are called "Mantropanisad"
(Bhag. P. 8.1.17). This clearly indicates that the author has taken
mantras directly from the ISopanisad. The wellknown stanza

"dva suparna sayuja sakhaya samanam vrksam parisasvajate /
tayoranyah pippalam svadvatti anyo anasnan abhicakasiti //
(RV 1.164.20), AV 9.9.20 & Svetagvatara Upanisad) describes the three
basic concept of Prakrti, Individual Self and the Supreme self with the
help of a metaphor of the two birds. It-is recast in a simpler way in the
Bhag. P. as follows :

suparpavetau sadrsau sakhayau yadrcchaya tau krtanidau ca vrkse /
ekastayoh khadati pippalannam anyo niranno' pi balena bhiiyan //
(Bhag. P. 11.11.6)

The Vayupurana (9.119) also explains the meaning of this Rgvedic
stanza but it is not clear.
The Vedic stanza RV 1.54.1 glorifies Visnu : —

Visnornu kam viryan pra vocam yah parthivani vimame-rajamisi/
yo askabhayaduttaram sadhastham vicakramanas tredhorugayah //
It is explained in the Bhag. P. 2.7.40 as follows -

"Visnornu viryagananam-katamo' rhatiha
yah parthivanyapi kavir vimame rajansi /
caskambha yah - svaramhasa skhalata triprstham
yasmat trisamya sadanad urukampayanam //
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'Catvari §mgah trayo' sya padah" occutring in the Rgveda as well as in
the Vajasaneyi Sarhita (RV 4.58.3, VS 17.91) is interpreted variously.
This rca goes like this -

Catvari Smgastrayo'sya pada dve Sirse sapta hastaso'sya/
tridha baddho vrsabho roraviti maho devo martyanavivesa //
(RV 4.58.3, VS 17.91)

Patafijali takes it to be "sabdastuti", RajSekhar as "kavyapurusa stuti’,
Gopatha Brahmanpa explains it as pertaining to sacrifice, which is
acceptable to Yaska. In the Purdpas two different interpretations of this
stanza are met with. The Skandapurana (73.93-96) connects it with Siva,
while the Bhag. P. connects it with sacrifice and through this with Visnu.

namo dviSirsne tripade catuh smgdya tantave /
saptahastaya yajiidya trayi vidyatmane-namah //
(Bhag. P. 8.16.31)

According to the Balbodhini-commentary the four horns are the four
Vedas, the two heads are Prayaniya and Udayaniya (the preliminary
sacrifices), the three feet are pratahsavana, maddhyanhasavana and
sayarmsavana, and the seven hands are the seven metres.

2. Dasalaksana

A number of Puranas enumerate the five general charactersitcs of the
Puranas®. They are 1. Sargah (creation) 2., Pratisargah (dissolution and
re-creation) 3. Vamsah (divine genealogy) 4. Manvantarani (ages of
Manu) and 5. Vamsanucaritam (genealogy of the kings).

But the subject matter of the Puranas can hardly be restricted to these
paficalaksanas. Some of the Puranas contain much more than this and
some do not deal with all the five laksanas, and therefore "to some of them
it (the paficalakana) is utterly inapplicable, to others it only partially
applies". Many Puranas contain the description of Dana (Charity) Vrata
(vows, religious observances) tirthas (sacred places) and Sraddha (rituals
for the manes) etc. also.

The Bhag. P. (12.7.9) declares the following dasalaksanas and
according to it a Mahapurapa must have these ten characteristics.

sargascatha visargasca vrtti raksantarani ca /
vamso vamsanucaritam samstha heturapasrayah //
(Bhag. P.12.7.9)

6. Vayupurana l. 201, Varahapurana 2. 4, Bhag. P. 12. 7
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The five additional characteristics mentioned here are -
Visarga (creation of the living beings)

vrtti (means of livelihood)

raksa (incarnation of gods)

hetu (jiva)

apasraya (Brahman)

At another place the Bhag. P. (2.10.1-7) gives the dasalaksanas with
some variation. They are -

19 Sarga (creation)

2. Visarga (creation of living beings)

3 Sthana (different lokas of the Brahmanda, their detailed
description, geography and astronomy)

4. Posana (grace of God : the Vallabha sect of Vaisnavism is also

known as Pusti marga)

Utayah (the bondage of Karma)

manvantara

isanukatha (the stories of God's different incarnations)
nirodha (dissolution)

mukti (liberation)

10. asraya (Brahman)

There is no basic difference between the two different sets of
dasalaksanas mentioned in the Bhag. P. Furthermore, there is no
contradiction with the paficalaksanam since all the ten characteristics can
be merged in these five characteristics.

It is believed that the elaboration of the five topics to ten, as found in
the Bhag.P. and the Brahmavaivarta Purana, suggests the orientation of
the Purana literature from their mundane character to high metaphysics’.
Sridhara has ascribed great distinction to the Bhag. P. on the ground that
it was the Bhag. P. where all the ten topics mentioned above have received
adequate treatment® This has been put differently by Baladeva
Upadhyay that the ten characteristics (dasalaksanas) are exclusively for
the Bhag. P. and that they are not the general characteristics of all the
Puranas®. The Bhdg : P; also says that the tenth characteristic (i. e.
asraya; apasraya) is the most important of all of them. Since the subject

7. Bhattacharya S. The Philosophy of the Srimadbhagavata, Vol. I page VII.
8. Op. Cit., page IX. In this connection Sridhara's comments are worth-noting.
9. Upadhyay Baldev, Purana Vimarsa, page 138.
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of the Bhag. P. is God, the other nine characteristics support this subject
and independently they have no value. The Bhag. P. says-
dasamasya visuddhyartham navanamiha laksanam /e
(Bhag. P. 2.10.2)

3. The Prose Content

Another distinctive feature of the Bhag. P. is the combination of prose
and verse in it. Among all the Puranas the Bhag. P. has the maximum
prose content. Barring a few chapters (viz. 5, 11, 12, 13) the whole of the
Sth Skandha consisting of 26 chapters is in prose. The prose here is in short
sentences and at some places imitates the style of the Brahmanas. There
are a number of cases where the author has tried to give an archaic tinge
to his expressions and the Vedic expletives are extensively used, for
instance-
'iti hovaca' - (5.4.19)
'tasmin vava kila sa' - (5.7.11)
'*Kim va are acaritam' - (5.8.25)

4. Linguistic Peculiarities
The Puréanas have linguistic abberations and like other Puranas the

Bhag. P. too contains some linguistic traits which are peculiarly its own.

the most prominent of them is the archaism. For example-

1. The Bhag. P. uses the word ‘ayasmaya' (1.1.17; meaning 'made of
iron' instead of the classical 'ayomaya'.

2. The word "Bhagavah' occurs in the Bhag. P. (5.6.1 etc.) which is the
vocative singular of 'bhagavat' and quite common in the
Bhahmanas.

3. . hantave (4.19.15; 11.5.15) is the Vedic dative infinitive from Vhan
with tave termination (c.f. Panini, 3.4.9).

There is also constructional archaism seen in the Bhag. P. In 'Pari ye
caranti' (10.87.4; 87.27) 'ye' intervenes between 'pari' and ‘caranti’.
This is also a Vedic feature i.e. proverbs can occur freely. There are also
irregular sandhis, for examples-

Karisyeti (12.5.2) for karisye +itl.
tasyagre (10.12.32) for tasyah + agre

By the time of the Bhag. P. the ‘pada’ distinction is already fixed, but to
imitate the Vedic language the Bhag. P. sometimes obliterates the 'pada’
distinction, The ‘dtmanepada’ is used for parasmaipada in the words like-
patamana (10.72.20) and thus the pada distinction is ignored. There is
also lengthening and shortening of a vowel for the sake of the meter, for
example-
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anahuta (4.11.13) instead of anihita and nisitha (4.13.11) instead of
nisitha. For the sake of metre again there is tanuva for tanva and
Srupuvan for smvan.

There are also some words of lexical interest, for example,-arana
(5.10.9) meaning 'refuge’, alamtama (6.17.37) meaning 'most capable’.
asti (4.28.36) meaning 'stone of a fruit' uttamagaya (4.12.21) meaning
'striding best'. (This is how the Bhagavatakara takes urgaya, a well known
Vedic epithet of Visnu meaning 'having wide strides'. Now he is not 'wide
strider' but the 'best strider’).
tarsa (10.9.27) = thirst
punsavana (5.24.15) = foetus

Notwithstanding the archaic tinge in the expression, many prominent
traits of the Kavya style, e.g. love for alliteration and numerous other
figures of speech found here bring the language of the Bhag. P. closer to
the classical literature.

5. Philosophy of Bhakti
The Bhag. P. is well known for its treatment of the doctrine of Bhakti.

The Bhakti of the highest order consists in the flow of the heart to the
lord. This pure devotion does not ask for any rewards other than Bhakti
itself. In this way Bhakti becomes for the devotee the sadhana as well as
the sadhya. A devotee wants to acquire the Bhakti alone as a boon from
the Lord. He does not desire any worldly gains, the highest heaven, to rule
over the whole earth or even liberation because he says that liberation
which brings union with the Lord will block his way to his service (Bhag.
P. 3.12.13). The devotee desires only to remain in the service of the Lord's
feet-

aham hare tava padaikamula-

dasanudéso bhavitasmi bhiiyah /
manas smaretasupateh guqénste
- grnita vak karma karotu kayah //
(Bhag. P. 6.11.24)

also,

na nakaprstham na ca paramesthyam

na sarvabhaumam na rasadhipatyam /

na yogasiddhirapunarbhavam va

samafijasa tva virahayya kankse //

(Bhag. P. 6.11.25)

The intensity of a devotee's desire to see the Lord is compared to that of a
wingless nestling for its mother, or of a hungry infant's for its mother’s
milk, or of a distressed beloved for her lover.
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ajatapaksa iva mataram khagah stanyam yatha vatsatarah ksudhartah /
priyam priyeva vyusitam visanna mano 'rvindaksa didrksate tvam //

The nine-fold devotion is implied in the Bhagavadgita'® but it is
especially mentioned and expanded in the Bhag. P. According to it the
nine types of Bhakti are as mentioned below-

Sravanam kirtanam visnoh smaranam padasevanam /
arcanam vandanam dasyam sakhyam catmanivedanam //
(Bhag. P. 7.4.22-24)
These are gradual ascending steps, sravanam (listening to the chants in
praise of the Lord) being the first step followed by Kirtana (singing the
praise of the Lord).

The author of the Bhag. P. classified the devotees into three
catagories- uttama, madhyama and prakrta (11.2.45-47). The
Bhagavatottama sees the Lord in all beings. The madhyama devotee has
love for God, friendship with the other devotees, compassion for the fools
and indifference to the enémies. A prakrta devotee worships the idol with
devotion and does not realise that God exists everywhere and in all beings.

The Rasakrida of Lord Krsna and the Gopies represents the
Bhaktiyoga of the Bhag. P. in a remarkable way!!. This Bhakti can not
be included in any of these classifications because it outreaches them all.
It is termed as Smrigarabhakti. It brings out the most important principle of
the Bhagavatkara who stresses on the concentration of mind on Lord
Krsna in any manner-—

Kamad dvesat bhayat snehad yatha bhaktya isvare manah /
avesya tat agham hatva bahavas tad gatim gatah //
gopyah kamat, bhayat kamsah dvesat caidyadayo nrpah /
sambandhat vrsnayah snehad yilyam bhaktya vayam vibho //
(Bhag. P. 7.2.29 & 30)

also-
kenapyupayena manah Krsne nivesayet // (Bhag. P. 7.2.31)

It is established that the teachings of the Vedas and the Puranas are
same, only their words and the method differ!2. Even the message of
Bhakti is found, in some form, to be present in the Vedas and the
Upanisads 13. The Kathopanisad 1.2.23 says that one can not attain God
by knowledge, intellect or scholarly discussions only.

10. Desai Sushila, Bhagavatapurana-a critical study, page 121.
11. Desai Sushila, op. cit., page 123.
12. Vyas R.N., The Synthetic philosophy of the Bhagavatapurana, Introduction, page. 9.
13. Cf. Kantawala S.G., paper on navadha bhakti in the Vedas.
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na ayam atma pravacanena labhyah
na medhaya na bahudha srutena /

This can be compared to Bhag. P. 11.2.31 where it is stated-
tasmat mad bhaktiyuktasya yogino vai madatmanah /
na jiianam na ca vairagyam prayah sreyo bhavediha //

6. The Tenth Skandha-its remarkable poetic beauty

The Bhag. P. is a Mahapurapa where all the ten characteristics of a
Mahapurana’ have received adequate treatment. Apart from this, the
Bhag. P. is also a great Kavya. The whole Purana is a'poetic creation
and its tenth skandha very beautifully fulfills all the requirements of a
Mahakavya!4. Thus another remarkable feature of the Bhag. P. is its
poetic beauty. This Purdpa = "more than any of the others bears the
stamp of a unified composition and deserves to be appreciated as a
literary production on account of its language, style and nature"!3.

The twelve skandhas of the Bhag. P. are considered as the twelve
parts of Lord Krsna's divine form, and out of them the tenth skandha is
said to be the Lord's heart, full of the delicate emotions of love.

The Krsnacarita viz. the incidents from the life of an incarnate God is
the theme of the tenth skandha. Its piurvardha and the uttarardha contain
49 and 40 chapters respectively. The author has used a variety of metres
and does not restrict to the general rule of using anustubh in all the
Puranas. 16

The poetic beauty of the Bhag. P. is captivating. The main sentiment
here is the Bhaktirasa, which is, according to Bopadeva, "Camatkara ora
flash of feeling generated in the heart by hearing or singing (sravanam,
kirtanam etc.) of the life of the Lord Visnu or of his devotees. 17 The
sthayibhava here is the concentration of the mind (manonivesa) in Lord
Krsna. Apart from this main rasa all the other rasas mentioned by the
rhetoricians are found in the Bhdg. P. The adbhutarasa nourishes the
main sentiment i.e. Bhati by revealing the glory of the Lord. The main
object of the Bhagavatakara is to generate Bhakti in the hearts of the
reader—and with this leading them to oneness with God. All the sentiments
in the Bhag. P. nurture the Bhaktirasa which nurtures the Santarasa.

14. Desai Sushila in her above mentioned book has pointed out how all the characteristics
of a Mahakavya are found in the Bhag. P.

15. Winternitz M. op. cit. Vol. L.

16. Purana pratibimbesu prasannopaya - vartmasu /
upade$apradhanesu kuryat sarvesu anustubham //
Suvrttatilaka of Ksemendra (3.9)

17. Desai Sushila, op. cit. page 196.



144 U PURANA [ VOL. XL No. 2

Thus the Bhag. P. fulfills another requirement of Mahakavya regarding
the main sentiment which should be Santa, Vira or Karupa!®.

In the Bhag. P. there are beautiful descriptions of the holy cities
Mathura and Dwaraka (chapters 10.41; 10.69 respectively), fierce battles
are described at length in 10.75 (battle with Sisupala); Krsna-Banasura
battle in 10.63 etc. As Balarama and Krsna enter the city of Mathura, the
womenfolk were extremely curious to have a look of this brave duo.
Their excitement and haste is poetically described as they left aside the
work they were engaged in and rushed to the windows.

Kagcid viparyag dhrtavastrabhiisanah
vismrtya caiekam yugalesu athaparah /
Krta ekapatrasravanaikanupura
narniktva dvitiyam tu aparas ca locanam //
(Bhag. P. 10.41.25)

In their haste and excitement some of the ladies put their clothes and
ornaments in a wrong manner, others forgot to put on one of their earrings
or anklets, and others also rushed even without applying collyrium to the
other eye.

The description of the seasons is a favourite topic of the poets. In the
tenth skandha of the Bhag. P. one full chapter (10.20) is devoted to the
description of the rainy season and the autumn season. I the description
of these seasons the literary beauty is combined with deep philosophical
reflections. The author of the Bhag. P., being a philosopher-poet, views
the nature to be a spiritual guide of the mankind (11.7.33-35). Charming
similes are used to convey some didactic message or some reflective idea
which is extended to the reader through poetry.

margah babhiivuh sandigdhas trnais cchanna hi asamskrtah /
na abhyasyamanah Srutayo dvijaih kalakrta iva //
(Bhag. P. 10.20.16)
(In the monsoon the paths became covered with grass, rendering them
unrecognisable, just as the scriptures become dubious after some time if
they are not propoerly recited).

The description of rainy season of the Ramacaritamanasa of
Tulasidasa seems to be based on this style of the Bhag. P. The most
beautiful part of the tenth skandha is the expressions of the deep passions
of the gopis which are named as 'venugita' ‘gopigita’ 'bhramargita’ etc,

18. Mahabharate Santah, Rimayane Karunah --- Sahityadarpana of Viswanath IV, page
2331
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While judging the ultimate merit of any piece of literature adequate
attention must be paid to its philosophy, because no poet can be a great
poet without, at the same time, being a great philosopher. Judged by this
standard also the Bhag. P. can be ranked with the best of the literary
works., The entire philosophy of the Bhag.P. is a bold attempt to know
the infinite, the Supreme Truth.

* %k %k
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ACTIVITIES OF THE ALL INDIA KASHIRAJ TRUST
( January 1998- June 1998)

Garuda Purina Work
The printing of the critical edition of the Garuda Purana Acarakanda,
continued during this period. The Appendix work is also continued.

Work on unpublished Manuscript of the Purana
The verse index of the printed text of the Vasistha Linga Purana is
completed. The Introduction of the text is being prepared.

Visitors to Purana Department
During the period many scholars visited the Purana Departmnent.
Some of them put their remarks in the visitors book. Some names are as

follows .
1. Prof. Boisvert- University of Quebec, Montneal, Canada
2. Dr. Lowec Libecole, University of Torino (Italy).
3. Dr. Srikant Bahulkar, Tilak Maharastra Vidyapith, Pune
4. Stella Seddor, U.K.

Veda Parayana

During the white half (Sukla Paksa)of month Magha (Jan.-Feb.) the
Taittariya Samhita of the Krsna Yajurveda was recited in Vyasa Temple
of fort Ramnagar by memory by Pt. Dendu Puri Venkat Subrahmanya
Somayaji Agnihotri. Pt. Vireshwar Shastri Dravid was the Srota. On the
successful concliision Daksina and travelling expenses were given to
reciter and Srota. A certificate was also given to them.

Activities of the Sister Trusts

(1) Maharaja Benaras Vidyamandir Trust
Dhrupad Mela-1998

The 24th Annual Dhrupad Mela orgnised by the Iv.aharaja Benaras
Vidya Mandir Trust at Tulsi Ghat was held on 23,24,25. February, 1998.
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The Mela was inaugurated by Yuvaraja Shri Anant Narain Singh
who spoke about the ever incresing success of the Dhrupad Mela and
dignity of this concert platform. Prof. Virbhadra Mishra also gave a
commendable report on the Dhrupad Mela and welcomed the musicians.
Other dignitaries. Dr. Rajeshwar Acharya, Shri Batuk Nath Sharma and
other eminent musicians graced the opening session.

During the course of the Mela two prizes to promote young talented
Dhrupad Musicians were instituted in memory of the Late Shri Anil
Kumar Mishra 'Jhunna'. These prizes were given for the first time this
year to Smt. Kaveri Kar (Dhrupad Vocal) and Shri Uddhav Sinde
(Pakhawaj). A token of praise and generosity goes to eminent pakhawaj
player Pt. Ramakant Pathak who donated Rs. 10,000/= for the
promotion of the future Dhrupad Mela.

Sixty one Dhrupad vocalists, instrumentalists and Pakhawaj players
performed at the Mela. Among the important porformers were
Pt. Siyaram Tiwari, Sukadewa Pawar, Ustad Sayiduddin Dagar, Mr.
Philip phalse, Shri Uddhava Sinde, Pt. Ramakant pathak, Shri Prem
Kumar Malilik, Dr. Ritwik Sanyal and Prof. Rajbhan Singh etc.

On 26 February 1998 Ustad Sayiduddin Dagar performed the

Dhrupad in Fort Ramnager in presence of His Highnes Maharaja Dr.
Vibhuti Narain Singh.

(B) Mangalotsava

This year Mangalotsava was organised in Fort Ramnager on 17th and
18th March 1998. On first day Nadasvaram was performed by the artists
of Sri Viswanath Temple. On the same day sahanai players from
Varanasi and Ramnager also performed their art. On the 18th April 1998
Pt. Ravishankar Misra of Varanasi song Chaiti and Thumari and Misra
brothers (Pt. Mata Prasad Misra and his brother) performed the Katthak
dance. Officials of Varanasi, eminent citizens, sardars, and common
people were present in the Mangalotsava

(2) Maharaja Udit Narain Singh Manasa Prachar Nidhi
Manasa Patha and Pravachan

Under the auspices of this Trust Navaha Parayana and Pravachana
(recitation and discourses for nine days) from Vaisakha Sukla Dvitiya to
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Dasami (from 27 April 1998 to Sth May 1998) was organised on the
ground of Kaliji Temple of Chakiya. Many famous Vyasas of the North
India gave discourses on the Rama Carita Manasa of Tulasidasa. A huge
number of listeners daily attended the discoures. His Highness Maharaja
Dr. Vibhuti Narain Sigh was present in discourses. On the concluding day

Piajana and Bhadara was organised.
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