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His Highness Kashinaresh Maharaja
Dr. Vibhuti Narain Singh Bahadur passed
away on the 25th of December 2000 at
Varanasi after protracted illness. He was
cremated at the Manikarnika Ghat on
the banks of the Ganga the next evening.
The last rites were performed by his son,

Maharaja Anant Narain Singh Bahadur.
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Translation

The gods said : Salutation (to thee) O goddess, the fortunate one, the
serious and dreadful one, seated on victory, having faith in maintenance,
three eyed one, possessed of a face (looking) on every side (53)

(O goddess) thou art learning as well as ignorance, victory, one fit to
be sacrificed, killer of the domon Mabhisa, the all pervading one, the lord
of all the gods, having all forms, the power of lord Visnu (54)

O goddess thou art free from grief, constant one, possessed of
auspicious eyes like lotus leaves, observing pure and sattvika (pious) vow,
O thou of fierce form, O thou Vibhavari (night) (55)

O goddess, thou art the giver of prosperity (Rddhi) and siddhi
(accomplishment) thou art knowledge as well as ignorance, O thou
immortal one, the auspicious one. Thou art Sankari (consort of
Sarhkara), Vaisnavi (consort of Visnu), and Brahmi (consort or power of
Brahman)

O thou, the wielder of the bell in thy hand, wielder of trident as thy
weapon, Killer of great Mahisa, fierce formed one, possessed of deformed
(or odd number of) eyes, Mahamaya (possessed of great illusion or
trickery), the dropper of nectar (57)

O goddess, thou art settled for the welfare of all the creatures, thou art
composed of all the virtues, the constant one, the mother (origin) of all the
learnings, Puranas and crafts, holder or sustainer of all beings (58)

O auspicious one, thou art the refuge of all the mysteries of the gods
and also of all creatures, O thou learning and ignorance, O thou
prosperity, O Ambika,O thou having the odd number of eyes, O thou
forbearance, O thou agitator of inner water, O thou stainless one (59).

Obeisance to thee O great goddess, obeisance to thee O supreme
goddess, obeisance of all gods to thee, O composed of feelings, O
unperishable one, O undecaying one (60).



A NOTE ON THE DEVICARITA OF THE VARAHAPURANA

In the Varahapurana the legend of goddess (Devicarita) is described
in about 300 verses in chapters 89 to 95. Here it is ascribed as legend of
three Saktis (Trisakticarita). Here in this description firstly the legend of
Brahmis$akti is narrated then of Vaisnavisakti and in the last of
Raudrisakti. The legend starts with the statement that the gods depressed
by demon Andhaka went to Brahman for shelter

SIS Heldwe g9 fadim: |
SHET Aol g ggear 7 sOR: 1| Varahap. 89,14

Brahman along with gods went to Sarikaraon the Kailasa mountain
for protection. When Sarhkara asked the reason of their arrival Brahman
gave the above cited answer. Then Lord Visnu also came there and by the
sight of these three lords goddess Trikali or Trivarna was produced. Then
on the advice of these gods this goddess Trivarnd or Trikald was trans-
formed into three goddesses Trisaktis. These three Saktis were Brahmi
Sakti of white complexion, Vaisnavisakti of red complexion and Raudri-
Sakti of black colour. Of these three, Brahmi with the permission of
Brahman went to Sveta mountain, Vaisnavi with permission of Visnu to
Mandara mountain and Raudri with permission of Rudra to Nila
mountain for penance. Later on, when Brahman started to create he felt
- himself inactive. Then he went to Sveta mountain and eulogiged the
Brahmisakti and the Goddess entered into Brahman. Now with this power
Brahman made his creation. In 91s- chapter the legend of Vaisnavi who
was on Mandara mountain starts. There with the mental agony of the
Goddess crores of goddesses were produced. Once sage Narada went there
and was very much amazed with the beauty of the Goddess. He came to
demon Mahisa and informed him about the beauty of the Goddess. The
city of Mahisa was under the ocean. He also informed that Devas and
Gandharvas are worshipping the Goddess so without conquering them
you cannot get the Goddess. In chapter 93 the demons attacked on gods
on Meru mountain and conquered them. Inch. 94 the messenger of
Mahisa went to the Goddess and asked her to marry demon Mabhisa. The
goddess attendant of Devi informed that the Goddess along with her
attendant goddesses is observing Kaumari Vrata and cannot marry.
Meanwhile Narada went to Devi and informed her that demons are
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coming and be ready for fight. The Goddess changed herself into terrible
form. In fight all the demons were killed except Mahisa. Mahisa fled
away and Devi followed him. Devi fought with Mahisa for divine
thousand years in whole universe and finally killed him on the Satasrmiga
mountain. All the gods with Brahman eulogiged the goddess which is
given above. The merits of this stuti is also given here which says that the
reciter gets all the desired things.

In ch.95 the legend of Raudrisakti who was practising penance on the
Nilagiri is described. A demon named Ruru became very powerful by
the boons of Brahman. His city was within the sea. He conquered all the
gods and the oppressed gods went to Devi on Nilagiri for rescue. At same
time Ruru also following them went there and fierce fight started. Devi
killed demon Ruru. Lord Rudra eulogiged Devi. With the glorification of
Devicarita legend finishes.

Here in Devicarita it is remarkable that Brahman and gods oppressed
by Andhaka went to Rudra on the Kailasa. But there is no other reference
of demon Andhaka in this Devicarita.

When we compare this Devicarita to that of the Markandeyapurana
follwing points become apparent.

(1) Here in the Varahapurana all the three goddesses appear at one
time by the sight of Brahman, Visnu and Rudra and go for penance at
different mountains. But in the Markandeyapurina no such description is
available. All the three goddesses appear at different time and places.
Only in Madhyamacarita the goddess is produced by tejas of these three

gods and also with the tejas (lustre) of other gods. This tejas is produced
by face and not by eye :

aarsfreagie TRl genmq: |
[ZashrT TR SR WHTT T | ete

(2) In the episode of Brahmi the Varahapurana says that the Goddess
was on the Svetaparvata and she helped Brahman in the creation. In the
Markandeyapurana the episode is connected with the ocean of milk and
killing of Madhu-Kaitabha is described by Lord Visnu. Creation is not
directly mentioned there.

(2) In the episode of Vaisnavisakti in the Varahapurana the Mandara
mountain is described as the abode of Devi. Here a messenger is also sent
by Mahisa. The venue of combat is whole universe and finally Mahisa is
killed on Satasmga mountain. Narada also plays part in this episode. All
these things are not available in the Markandeypurana's Devicarita. The
gift of ornaments and arms to Devi by gods as described in the
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Markandeya puréana is absent in the Varahapurana. However the stuti
and merits tally in essence. The mode of killing demon Mahisa tally with
Devicarita of the Markandeya Purana in meaning and words :

qd: B9 HAedl TA9gE  Hem |
TR A Fear Ao ||
Rrtfeee @i @ R @ |
frrfe formar: =t 3= srerfraraEr |
Varahap. 94.50-51
(3) In third episode of the Varahapurina Devi resides on Nilagiri and
kills demon Ruru and finally Lord Rudra eulogiges the goddess. In the
Markandeypurana-episode goddess was on the Himalaya. Here two stutis

are also given. Here the leaders of the killed demons are Sumbha and
Nisumbha.

(4)._In the conclusion, the Vardhapurana says that of all the forms of
Mahasskti Lord Rudra is husband and who worships the goddess Lord
Rudra becomes pleased on him.

TN HERFARAEGEINT  3(hT: |
FAAEEd  Wold  Ofaeder 30T |
TS Y] SRS Wiasf |
fgea= araT =) |fsmi 9 g )
el gy gaikeEr 8 |
wafEl W, $%: 9T 9fendaq || Varahap. 95.70-72

-Ganga Sagar Rai



RELEVANCE OF SANSKRIT IN 215t CENTURY
(WITH REFERENCE TO PURANAS) : A BRIEF NOTE*

By
S. G. KANTAWALA

[gTry wRdaew sxfver s, doafa, gamr,
TG S T U YE W | oM Seaniar sty
IAST | U oISy wxer add | o wRdEseE ared

JAUFTERITAIETESY | JUUNMHEGAT Shaua i gar sfasfy |
T fogs1 dwep drforepremamer qeve wfate 1]

It is well-known that a language is a means of communication of
thoughts, ideas etc. and it is a vehicle, a carrier of presentation and
preservation of thoughts, literature in its oral as well in written form. In a
sense it works as a link between the past, present and future.

It is well-known that our ancient Indian literature is mostly preserved
in Sanskrit and Middle Indo-Aryan languages. Sanskrit is the oldest Indo-
Aryan language and the literature there in has bestowed on the modern
generation a rich cultural heritage.

Puranas trace their antiquity to the Vedas and are rooted in the Vedas.
They form a substantial bulk of the religious and cultural-historical
literature, next to the Vedas. They contain our ancestors' throbbing pulses,
which are inherited and woven in the texture of our blood and life.

It is reported that interest and competence of younger generation to
learn Sanskrit is falling gradually and, therefore, in a sense it brings out
the importance, purpose and need of Sanskrit and therefore also the
relevance and utility of the study of Puranas.

*  The present paper is based on my observations at the one-day seminar on "Relevance
of Sanskrit in 21 Century" at the Faculty of Arts, M.S. University of Baroda, held
on 22 March, 2000.

The vocable " relevant/relevance” means "being concerned with the matter in
hand, in point, pertinent to, applicable, bearing on the issue." (Vide The Pocket
Oxford Dictionary, 1946, p. 683; Webster's Dictionary of the English Language,
College Edition, Indian Edition, Delhi, 1979, p. 1266); thus the vocable "relevance”
comes to imply "the purpose, the role, applicability and therefore utility” in this
context. It is, therefore, proposed to discuss here the problem from these points of
view.
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It is well-known that religion and philosophy go hand in hand,
obviously the Puranas are the major source and store-house of the
philosophy, customs, practices etc. of this Puranic religion. It does not lose
its mooving in the Vedas. With the passage of time the Puranic literature
has grown on account of its dynamic character and catholic nature of this
religion. In brief they are the records of religious practices (e.g. vrata,
dana etc. ), customs and conventions (religious/social), means of worship,
L.e. e.g. icons, etc., places of worship, religious philosophy. In addition
they take note of political history also.

In the Puranic religion there are a number of gods and goddesses that
are worshipped in different ways by their followers, but it also speaks of
monotheism in polytheism and monism and this aspect is traceable to the
Vedas.

With the passage of time other trends or aspects or elements infiltrated
and their impacts were amalgamated synthetically in their practices. In
this connection the Surya-worship may be mentioned. The Rgveda and
the later Vedic literature bear ample testimony to the practice of the Sun -
worship. With the passage of time and the impact of Iranians the image of
the Sun with its paraphernalia and Miora (cf. Vedic Mitra:) -worship were
amalgamated in the indigenous Sun-worship, showing change and
continuity in Puranic religion.

In the Vaispava-sampradaya the festival of anna-kiita together with
the Govardhana-pija is well-known. The Bhagavata-Purana (10.24 ff)
describes the Govardhana-dharana-lila graphically by Krsna. It is
interesting to note that the texts like the "Vrataraja" by Daivajfia
Visvanatha, the "Dharmasindhu" by Kasinatha Upadhyaya come to our
help to understand the continuity of the practice and the changes therein
with the passage of time.

Puranas have contributed immensely to the socio-cultural history of
India and in this context the purpose of the composition of Puranas may
be referred to here. It is said that they were composed specially for the
benifit of women, Studras and brahma-bandhus, as they were barred
from hearing and learning the Vedas and consequently the Vedic rites and
rituals which were the means to heaven and a happy yonder life. (vide
Devibhagavata 1.3.21). For their convenience and good Puranas
prescribed alternattively the Puranic mantras, rites and rituals side by side
the Vedic mantras etc. Thus they satisfied social need.

Distribution of food-packets to the hungry and needy, to the ailing
and the disabled, to the victims of natural and other calamities is a well-
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known social activity carried out in modern times in different parts of the
world, whenever necessary. Here one is reminded of its Vedic counterpart
annadana referred to in the AV 10.117.6 and the Brahma purana
recommends its practice. In the practice of several Puranic vratas, dinas
etc. gifts and feeding of the Brahmins are also recommended.

Tours and travels in modern times have tended to make the world
smaller and this institution finds a prototype in the institution of tirthayatra
in Purénas. It is highly spoken of and recommended in the Puranas, and
other texts. Chapters dealing with tirthas are someimes rich in botanica]
and zoological descripticns. All this is useful towards comparative and
socio-religous cultural study.

Caste-system is a distinguishing feature of the Indian society, but
now-a-days its hold is getting loose. In the context of the castes the Jhati-
puranas and tirtha-mahatmyas/sthala-purapas may be mentioned here.
To illustrate, the Dharmaranya-purana is a jfiati-purana dealing with, the
origin and history of the Modha Brahmins and Banias. It speaks of the
Sun-worship at Modhera in north Gujarat.

All this tends to suggest the significance and importance of the
Puranas. They are in Sanskrit and hence the relevance of the study of
Sanskrit. Passingly, it may be observed that the Puranic Sanskrit (Epico-
Puranic Sanskrit) is simple and lucid, even though it may deviate from
the Paninian norms of grammar and language.

* %k %



THE MANIVAI-EPISODE IN PUSPADANTA'S PAUMACARIYA
BY

MRS. SINDHU S. DANGE
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The story of Rama has been a favourite one with the Jain writers. The
Patimacariya of Vimala Suri, dated 4th cent. A.D l., is the oldest version
of the Ramayana written in Jain Mahsarastri and in the Aryametre, which
is the real metre of the Prakrit poetry. Here we have the life of Padma ie.
Rama (Padma is the name for Rama), narrated in 108 cantos and these
cantos only partially agree with the Ramayana of Valmiki. Vimala Sari's
work served as a model for several Jain versions of the Rama-story in
later times, some of which are - Padmapurana of Ravisena (678 A.D.),
Paiimacariu of Svayambha (rr'liddle of the 8th century A. D.),
Caupanna-mahapurisacariya of Silacarya (868 A.D.), Mahapuranu also

1. However, on the authority of the poet himself, the Padmacariya was composed by
him, 530 years after the demise of Mahavira. vide Paimacariya CXVIII. 103



10 QAU PURANA [VOL. XLIIL NO. |

Catipanna-mahapurisacariya of Silicarya (868 A.D.), Mahapuranu also
called Tisatthimahapurisagunalarikara of Puspadanta (965 A.D.),
Kahavali of Bhadre§vara (11th cent. A.D.), Trisastisalakapurusacaritra
of Hemacandra at the desire of his converted royal disciple Kumarapala
of Anilvad (composed be tween 1160 to 1172 A.D., the 7th parvan of this
work is the Jain Ramayana) and Ramacaritra in prose by
Devavijayaganin (1596 A.D.), following the Ramayana of Hemacandra.
The Manivai-episode to be discussed in this paper is from the work
Mahapuranu also known as Tisatthimahapurisagunalankara of
Puspadanta.? It is written in the Apabhramsa language. Apabhramsa
represents the stage of the latest sort of Prakrits and reflects the ordinary
colloquial speech of those times. The study of the Apabhramsa literature
proves useful to trace the origin of the Indian vernaculars. 3 This work
Mahapuranu is divided into two parts viz. Adipurana and Uttarapurana.
Eleven sardhi-s (69—79) in the Uttarapurana are popularly known as the
Ramayana, Paumacariya or Padmapurana. The Jain Ramayana-s
present several interesting features, which are taken note of by scholars. 4
The Manivai-episode from Puspadanta's Paumacariya also presents an
interesting feature and poses a problem worth consideration. The episode
occurs in the 70th samdhi covering kadavaka-s (cf. kadave, meaning a
stanza in a poem, in Marathi) no. 6 to 9. Prior to these, in kadavaka-s
no. 2 to 4, there is narrated the lineage of Ravana, who is spoken of as of
the Vidyadhara clan. King Sahasagiu (Sahasragriva) of the city of
Vidyadhara-s, being displeased with his relatives for some reason, and
having quarrelled with them, shifted to Tikadagiri (Trikttagiri) and there
built the city of Larika. Thereafter came Sayagiu (Satagriva), and then
Pannasagiu (Paficasadgriva). His son was Pulatthi (Pulasti), who
married Mehalacchi (Meghalaksmi). Pulatthi's son from Mehalacchi was
Dasagiu (Dasagriva), who married Mandoyari (Mandodari), the

2. J. C. Ghosh suggests that the Jain writer Pupphayanta (Puspadanta) and Puspa -
danta, who wrote the Siva-mahimna-stotra were the same. The Jain writer was
formerly a Saiva brahmin in the 10th cent. vide Dasagupta, S.N., A Hisotry of
Sanskrit Literature, Classical Period, Vol. I, Calcutta, 1947, p. 660, n.1. Dasagupta
here points out that nothing can be made out merely from the similarity of names.

3. See Mahapuranu of Puspadanta (Paumacariya or Ramiyana section), some
examples. 78.16.1/ GAE—T ETERTERTT WSO etc.
€T in Marathi meaning excessive burning and heat.
76.10.8—T3. Skt. &, Mar. BFT[; Hindi —&T
73.15.15-99%. Mar. @I9Y; GHY—-Mar- HIhUT; Hindi- &

4. Winterniz, M., A History of Indian Literature, Vol. Il (Buddhist Literature and Jain

Literature), New Delhi 2nd ed., 1972 (1933), pp. 490-495; also Kulkarni V.M.,
(ed.), A Treasury of Jain Tales, Ahmedabad, 1994, Intrn. pp. XXiv-Xxv
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daughter of Maya. It is very obvious that the names of Rivana's
ancestors as Sahasagiu, Sayagiu and Pannasagiu are on the lines of the
name Dasagiu (Dasagriva ie. Ravana, who is known to have ten necks
ie. ten faces) and speak of the ingenuity of the poet to coin interesting
imaginary names. The similarity of the words paficavisa (Ibid. 70. 4.2),
pannasa and Visa (Ibid. 70. 4. 3) with such words in Marathi is too
obvious to need any comment.

The Manivai-episode is as follows--Manivai (Manivati), the daughter
of the king of Alaka, was engrossed in meditation on the mantra for a
sacred bijaksara (secret letter), in the vicinity of the Himalayas. Ravana,
who with his wife, was sportively roaming there in the Puspaka air-car,
happened to see Manivai and was overpowered by passion for her.
Manivai, who had tormented her body due to penance and meditation for
twelve years, got terribly angry as her meditation on the sacred mantra
went in vain. She pronounced a curse of destiny (niddna) for Ravana,
according to which in her next birth, Ravana would be her father, would
carry her off in the forest and would then die on her account (Ibid. 70.6).
When Manivai, becoming the daughter of Ravana, entered the womb of
Mandodari, tetrible results were seen in nature. In the day-time, fell a
cluster of big boulders from the sky. The earth began to shake. All of a
sudden, there was a tumultuous sound. These and several other
happenings in nature were the evil portents. When the girl was born,
Marica urged Mandodari to abandon her, for the girl would bring
calamity on DasSagriva. If Dasagriva was alive, Mandodari could get
another daughter. Ultimately on the words of Marica, the girl was kept in
a box (maiijiisa) and the same was left buried somewhere on the outskirts
of Mithila (Ibid. 70.7.& 8). The box was noticed by a farmer while
ploughing the field and was carried to king Janaka, who later on adopted
the girl and named her Sita (Ibid. 70. 9).

That Ravana met his destruction due to the wrath of a maiden, can be
traced to the episode of Vedavati occurring in the Uttarakanda of the
Valmiki-Ramayana. KuSadhvaja wanted to give his daughter Vedavati
in marriage to Visnu. Dambhu, the daitya-king on hearing this killed
Kus$adhvaja, while the latter was in sleep. Kusadhvaja's wife followed him
in his death on the funeral pyre. Vedavati in order to fulfil her father's
wish, started practising severe penance and was noticed by Ravana, when
he was roaming on the mountain Himalaya. Being full of passion for her,
he insisted on her becoming his wife, which she refused. With his desire
thwarted, becoming angry, Ravana caught hold of Vedavati at her hair.
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Being insulted, she said that she would immolate herself in fire and would
be born ayonija (self-born ie. without resorting to any womb) to kill him.
She was then born in a field, which was ploughed. As she was born in a
sita (a line made by a furrow), she was called Sita (Ram. Uttara.
chap. 17).

This account, with several other accounts, is narrated to Rama by the
sage Agastya, when Rama returns to Ayodhya and is coronated on the
throne. The note struck at the end of the Vedavati-account is significant.
Agastya says to Rama that Rama is the age-old Visnu His enemy
Ravana, was already killed by Sita in her former birth (as Vedavati) by
her anger and now in this birth, he is killed by Rama,> meaning thereby
that Rama is only a nimitta (instrumental) cause for Ravana's death. The
Vedavati-episode is introduced in the Ramayana to glorify Rama as
Visnu. In spite of this, the note struck of Vedavati's anger for Ravana's
misdeed and his death due to her, has to be taken into consideration.

In one of the editions of the Valmiki- Ramayana, it is said that when
Vedavati was reborn in a lo7as, Ravana accidently noticed her and carried
her home. When he showed-the girl to the minister, the latter told Ravana
that the girl would be the cause of Ravana's death. Ravana then threw the
girl in the sea. But the girl finding the land, again showed herself on the
ground in the sacrificial surroundings, which was ploughed, only to be
named Sita afterwards. ©

The episode also occurs in the Brahmavaivarta Purana, which states
that Vedavati, the daughter of KuSadhvaja and Malavati performed
severe penance on the mountain Gandhamadana. Ravana being
enamoured of her, approached her and touched her. She instataneously
left her body through control of breath and in the next birth was born as
Sita.

The Ananda Ramayana and the Bhavartha Ramayana, which are of
later times, relate a similar tale of a maiden named Padma, who curses
Ravana that she would come to Larika to destroy him completely. Padma
is a daughter of king Padmaksa, born from a particular fruit
(mahaluniga). At the time of her svayamvara, the demons kill her father
Padmaksa and devastate the pandal. Padma immolates herself in fire.

5. Ram. Uttara. 17.36—
g Wt e fawped f @ |
W e apdEE  fredrerr I
6. For this account in the Kumbhakonam ed. see Srimadvalmikiramayanam, ed. by

Pt. Chinnaswami Sastrigal and Pt. V.H. Subrahmany Sastri, 2nd ed., revised, 1958,
p 957, n.1
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Once, when she comes out from the altar, she is noticed by Ravana, who
becomes full of passion for her. For the second time she immolates herself
in fire. Ravana digs out the altar, only to find some jewels. He keeps these
jewels in a box and hands over the box to Mandodari. Mandodari in her
curiosity opens the box to find a beautiful girl in it. Ravana asks
Mandodari to abandon that girl, who has become a cause of her father's
(Padmaksa's) destruction. Hence Mandodari keeps back that girl in the
box. That box is carried by Ravana to Mithila and buried there. The same
box is found by Janaka later on and the girl is named by him Sita. ”

It is clearly seen that the Vedavati-episode in Valmiki's Ramayana
has been a basis for the accounts in which a young maiden becomes a
cause of the death of Ravana. That she could do this due to the power of
her penance, also can be understood as there are many such accounts
occurring in the Hindu mythology, in which persons are seen engaged in
severe penance, thereby accumulating immense power over the course of
nature and also of destiny. 8

However Puspadanta's Paumacariya--this Jain version of the Rama-
story—introduces one unique motif and that is of a daughter becoming a
cause of father's death. The Adbhuta Ramdyana presents such a motif,
while describing the birth of Sita. It states that in Janasthana (region near
by Paficavati), Ravana used to trouble the sages by piercing his arrows in
their body and used to collect their blood in a jar. In that Very same area,
the sage Grtsamada was practising penance to get a daughter like
Laksmi. He used to dip the edge of a blade of grass in milk and used to
collect the drops of milk in a jar. Ravana once noticed it and stole that
milk-jar. He emptied that jar in the jar of blood, which he already had (as
seen above). This jar, in which milk and blood were mixed together, was
handed over by him to Mandodari. Mandodari disgusted with Ravana's
misdeeds, wanted to commit suicide by drinking that mixture of blood
and milk from the jar. But to her surprise, she did not die but became
pregnant. 2 As she did not want that foetus, she aborted it and buried that

Ananda Ramdyana 7.3; Bhavartha Ramdyana 1.15

e.g.Mbh. Vana 110.8-10 the account of the mendicant Rsabha, deeply engrossed in
meditation, ordering the mountain to throw boulders at a person, who came and
disturbed the silence there; asking even the wind not to make any noise, while passing
from there; warding off with thunder any person who disturbed the silence there.
Rsabha here reminds us of the first Tirtharikara Rsabhadeva, from the very name
and the penance undertaken.

9. The symbolism related to milk and blood is of sukra (semen) and Sonita (drop of
menstruation blood). cf. Margala graha born from the drop of Parvati's blood,
when Siva was in sexual union with her. see Bhavisya Purana , Brahma. 31.17,18.

oo
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foetus in the land of Kuruksetra. From that foetus came a girl, who was
later on adopted by Janaka as his daughter. 10

The Devi-Bhagavata also states Sita to be the daughter of Ravana. It
is said that Maya, the demon, gave his daughter Mandodari to Ravana in
marriage. At that time, Maya advised Ravana to kill the first issue, which
would be born to him from Mandodari, for that issue would be disastrous
to Ravana. Mandodari delivered first a baby-girl, whom Ravana wanted
to kill. But on the request of Mandodari, Ravana placed that girl (ie. his
own daughter) in a box and buried that box in the city of Janaka. Janaka
later on adopted that daughter naming her Sita.!!

Itis interesting to note that in the story of Rama, which has travelled
to Thailand and is named Ramakein, Sita is seen as a daughter of
Ravana from Mandodari. Mandodari gets her desire fulfilled of eating
rice-balls and thereafter conceives. On hearing from the fore-tellers future
destruction of himself and devastation of Larka at the cause of the girl
born, Ravana abandons her immediately after her birth in a jar, through
Bibhisana. The jar is thrown into a river, but it reaches the bank, where
Janaka is practising penance. Janaka places the jar underneath the earth
at the roots of some tree. The Jar remains there for sixteen years as the
king is engaged in penance. Thereafter the king, in order to find out the
jar, taking a plough in his hands starts digging the earth, finds the jar and
also the girl, who is named by him Sita, as she springs from a furrow
made by the plough. 12

A folk-tale popular in the Uttar Pradesh in India also mentions Sita as
the daughter of Ravana, coming from a jar of blood, stored by Ravana
after killing many sages. Being chided by Mandodari and Sarpanakha,
saying that Ravana never laughs, Ravana in order to outwit them, laughs

so much that the jar full of blood breaks to give birth to Sita.
' From all the above accounts, which are related in one way or the
other to the Manivai-episode under discussion, the following points could
be deduced—

(1) The Vedavati-episode in the Valmiki- Ramayana served as a basis
for some of these accounts.

(2) That the maiden Manivai, insulted by Ravana, becoming his
daughter in the next birth, could be a cause for his total destruction,

10. Bharatiya Samskrti Kosa, Vol. 10, Pune, 1979, p. 48b, where the account from the
Adbhuta Ramayana is stated.

11. ‘Ibid. p.48b, where the account occurs.

12. Satyavrata Shastri, Sriramakirtimahakavyam, based on the Thai Ramayana
Ramakein, New Delhi, 1990, IV. vv. 21-52 for the whole account.
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occurs in the Ramayana (Paumacariya) of Puspadanta. The date of this
work is tenth cent. A.D.

(3) In the Thai version of the Rama-story,!3 as also in the later
versions of the Valmiki- Ramayana, Sita without referene to her former
birth, is shown as a daughter of Ravana, becoming a cause of his
death.14 These works are later than Paumacariya-the work of
Puspadanta. This work (Paumacariya ie.Ramayana of Puspadanta)
being very popular, might have set a pattern for the later works, based on
the Rama-story.

(4) In some of the versions of the Rama-story seen above, the girl to
be abandoned is placed in a box and later on the box is found by
Janaka. 13 This motif of a box is clearly a'loan from the folk-literature,
which abounds in such stories.

It has to be noted that in Vimala Suri's Paumcariya, which has served
as a model for the Jain Ramayana-s, Sita is not mentioned as coming
forth from the earth as in the Valmiki- Ramdyana, but is born in a natural
way from Videha, the wife of Janaka. 16 Videha, here, is the anthropo -
morphosed form of the very county Videha, of which Janaka is the king.
So the detail reverts here to the original idea of Sita born from or found on
the earh. It is the tradition of the later Jain Rimayana-s and more so of
the Paumacariya or Ramayana of Puspadanta, which state Sita as
adopted by Janaka, she being formerly the daughter of Ravana, but
abandoned by him due to anxiety for his own safety.

But a question suggested by the Paumacariya of Pugpadanta through
the Manivai-episode is—why should a daughter be regarded as a destroyer
of her father ? The form of the story where father being enamoured of the
beauty of his daughter runs after her, goes back to the Vedic myth of
Prajapati running after his daughter and also the Puranic myth of
Brahma, following the same awkward behaviour.!7 Apparently the

13. Ibid., Fomward by Mahachakri Sirindhorn (Princess of Thailand), p. ix. She says
that the Rama-story must have become popular in Thailand about 700 years ago.
From this, the date of the Thai Ramayana comes to at about 12th or 13th cent.
A.D. or somewhat earlier.

14. Winternitz, M., op. cit. p. 494, n. 4, where, for Sita as the daughter of Ravana, a
reference is made to the following work-W. Stutterrheim, Rama-Legenden und
Rama-Reliefs in Indonesien, Munchen, 1925, p. 92f.

15. cf. Karakandacariu, ed. by Hiralal Jain, Calcutta, 1944, p.6. Karakanda's moher
Padmavati is said to be found by a gardener's wife in a box.

16. Winternitz, M., op. cit. p. 493.

17. This point is already discussed by the present author. see "Facets of Sita ~story",

Journal of the Asiatic Society of Bombay, Vols. 64-66 for 1989-91 (combined)
(New Series), pub. in 1993, Bombay, pp. 29-35
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Manivai-episode is the same but the pattern here is different. Why should
Manivai desire to be a daughter of Ravana and then be a cause of his
destruction ? The motif of a maiden kidnapped by a demon, bringing
about the destruction of that demon, owing to her being in league with the
hero is common to many a folk-tale. At times the maiden is the demon's
daughter or sister, who helps the hero. In Grimm's Household Tales, it is
the grand-mother of the demon, who takes pity on the hero and helps him
to get three golden hair from the head of that demon, by herself plucking
them when the demon falls asleep. 18 In a tale from the Mahabharata, it is
Hidimba the sister of the demon Hidimba, who helps Bhima in killing
Hidimba.!? The form of such folk-tales and that of the Manivai-episode
can be said to the same. However the pattern seems to be different. The
Manivai-episode is spread out in the next birth of Manivai as Sita. It is
thus a story of two births.

Can we say then that the motif of ‘daughter-cum-destroyer' is a loan
from folk-literature ? But the query does not stop here. Taking into
account the social conditions of those times (about 10th cent. A.D.), when
the importance. of having a son had reached its utmost brim and the
daughter was regarded as a disaster to the family, the problem suggested
in the Manivai-episode can expect some kind of solution. Yajfiavalkya in
his smrti (400 A.D.), declared the right of inheritance, for the property of -
a sonless person, to his widow and in her absence to his daughters. 20 But
even in the face of a clear dictum from Yajfiavalkya, the commentators
and the interpreters were reluctant to accept it, posing some problem or the
other. It was Vijfianesvara in the twelfth cent. A.D., who could establish
the claim of the wife and the daughters on the property of the sonless
person.2! The general trend, however, of that time was that in comparison
with a son, the daughter was not much desired. In some cases, the
possibility of a daughter (due to the pressure from her husband) or in yet
other cases the son-in-law himself claiming a share in the property of the
person prevailed. It is a well known fact that the Jains for all practical
purposes followed the brahmanical-Hindu rules and regulations, so much
so that the Jain samskdra-s except in some scanty details, have remained
the same as those in the brahmanical-Hindu tradition. Even the customs

18. Grimm, Household Tales, (tr. by Hunt), London, 1884, Vol. I, tale no. 29, p. 119
ff.

19, Mbh. Adi. chap. 151; also see Dange, Sadashiv A., Legends in the Mahabharata
(with a brief survey of folk-tales), Delhi, 1969, Intrn. P. xxxix, for the explanation
of such tales, sought in the exogamous marriage-customs.

20. "Yaj. Sm. 11. 135,136

21. Mitaksard on Yaj Sm. II. 135,136
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and beliefs have not much differed. It is interesting to note a detail from
an account "Damannagaditthanto" from a Jain work Kumarapalaprati-
bodha by Somaprabhacarya written in 1195 A.D.22 Damannaga was an
orphan : but later on he became the son-in-law of Sagarapota. When
Damannaga was a small boy, it was foretold by some mendicants that
Damannaga would become the master of all the property of his father-in-
law. When the father-in-law came to know of it, he repudiated it saying
that he himself was hale and hearty to enjoy his wealth and moreover, he
had a son. In such conditions, how could anybody (that too an outsider)
aspire to become a master of that property ? This account ably reflects the
thought of that time. The Manivai-episode can be studied from this point
of view also.

In fine, we can say that the Manivai-episode has the form of the Vedic
myth of Prajapati and the Puranic myth of Brahma running after the
daughter being enamoured of her, and is a product of the folk-lore motif,
presented along with the apprehension of the daughter being not only a
participant of the family-property, but also a total enemy through her
husband, thus bringing in the trend of the traditionally supposed quarrel
between a father-in-law and a son-in-law.

* % %k

22. "Damannagaditthanto”, in Kumadrapalapratibodha; Baroda, 1920, pp. 28-30



PURANAS AND ENVIRONMENT
By
G.K. PAI

[ST qRIOY FeEede S e ueaTa STgwe qui | o
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AT qafaRuEr T qewEmaeq | afer freed fager SwdT
ghray T CATgREvAe dhee gRifd o weiMEeRE Traad
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Environment is the aggregate of surtrounding things, conditions, or
influences especially as affecting the existence or development of someone
or sbmething.

"Human beings are constantly in quest of happiness, of economic
development and improvement of the quality of life. As such it becomes
necessary to come to terms with the reality of resource limitation and the
carrying capaciity of the ecosystem. In doing so it is also necessary to take
into account the needs of the future generations. Till recently it was not
recognised that conservation is basic to human welfare and definitely to
human survival. Conservation can be more precisely defined as the
management of the biosphere to yield the greatest sustainable benefit to
present generation while maintaining its potential to meet the needs and
aspirations of future generations.! "

The western approach looks upon everything around as a means to be
exploited by man for his happiness, which was conceived in terms of
material and physical needs of achieving these comforts. As
industrialisation meant maximum production there has been ruthless
exploitation of vast materials and natural resources.

True, there has been tremendous advance in Science, Technology and
Medicine. But it also resulted in serious environmental degradation. The
western world woke up to this crisis of environment only in the fifties or
sixties, which resulted in the Stockholm Conference of 1972. Still later, it
was in 1987 that, we for the first time, started hearing about sustainable
development.

1. Saranathan T.R. "Environment, Ecology and Hygiene: A Comparison and
Assessment of Ancient Indian and Modern Concepts." - Unpublished Ph. D thesis, p
156 ff, University of Mumbai.
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As distinguished from this, our (Bharatiya) approach to Nature and
resources is 'holistic' wherein Nature is considered to be a living organism
of which man is also an integral part along with the flora and fauna. Man
should have reverence for Nature and has no right to destroy it. Nature
should be 'milked' and exploited just as per advice which Nitisara renders
to the King? ..

One of the important concepts of our ancient seers is that of the
Paficamahabhutas viz, Prthvi, Apas, Tejas, Vayu and Akasa, which form
the external environment of man whereas the mind, intellect and egoism
form the internal environment. '

The biosphere is formed of the Jadaprakrti (hydrosphere, lithosphere
and atmosphere) and life element viz, Prana3.. Accordingly, one of the
earliest prayers of our seers is for peace in the entire environment:

i &1 anfaafia i giaer i i mis: g
anfafdzeae: mi<aser mi: g9 mfa: | i mia: |

The Vedic concept of Rta also meant a world order or Universal Law
which man was subject to.

In the Vedic religion there is a prominent place for Nature. The Vedic
seers sang in praise of forces of Nature; Mother Earth, Rivers and
Mountains, Adityas, Strya, Vayu, Agni,Indra, Rudra, Asvins, Varuna,
Vasus, Visnu, Soma, et al.

The connection between gods, water and plants is also brought out in
the Vedic Samhitas.

Rivers

In the RV, waters, rivers in general, and certain named rivers are
referred to with great reverence as holy and are deified. In RV VII, 49, the
refrain of all verses is 'ta dpo devir — iha mamavantu' (= may the divine
waters protect me). Some other hymns* address waters as divinity.5 They
are said to purify a man not only physically but are also invoked for long

Bhartrhari NitiSataka 46
Bhagavadgita 7.5:

RV VII 47, X 30

Ibid. X 9, VII 49.

(¥ R SRR OS]
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life and to rid a man of all sins and lapses from the right path.® The RV
elsewhere speaks of rivers that are thrice seven’ and in the very next verse
mentions Sarasvati, Sarayu, and Sindhu as divine and as mothers.

The Land of the Aryans is called Saptasindhavah (Iand of the seven
rivers). Sarasvati was a deity and commanded worship. Ganga and
Yamuna are also mentioned but are not included in the Saptasindhus.

Mountains

Mountains are one of the main components of Nature equally
important as the rivers. Reference to the snowy mountain range of the
Himalayas is found in the RV. The peak of Mufijavat where Soma plant
was grown was also familiar. RV VIII. 6.28 appears to hold that the
valley of the mountains and the confluences of the rivers are sacred.

The early Dharmasutras8 state that the desas (localities) that are holy
and hence destroyers of sin are all mountains, all rivers, holy lakes, places
of pilgrimage, the dwellings of sages, cowpens and temples of gods. Cf.

q9 Rdreaan: gal: e U sarRiaigRarE itk i
am: |

The Vanaparva of Mahabharata has a grand eulogy of Ganga.® The
river Narmada is also frequently mentioned in the Mahabharata.
Godavari (Gomati) is praised in both the epics. The Vanaprava mentions
it as a holy river of the south, abounding in gardens and full of water and
resorted to by hermits performing austerities. Ramayana speaks of
Paficavati near Godavari 10,

Earth

The Vedic seers considered Earth as the source of all wealth and
happiness as indicated in the Bhimisikta of the AV!l, The Earth is
addressed as the Mother and the poets style themselves as her sons 2. They
speak of people as speaking different languages and following different
forms of religion. They pray to the Earth to give them Plenty, Splendour,
Fortune, Prosperity and Protection and to make them happy!3.

Ibid.

Ibid. X 64.8

Baudhayana Dharmasutra III. 10.12, Gautama Dharmasitra 19.14 Vasistha
Dharmasitra 22.12

9. Vanaparva 88.97

10. Ramayana, Aranyakanda 13.13,21

11. AV XII.1

12. Ibid. XII. 1.63

13. Ibid. XII. 1.45.63

00~ O\
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Mountains and Rivers in Puranas
The Va and K state that all parts of the Himalayas are holy, the

Ganga is holy every where, and all rivers falling into the sea and all seas
are holy.14

Fa= femar, guar et guar gew: |
T TR guar: gYEe fEa: ||
The Brand Val> hail the rivers falling into the sea as Vi§vamatarah.
They wash all the sins of the world. Cf.

fereereg wret: @al sPrTwE: g |

The M, Vi, K, G, Var, P, B and Bhavisya contain several verses in
praise of Ganga. The N describes the greatness of holy Ganga and the
holy confluence of Gariga and Yamunal6. The greatness of Narmada
and the tirthas thereon i.e. Narmadamahatmya has been lauded in
Puranas!7 such as M, K, P etc.,

Similarly the K, Var etc. praise Godavari or Gautam1 18, But it is in
the B1? that the river is lauded at great length. It also states that Ganga is

known as Gautami to the south of Vindhyas whereas it is called as
Bhagirathi to the north of Vindhyas20. Cf.

feremrey aferr wgr el @ Frmm |
I qisfy fomasr wriceafndag ||

The geographical portions of several Purinas name the seven
kulaparvatas of Bharata?!. Cf.

T qOd:  HE: gRRmmgEedd: |
forezsg  ifamsa qa= Foudar: ||

Many rivers take their origin from these mountains. All these rivers
(about 70 are named) and their tributaries are holy and help their people
wash their sins by their waters. By making gifts and bathing in their waters
much merit is gained (for similar description of Bharata Cf. Va, M,
Bhavisya, etc.). i :

14. K II 37.49-50

15. Br.II. 16.39V 4 45.108

16. N. 1.6

17. M. 186-194; K 11.40-44;p. Adikhanda 13-23

18. K II. 20.29-35; Var 71.37-44

19. Bchs 70-175

20. B 78.77

21. K 147.23-24; Vam 13.14-15; Va 1.85; M113.10-12; B. 18.16 etc,
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RV gives adequate importance to flora, fauna and human beings.

Fauna

The Satapatha Brahmana gives a twofold classification of the
animals22 viz. Gramya (domestic) and Aranya (wild) pasus and
mentions seven domestic and seven wild animals. This two-fold
classification is followed by a four-fold one, viz. Andaja, Svedaja,
Udbhijja and Jarayuja. Under Jarayuja come the beings born from the
uterus or rather placentalia (viviparous); beings born of the ovaries
comprise the class Andaja, those born of moisture and heat or asexually
generated comprise the class Svedaja; under the last class Udbhijja come
the beings born of vegetable orgaisms. This is the classification followed
by Caraka and Susruta?23.

Rgvedic people regarded life on the earth as beautiful and prayed to
gods for many cattle and horses. They domesticated cows, bulls, horses,
asses, dogs, buffaloes, sheep, goats, elephants and camels. The cow
enjoyed maximum reverence and came to be regarded as the abode of
numerous deities. The black buck and the antelope were held sacred and
their skins were used at the time of holding sacrifices.

The Puranas also abound in references to fauna and wild life. The B
refers to the multi-headed nagas under the control of Garuda and also
mentions several animals?4. Ag gives the list of auspicious and
inauspicious sounds of animals. It includes chapters on Asvacikitsa and
Gajacikitsa 23, It speaks of cow as the abode of gods and also of treatment
of the diseases of cow20, It gives characteristics of different kinds of
serpents and also various antidotes to poison27. A number of birds,
animals and insects are described in B28. The G, besides naming several
birds, reptiles and animals describes medical treatment of horses and
elephants29. It also prescribes remedy for snakebites, dog bites and all
other poisons3C. The N prohibits killing certain animals and birds, such as
Mandiika (frog), Nakula (mungoose), Kaka (crow) etc., and provides
expiation therefor3!. The K also forbids killing of some of the birds and

22. Satapatha Brahamana 3.8.4.16

23. Sus'ruta, Satrasthana I 30

24. B.I1210-213

25. Agchs 289, 287

26. Ibid ch 292

27. Ibid chs 294, 297, 298

28. B 22-23, 24-31; 11 58-60,69-71,72-74
29. G.1.115.21;430-34;657-58; 1 101

30. Ibid Ch 191

31. N. I 30.74-80
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animals named above and also includes under this category the groups of
Anasthna (invertebrates), Asthimat (vertebrates), Andaja (those born of
ovaries), and Svedaja (those born of moisture and heat or asexually
generated32). This shows that birds and animals were looked upon with
veneration in the Puranic age.

In Hindu Mythology gods and goddesses are associated with many
articles of Nature. Thus the various Avataras of Visnu associated with
animals are Matsya, Karma, Varaha, Narasithha, Rahu, Ketu, and
Hayagriva. Similarly swan is the vehicle of Brahma, bull that of Siva,
mouse of Ganesa, lion of Parvati and peacock of Subrahmanya or
Skanda etc. Perhaps this is one way of conserving Nature. The constant
struggle for existence and the survival of the fittest which is said to be the
nature of the world has been humorously brought out in the following
verse of Paficatantra33,

o sy A TNARg een: ol

& = gt firedr frfrgaridishy armmy |

™ 9 UfgeE e iRy @ R

T H T AT S JeAT @ey s g ||
Ayurveda

Ayurveda expounds the use of the urine of sheep, goat, cow, buffalo,
elephant, camel, horse and cat for medicinal purposes and so also the milk
of sheep, goat, cow etc.

Caraka Sarhhita enumerates eight categories of animals and birds
whose meat is commonly used as food34.

It is interesting to note that the evolution of Ayurveda indicates that
even lower animals have contributed to its development. Many of the
faunas recognised the medicinal properties of plants.

Extensive data on the tribal drugs derived from animals and birds
indicate that there are 156 applications involving mammals, 136
involving birds, 30 involving reptiles, 10 involivng fishes, 17 involving
molluscs 33 etc.

Flora
The Osadhistikta of RV describes in detail the variety of uses to which
plants used to be put. Plants are praised as 'divine mother of mankind'

32. KII. 37.29-39

33. Paficatantra I. 1’60

34. Caraka Sarhhita I. 1.92-104
35. Saranathan T.R.p 461 ff
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and Soma is said to be their king36. Though 107 applications are
mentioned, the main use of the plants was their application as medicines
against diseases natural and super-natural and bodily infirmity as well.

Elements of classification of plants can be traced as eafly as RV and
AV37, Plants are broadly classified into four groups, viz. Trees, shrubs,
herbs and creepers.

Manu classifies plants into 8 different groups: Osadhis, Vanaspatis,
Vrksas, Gulmas, Gucchas, Trees, Pratanas and Vallis. Caraka classifies
plants into four groups viz. Vanaspatis, Vanaspatyas, Csadhis and
Virudh; Susruta substitutes Vanaspatyas by Vrksas38.

The Rérriayax)a abounds in many references to trees. The
Sundarakanda names several flowering trees. Many forests are named
such as Dandakaranya, Tatakavana, Citrakitavana, Asokavana etc.

The Mahabharata names many vanas or aranyas e.g. Naimisa,
Khandava, Gangaranya, Kamyaka, Dvaitavana, Dharmaranya 3° etc.
Further it holds that trees should be protected like one's own sons. Planting
a tree is considered to be equivalent to performing a sacrifice, the reward
whereof was heaven?0,

Trees are not aesthetic objects. They are crucial to human and animal
sustenance and have a major role in preserving purity of and the balance
among soil, air, water etc. The tree or plant is a keystone in the balance of
ecosystem which they maintain by the mechanism of Photosynthesis. They
transform water obtained from the soil and carbon dioxide from the air
into sugar and oxygen in the presence of solar energy (sugar, starch,
wood, oils and fat). Man and animals take in oxygen from air and give
out carbon dioxide for the plants to use.

Carbon dioxide is one of the main greenhouse gases. The greenhouse
gases do not allow heat rays through, but trap them. Hence the planet
having trapped heat gets warmer and warmer with the result that the
icecaps in the Polar Regions of the earth melt. Sea levels increase which
would result in loss of coastal lowland and affect the entire socio-
economic system of the country. Hence plants play a crucial role in
sustainable development.

Further, trees attract rain and prevent draught. They retain soil and
prevent erosion of fertile topsoil. They support life forms and provide

36. RV X97.418

37. Ibid X 97; AV VIIIL 7.4

38. Manusmrti I 46.18; Caraka Sarnhita, Sutrasthana [ 71-72; Sugruta Satrasthana 1. 29
39. Mahabharata 87.2.12, 146.10-11; 162.12 Aranyakrparva ,

40. Anusasanaparva 99.30-32 ‘
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habitat from the lowest to the highest species of birds and animals. Cf.
Paficatantra4!.

NGB T B TG
aﬁ‘étrgaaﬁa HUGIE=  HAYI: |
fersrat mptfidaggn: some: @ qa gw:
HaipegoaEYgEs:  NRYE  IUT ||

Gardening, besides producing vegetables and flowers, is accepted as
. occupational therapy by hospitals and prisons. Various are the economic _
products and uses to which plants are put to, besides the curative aspects
of the medicinal plants.

All the Major Puranas have enormous material on flora. Regarding
the classification, we have the gramya, aranya and yajiiiya, lata, valli
and virudh (three daughters of Kasyapa) or into vrksas, gulmas,. latas,
vallis and trnas. The Va calls Soma as the ' consecrated Lord" of the
vegetable kingdom.

Saptadvipa Prthvi

The earth’ is conceived as one formed of seven dvipas, seven
concentric circles alternately surrounded by seven seas. The dvipas are
named after plants cf. KuSadvipa, Sakadvipa, Salmalidvipa,
Plaksadvipa, Jambudvipa and Puskaradvipa These names might be
indicative of regions where the trees grow predominantly. The Puranas
explicitly mention their derivation from a big tree of that name in that
particular dvipa. In the Jambudvipa, the juice that flows from the ripe
Jambu fruits form a river (cf. Va, Br, M, Mar, Vam and K).

Plants are named in connection with flowers fit or unfit for the
worship of the deities (Sk, Ag, etc.) or as growing in the hermitages of the
sages such as Vamadeva, Bhrgu, et al (Va), or in the Himalayas, or as
used in the rituals (N) etc.

The K42 prohibits cutting of tress and plants, creepers, twiners and
herbs and also provides for expiation of the sins for cutting them. The
Sk*3 also condemns wanton destruction of trees and parks and detests
felling a tree with thick foliage and laden with excellent fruits.

Forests are considered to be the mothers of rivers. They stop erosion of
topsoil and cause show percolation of water. The Puranas name many
forests and groves such as Daruvana and Naimisa (K), Candana, Draksa,

41. Paificatantra
42. KII. 33. 36-37
43. Sk. 1. 2. 39. 21; 1I. 1.26. 13; 1.26.32-35
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Kharjura, Dadima, Kadali, Badari, Bhadra forest, Bilva forest,
Caitraratha, Campaka, Devadaru, Gandhamadana, Gautama, Gokarna
(on Tamraparni), Kim$uka, Lohita, Madhu, Mathara, ,, Nagavana,
Paficavana, Sabala, Sri Umavana, Supratika, Udumbara, Vaibhraja etc.
(Va, Sk).

The Sk, by far the most voluminous among the major Puranas has
introduced many devices in the text, which must have unfailingly arrested
the wanton destruction of trees, ensured the preservation of the existing
flora and nourished new and fresh growth of plants. It also commends
development of parks and gardens, maintenance of lakes, digging of wells
and construction of reservoirs.

The term "Istapurta” is referred to from RV44 downward to mean
merit acquired by sacrifices and works of public utility. The Var and
some of the Smrtis went so far as to declare that a man secures only
heaven by "Ista", but it is "Parta" which leads him to Moksa (final release
from Sarhsara43) Cf.

T owd &t g dief g fawefa |
The Sk defines Partadharma as follows.46
gzlmailald@q T |
uaed fe qafen famey e ||
i.e., the term "Purta"” is applied in Dharmaséstra to the eréction of temples,
construction of tanks, digging of ponds and wells, laying out parks etc,.
In what high esteem the Sk holds the entire Partadharma is brought
out by the concept of "taruputraka" (adopting a tree as son) as illustrated
by Parvati and her declaration. Parvati is described as having nurtured a

sapling of Asoka from its sprout, adopting the sapling as her son and
having got its sarhskara performed by the seven sages4” Cf.

qEd ¥ gAedl g 9iaed 9 |
SRGRFT  afvRaefad @Ed: ||
qqUT AgT SRS aa: |
HTAMY Tl qoed gaarsga |
o SRy A wler wdeER 1|

44, RV.X. 11.2

45. Var 172. 33; Yamasmrti 68; Atrisarhita 45.
46. Sk. 1. 2.10.23

47. Ibid. I. 2.27. 17-19
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Regarding the benefits in adopting trees as sons, Parvati declares48:
EUCRS T CRe e te e G
Ireid HAq FY qaq =9 g Aed ||
TRYEHT Al @ENEE g3 |
TECHA  FA A FG: |
WEGEH: P g g |
g o qafer  fraen ST |
SIviER $d adl & afeer qaq |l

i.e. if a learned man gets a well dug, in a village without water, he well
rejoice in heaven so long as there is water in the well. A tank is at par with
ten wells and a lake is at par with ten tanks. A daughter is on par with ten
lakes and a sacrifice is on par with ten daughters. A son is on par with ten
sacrifices and a tree is on par with ten sons. This is my invariable rule
which is for the benegit of the worlds. in case of reconstruction (from
ruins) the benefit is twofold.

Thus a tree is considered to be on par with ten sons or a hundred
sacrifices on merit, although digging of wells, tanks and lakes and
reconstruction of the same are also considered to be meritorious.

The reiteration of the Taruputraka concept (which occurs in
Raghuvarhsa II. 36) by Sk together with the above declaration of Parvati
must have lured a number of believers to rear trees and to look after all its
needs, to dig wells, tanks and lakes and also to their repair and
construction.

Elsewhere, in the context of dana, the dedication of wells, lakes, roads
resthouses, gardens and water-spouts for public use are held to be on par
with a son4?. Cf.

qnfiE M AT gy HUSYA ¥ |
g: UG § guien a8 gy % weq ||
QUEISFHEN  HUSY @ §uT G |
Ui S | < 1 >l
[}
qBEHAU e geeHE: |
EICETE B 1P A R o EU ) S |
g 9 g gadfaedr fag: il

48. Ibid, verses 20-23
49, Ibid. II. 7.3.33-36
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Further, Sk also declares those as excellent Bhagavatas, who are
engaged in growing and developing parks and gardens, who maintain
lakes, who dig wells and lakes, who make big reservoirs, and who build
temples>0, Cf.

R EA P R K EAC e R B |

HEANFIHAE  J  HREaRE:
¥ J qIeeay e e |
TR M & 9 O F wrrEdE:

The Sk provides long lists of plants, the leaves and flowers of which
please the gods!. It describes the divine origin of plants such as Tulast,
Bilva and Tambula’2 and also includes many chapters eulogising
them33,

It upholds the divinity of the plants viz. Asvattha, Palasa, Tulasi and
Dhatri as abodes of divinity and receiving worship as such.54 Planting
and rearing these are commended 5.

‘Not content with merely eulogising the above five or six plants, the Sk
declares a host of other plants to be abodes of the different deities, planets
and other spirits36. Thus, Vata is declared to be the abode of Brahma, Tila
of Savitri, Yava of Mahendra, Cata of Prajapati, Malayavrksa i.e.
Candana of Gandharvas, Aguru of Ganesa, Vetasa of Samudra,
Punnaga of Yaksas, Nagavrksa of Nagas, Karikolaka of Siddhas, Panasa
of Guhyakas, Marica of Kinnaras, Yastimadhu of Kandarpa, Raktafijana
of Vahni, Vibhitaka of Yama, Bakula of Nirrti, Kharjiri of Varuna,
Puga of Maruts, Aksotaka of Dhanada, Badari of Rudras, Mahatala of
Saptarsis, Bahula of gods, Jamba of Meghas, Asoka of Vidyuts, Priyala
of Vasus, Japa of Adityas, Madana of Asvins, Madhiika of Visvedevas,
Guggula of Raksasas, Arka of Surya, Tripatraka of Soma (Moon),
Khadira of Bhumiputra (Mars), Apamarga of Budha (Mercury),
Asvattha of Guru, Udumbara of Sukra, Sami of Sanaiscara (Saturn),
Duarva of Rahu, Darbha of Ketu and Mahadruma i.e. Pippala of the
Trinity viz. Brahma, Visnu and Siva, the goddesses or consorts of deities
reside in the Vallis.

50. Ibid. II. 1.21.51-52

51. Ibid. II. 5.7.3-10, 17-27; 4.8.37-38; L. 3.7.1-5, 30-31, 35-37; 1. 2.8.26-29; 2.43.69
52. Ibid II. 4.8.34; VI. 210. 48-54; VI: 250

53. Ibid. IL. 5 ch 8, ch 48; VI chs 248,250; II. 4 ch 23; VI ch 210

54. Ibid. VI. 247. 37, 41; 248. 1; 249. 13; I1. 4.12.20-23

55. Ibid. II. 4.12. 33; VI. 247. 38-39; 249. 1,15-16; 248.5

56. Ibid. VI. 252
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The Sk prohibits one from cutting these trees except for Yajiia and
such other purposes>’ Cf.
QoW gdgEmn e g HRAq |
TIAT feRiur fomm gsnfeesomg 1|
This prohibition is further extended to cover all trees and divinity is
conferred on all trees and plants38, Cf.

geren fya Sar: wiive fesceereran |
gl Jod AW IRy gder ||

The P has several chapters in praise of installation of lakes and
planting of trees 9.

The use of plants for curative purposes is well brought out in the
Puranas. The Agé0 names several cures for all diseases, kasayas, lehyas,
curnas and tailas etc. are mentioned' e.g. Paficamiilakvatha, Dasamla-
kasaya, Gandamalaritaila, Triphaladiciirna, Kusthanasakakvatha, Mrta-
safijivini etc. The G also has one full chapter on different types of cures6!.
In another chapter, it gives the names of herbs as given by Dhanvantari to
Susruta 62,

The Ag being of encyclopedic nature has special chapters on
Vriksayurveda (horticulture) 93, the mode of dedication of tanks, wells and
lakes, conseration of trees, pleasure gardens and parks® etc.

The Ag®5 gives some tips on treatment of trees for profuse yield of
flowers and fruits. The plants should be watered in the morning and
evening in the summer, alternate days in winter, and each night in the
rainy season, if the ground gets dried. They should be sprinkled with cold
water mixed with the paste of vidanga (a medicinal herb used as a
vermifuge). If the fruits get destroyed, (the tress should be sprinkled with
water) with (the paste of) horsebeans, black gram, sesamum and barley.
Sprinkling of cold water together with ghee is always beneficial for the
trees bearing fruits and flowers. Sprinkling water with fish, makes the trees
grow faster. The powdered excrement of the sheep and goat (mixed with)
powdered barley and sesamum, beef and water should be buried in the

57. Ibid. verses 46-47

58. Ibid. verse 7

59. P. Srstikhanda chs 27, 28, 57 & 58; Uttara Ch 27
60. Ag chs 279-281,285

61. G 202. 1-28; Cf also 203. 1-8

62. Ibid. ch 204

63. Agch282

64. Ibid. chs 64, 70

65. Ibid. 247. 25-31; also ch 282
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ground for seven nights and then sprinkling that would make the trees
bear fruits and flowers in abundance. Sprinkling mango trees with cold
water mixed with fish is commended. The gentle kick of the ASoka (tree)
by women with their feet is also commended. Kharjura (date palm),
narikela (coconut) and other trees grow well by (adding) salt. Sprinkling
with water mixed with vidanga(herb) and fish would be beneficial for all

The N conforms to the view that plants have life and that the
Paiicabhiitas exist in the plant organism:

Plants are responsive to heat, wind and sound, by virtue of the five
elements embodied in them. These five elements lend the plant the senses
of touch, hearing, seeing, smelling and tasting. This, practically, raises the
plant to a status equal to that of animal or human life. This is illustrated
by the following words of Narada: by wind, fire and the rumbling of
thunder, the plants shed their fruits and flowers, because they hear by
means of their ears. Similarly the sense of sight is evident from the
phenomenon of the vallis clinging to the trees nearby. The sense of smell
of the plants becomes clear from the fact that they are better nourished
and flower well by perfume and incense, whereas the sense of taste of the
plants is proved by the better output when grown in soil of manure®®.

From these feelings of happiness and sorrow, and from their power of
sprouting up even after being cut, it has to be admitted that plants are
living beings and not lifeless.

In the Aranyakanda of Ramayana, Rdma tries to gather the
whereabouts of his lost Sita from the trees of the forest67. In Abhijfiana
Sakuntalam the heroine takes leave of the teees, creepers and plants of the
hermitage as if from dear friends.

The Bhavisya©8 also has chapters on consecratin and dedication of
pleasure gardens, Asvattha, lotus plants, lakes, different plants and trees
such as Vata, Bilva, Pliga, Tulasi, wells, mango-groves etc.

Town Planning and Role of Trees

The Agama literature, which deals with temple-worship and ritual
also provides for a garden and a tank (ritual tank for Avabhrthta) attached
to a temple, while giving rules for town planning and construction of
temples and houses. They also provide rules for selection of site, soil-test
and a greenbelt at the construction site., All this material has been

66. NI 42. 62-74 ;
67. Ramayana, Aranyakanda. 58.12-19
68. Bhavisyapurina Madhyamaparva part III. ch 1,4,16,&5
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borrowed by the Puranas from the Agamas. Thus the Puranas advise us
as to what type of timber is to be used in the construction of houses. The
M holds sandal and Panasa to be very auspicious®®. Sacrifices and
worship are to be offered to the trees proposed to be cut for building
purposes 70, Cf. Vanayaga, infra. The M and Ag specify what trees
should be planted on the cardinal directions with regard to a house’!. Cf.

TN YW & I YR WG e |
ST IS uPedsTRY aom: I
e qdiEE gaEE R e |

There should be no thorny tree in the vicinity of the house. In case
there is a thorny tree around the house, other auspicious trees must be
planted to reduce the effect of the thorny tree. The auspicious trees named
by M72 are Punnaga, Asoka, Bakula, Sami, Tilaka, Campaka, Dadima,
Pippali, Draksa, Puga, Panasa Ketaki, Jati, Saroja, Satapatrika, Mallika,
Narikela, Kadali, Patala etc.

It is noteworthy to mention that, no building plans are now-a-days
approved without provision being made for planting a specific number of
trees around. This is what is known as the "greenbelf" in environmental
parlance. :

The trees provide plenty of moisture and when the wind blows through
the moist foliage, it provides pleasant breeze. The leaves reflect and absorb
the radiation from the sun. Hence cool shade is provided. Thick foliage
also arrests noise from outside. In addition, the foliage arrests high winds
and dust. They are the only 'chemical plants' which do not pollute.

Vanayaga

Manu condemns felling of trees for purposes of fuel. But exception
was made for yajfia and allied purposes (Cf. Sk. supra) such as
construction of temples, making image of deities, chariots for deities etc.
Vanayaga is the ritual performed in the woods prior to the actual cutting
of the trees for the last mentioned sacred purposes’3. The Agamas
describe in brief the rituals in which forgiveness of the tree is sought and
due honour is paid to it 74,

69. M. 257.9

70. Ibid 257. 1-2; Sk II. 2.33.1-9

71. M. 225.20-211 Ag 247, 24-25

72. M. 225.22-24

73. Ibid. 257. 1-2; Bhavisyapurana Brahmaparva 133.5-8
74. Padmasarnhita Kriyapada 11.97-105
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According to Sk73, the patron after having chosen the acarya, selects
one or three experienced carpenters, honours them with garments etc. and
leads them to woods full of esteemed trees. Therein, fire is tended and
oblations of ghee are offered to the accompaniment of Mantraraja. Ghee
is also sprinkled at the root of the tree. Bali is offered to the Dikpalas,
Ksetrapalas and other divinities. Oblations of milk and rice are made to
Vanaspati. The Acarya, thereafter, meditates on Visnu, repeats the Mantra
and, to the accompaniment of auspicious music, makes symbolical cuts
on the trees, at the region sanctified by the ghee. The carpenter is allowed
to cut the tree only after this ritual.

Vanajagarana

The Sk76 also recommends a week's stay in sylvan surroundings in
connection with Vanajagarana Vrata. The vrata to be performed in the
bright fortnight of Asadha involves the vow of observing silence during the
day, jagarana (keeping awake) during seven consecutive nights, offering
oblations of fuel, ghee and cooked rice in the fire, feeding the Brahmanas
and honouring them with gift of garment, gold and cattle.

Vanabhojana
Though feeding or taking food in woods and groves forms only part
of Vanajagarana recommended by Sk, Vanabhojana, in itself, as a ritual
has been highly recommended by the same text”? Cf.
Y difdwsd gHeEEE L
WMWY EREEl Uy A |
e a1 HEME  aeMieErEd
T fafeansy @ a1 HAg g4 |
SERIEL L] T
While glorifying Dhatri (Amardaki or Amalaki), it is stated that,
taking food at the foot of or in the shade of Dhatri, after feeding a couple
in propitiation of Radha and Damodara and feeding others in the shade
of Dhatri is highly meritorious’® Cf.

Fife g FERUr uEeE g |

WWH@HWH
gl WG JUEred  GuiE |

75. Sk 1I. 2.33.1-9

76. Ibid 34.28-48

77. Sk. II. 4.12.89-90, 115-116

78. Ibid. 11, 72-73; 12.7-8,58,70 Cf also 26,65 and 69
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..........

Tgedd 9 i A e &g ae

Vanabhojana is to be performed on the 10t or 12th or Paurnamasi on
the completion of the Kartikavrata. One should, accoompanied by the
young and old and with all the articles required for the ritual, enter the
forest covered by trees such as Dhatri, Cita, Baka, ASvattha, Picumanda,
Kadambaka, Nyagrodha and Tintini. Therein Punyaha is to be perfor-
med and a Vastupitha is prepared at the foot of Dhatri. An altar one cubit
square, is to be raised along with a sub-altar for the deity. Towards the
West Side of the altar, the kunda of one square cubit is to be made. The
aspirant having bathed in the waters of a pool in the forest (Cf. 'udake
vanamsthite' Sk 11.4.12.57) and with repetition of the Mantra should
perform devapiija and homa in the prescribed manner, with oblations of
payasa, ajya, guda, sipa, fuel of Palasa and cooked rice for the planets
and Vastu deities, Indra and Lokapalas. Bali of guda, mixed with siipa is
offered to Dhatri. Homa is concluded with Pargghuti. Thereafter, the
Visvedevas and Sylvan deities are propitiated and Brahmanas are fed,
after which only should one take one's food in the company of one's
ownrelatives.

Vanabhojana as a ritual and festival is performed to this date in some
of the temples. In temples situated in the urban areas, the deity is
temporarily installed at the foot of the Amalaki in the precincts of the
temple itself. Some other temples perform the ritual after taking the deity
in procession to the woods or groves nearby, whereas temples constructed
in sylvan surroundings do not feel the necessity of going out in search of
groves of Amalai.

The present day garden parties and picnics seem to be relics of the
ancient practice of Vanabhojana.



Ag
AV
B
Br
G
K
M
Mar
N
P
RV
Sk
Va
Vam
Var.
Vi
Aguru
Aksotaka
Amalaki
Amardaki
Apamarga
Arka
Asoka
Asvattha
tree

ABBREVIATIONS

Agnipurana
Atharvaveda
Brahmapurana
Brahmandapurana
Garudapurana
Kurmapurana
Matsyapurana
Markandeyapurana
Naradiyapurana
Padmapurana
Rgveda
Skandapurana
Vayupurana
Vamanapurana
Varahapurana
Visnupurdna

Glossary of plants referred to

Agaru, Aquilaria agallocha (IMM.p. 120)
Dysoxylum malabaricum (IMM.p. 467)

Juglans regia or Walnut (MM. p. 709)

Same as Dhatri or Amardaki. Phyllanthes niruri
(IMM. p. 947.).

Same as Dhatri Phyllanthes Niruni (IMM. p. 947);
Achyranthes aspera or Prickly chaff flower (IMM.
p- 21)

Calotropis gigantea.

Saraca indica (IM).

Ficus religiosa - Pippala. The sacred fig or peepul

(IMM. p. 552).
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10.
1HL
125
13.
14.

i,
16.
1.
18.

19.

20.
21

22,
23.
24.
25.
26.
217.
28.
29.
30.
31.
52

34.
3a.
36.

Badari

Bahula
Baka
Bakula
Bilva
Campaka

Candana
Cata
Dadima
Darbha

Dhatri

Draksa
Durva
Guggula
Jambu
Japa

Jati

Kadali
Kadambaka
Karkolaka
Ketaki
Khadira
Kharjari
Madana

Madhika
Mahadruma
Mahatala
Malaya- Vrksa

ABBREVIATIONS 35

Zyzyphus jujuba or the jujube fruit (IMM. p.
1316).
Cardamom (MD), Elettaria cardamomum.
Sesbana grandiflora (MD).
Mimusops elengi IMM).
Aegle marmelos (IMM, MD).
Michelia champaka (IMM); Plumieria acuminata
(IMM).
Sirium Myrtifolium (MD).
Mangifera indica - Amra or Mango (IMM.p. 764).
Feronia; Pomegranate
i) Kusa grass;
ii) Name of a grass different from Kusa and Kasa
Susr. i. 38; Saccharum cylindricum (MD).

Phyllanthes niruri, Bhiimyamalaki IMM. p. 947);
Emblica officinalis (MD).
Vitis vinifera (MD).
Panicum dactylon (MD).
Boswellia glabra or Frankincense (IMM. p. 211).
Eugenia jambolana or Black plum (IMM. p. 516).
Hibiscus rosasinensis (IMM. p. 630).
Jasminum grandiflorum (IMM. p. 701).
Musa sapientum (MD).
Nauclea cadamba.
Cubeba officinalis (IMM. p. 400).
Pandanus oderatissimus (MD).
Acacia catechu or Black catechu (IMM. p. 11).
Phoenix sylvestris IMM.p.946) - Date.
Randia dumetorum or Emetic nut IMM. p.
1047.).
Bassia longifolia (IMM. p. 181).
i.e. Pippala; Ficus religiosa (MD).
?

Possibly same as Malayadruma, or Candana;
Sandal tree.
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37.

38.
39.

41.
42,
43.

45.

47.
49.
50.
51.
52.
33.

54.
55.

56.

57.
58.

39

Mallika

Marica
Nagavrksa

Narikela
Nyagrodha
Palasa
Panasa
Patala

Picumanda
Pippala

Pippali
Plaksa
Priyala

Puga
Punnaga
Raktafjana
Sami

Saroja
Satapatra

Tambula (Nagavalli)

Tila
Tilaka

Tintini

YU PURANA

Jasminum officinale (MM); Jasminum zambac
(MD).

Piper nigrum (IMM. p. 969).

Possibly same as Nagadru identified by MD as a
species of Euphorbia used in offerings to the snake
goddess Manasa.

[VOL. XLIII NO. 1

Cocoanut palm.

Indian fig tree; Ficus indica (MD).

Butea frondosa (IMM. p. 222).

Artocarpus integrifolia.

Bignonia suavealens or the tree bearing the trumpet
flower (MD); Rottleria tinctoria (MD).
Azadirachta indica (MD).

Aévattha - Sacred Fig; peepul tree-Ficus religiosa
(IMM. p. 552).

Piper longum (MD).

Ficus infectoria (MD).

Buchanania latifolia commonly called Piyal
(MD).

Areca catechu (IMM.p.130) or Betel nut palm.
Ochrocarpos longifolius IMM. 860).

?

i) Prosopis spicigera

ii) Mimosa suma (MD; IMM. pp. 800, 1011).

A Lotus (MD).

A kind of rose (MD) A lotus that opens by day
MD)

Satapatri - Rosa centifolia or Rosa damascena
(IMM. p.1071 - 1072).

Piper Betle or Chavica betle or Betel leaf
(IMm.p. 960).

Sesamum indicum (IMM. p.1126).
Clerodendrum phlomoides (Symplocos racemosa)
(MD).

Tamarind ?
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60.
61.
62.
63.

64.

65.

Tripatraka
Tulasi
Udumbara
Vata

Vetasa

Vibhitaka

66. Yastimadhu

67.

Yava

Abbreviations;

IMM

Sk
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Three leafed or three-lobed leaf i.e. Aegle
marmelos.

Ocemum sanctum or Holy basil (IMM. p. 865).
Ficus glomerata or Cluster-fig IMM. p. 548)
Ficus Bengalensis, Banyan tree same as Nyagrodha
(IMM.p.543).

Calamus extensus & Calamus rotang (IMM.p.
233).

Terminalia belarica (IMM.p. 1202) i.e. Belaric
myrobalans '
Glycyrrhiza glabra IMM. p. 582) or Liquorice or
Sweetwood.

Hordeum vulgare (IMM. p. 653).

Dr. K. M. Nadkarni's Indian Materia Medica.Rev.
& Enlarged by A. K. Nadkarni. Vols. I & II Pub.
Bombay Popular Prakashan. Reprinted 1993.

A Sanskrit - English Dictionary by Sir Monier
Monier-Williams Pub. Motilal Banarsidass
Publishers Pvt. Ltd., Delhi. Reprinted 1993.
Skanda Mahapurana Pub. Nag Publishers, Delhi,
1986, Vols. I - VIL
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FORMS OF SIVA DESCRIBED IN THE LINGAPURANA
By

N. GANGADHARAN
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Lirigaurana is one of the imortant’Mahéurér_las containing much
information about the different forms of Siva. Besides the comimon forms
like the Ardhanari§vara, Umamahe$vara, Somaskanda, Paficabrahman,
Astamurti, Ekadasa Rudras etc., we find the description of the other forms

associated with one or other of well known anecdotes relating to Siva. In
this article it is proposed to describe these forms of Siva.

Lingodbhava :

The Lingapurdna describes! the manifestation of Siva as the
Lingodbhava. The term liriga is applied to a form of Siva, which is mid-
‘way between the abstract and the concrete, a form, which consists of a
column pervading the entire universe and devoid of any other
anthromorphic features. It may be mentioned that it is in this form that
Siva is worshipped in the sanctum sanctorum of all Siva temles. The
primary image in the milasthana of a Siva temple is of this form. The
manifestation of Siva as Lirigodbhava is set-forth in order to bring out the
significance of this abstract all-pervasive form of Siva. This is the form
found on the outer vimana behind the sanctum sanctorum of all Siva
tempes. Thus it establishes a direct connection between the liriga in the
sanctum sanctorum and the Lirigodbhava on the outside. The legend
relating to the appearance of this form is described in detail in the
Lingapurana. The dispute between Brahma and Visnu about their relative
superiority, the rising of an effulgent and endless column of fire, the
failure of Brahma and Visnu to find the top and bottom of the column,

1. Chapters 17ff.
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the sound of OM emanating from the column and the realization of
Brahma and Visnu that the column of fire was a manifestation of Siva are
found described here. The reference to this Lirigodbhava form is found in
the Sanskrit hymns and the Tamil Tevaram hymns2. We find a
description of this form in the Amsumat Kasyapasilpa.3 The earliest
sculptural represention of this form is found in the Kailasanatha temple at
Kaficipuram4.

‘Ardhanarisvara :

We find an explanation’ of the Ardhanari§vara form Siva, one part
Siva Himself and the other part Sakti, a mamfes,tatlon of Siva and Sakti in
the form of the male and female principles. Siva Himself being the liriga
Sakti being the pedestal. In another context, this Purana mentions® this
form had come from the forehead of Brahma, by the will of Siva Himself.
In yet another context this Purana mentions’ this form while dealing with
the installation of the different images of Siva. It must be noted that the
ArdhanariSvara form is described here not as the liriga but as a figure of
Siva with the figure of Siva and Parvati as man and woman with the
divine attributes. This is the form that is found in temples and sculptures.
We find this form described in the Sanskrit hymns and Tamil Teviram
hymns8. The Arsumat Kasyapiya 9 describes this form.
Umamahesvara :

The Lingapurana refers!® to the use of a golden image of
Umamahesvara while describing the mode of performing the austerity
known as Umamahesvaravrata. This form is also mentioned!! while
describing the march of Siva in order to destroy the three cities of the
demons (Tripura). This is more or less like the Somaskanda form
described below but without the image of Skanda. This form is referred to
in the Tevaram hymns of Sambandar!2. We find the representation of

2. See Lingapurapna A Study pp. 56-57.
3. Chapter 78.

4. See Gopinath Rao, Elements of Hindu Iconography (EHI) II.p. 109.
5. Lingapurana 1. 99, 6-8.

6. 1. 41,8-12; 41, 42-44.

Tl BT 51

8. See Lirigapurana A Study pp. 60-61.

9. Chapter 69.

10. 1. 84, 3.

11. 1. 72, 88-89.

12. See Lingapurana-A Study p. 61.
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this form in the sculpture also!3.
Somaskanda :

The form of Somaskanda represents the form of Siva with the consort
(Parvati) and Skanda, the progeny of the two. We find this form
referred 14 to in the Lirigapurdna for the purpose of worship. This is one
among the earliest forms of Siva found in sculptures beginning with the
Pallava caves 5. The Amsumat Kasyapiya describes! this form.

Siva as a group of gods :

We have already noted the forms in which the dual figures and three
figures are represented. We will now describe the forms in which Siva is
worshipped with the five faces, as of eight forms, as of eleven forms as the
Eleven Rudras etc.

Pancabrahman :

The Lirigapurdna describes!? the Paficabrahman forms of Siva,
namely, I§ana, Tatpurusa, Aghora, Vamadeva and Sadyojata. We find
these forms described in the Sivapuréaa (Rudrasambhita),
Visnudharmottarapurana, Ruipamandana and Sivatattvanidhi. But there
are some differences relating to their colour and attributes in the
description in these texts. According to the Lirigapurana these five forms
Sadyojata, Vamadeva, Tatpurusa, Aghora and I§ana had their origin in
the Svetalohita (29), Rakta (30), Pitavasa (31), Asita (32) and Vi§variipa
(33) kalpa-s respectively!®. The colours of these five forms were white,
red, yellow, black and the colour of a crystal. These five forms are
stated 19 to be representing the soul, prakrti, intellect, ego and mind. They
pervade the whole as the different sense organs, subtle elements etc.20.
The Lirigapurina®! devotes special attention to the description of the form
of Aghora and his worship. The worship of Siva, considering Him as
having five faces, ten arms and three eyes in each one of the five faces is

13. See EHL IL i pp. 132-2.

14. 1. 74,27 and 76, 2-3.

15. See EHI. ILi.pp131-2.

16. Chapter 62.

17. L. 11-16 and 11. 14, 2ff.

18. 1: 11-14 and 16.

19. 1L 14, 6-10.

20. 1I. 14, 11ff.

21. 1. 14, 1-13; 1126, 1-26; 49, 2-16; 50, 1-50.
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advocated 22,
Astamiirti :

The Astamurti concept is well, known. The Astamurti or eight forms
of Siva represent23 the five elements, the Sun, the Moon and the
yajamana. While describing these forms the Lingapurana refers?4 to the
yajamana by the more general term, the individual self (@tman), who is
the worshipper. These eight forms are related to the eight well-known
names of Siva — Sarva, Bhava, PaSupati, I§ana, Bhima, Rudra,
Mahadeva and Ugra25. We find a separate hymn addressed to these eight
forms 26, It furnishes27 the names of their consorts - Vikesi, Uma, Siva,
Dasadisah, Suvarcala, Rohini and Diksa. The progeny of these eight
forms are Angaraka, Sukra, Sanmukha, Manojava, Sarga, Sanaiscara,
Budha and Santana (Kratu). The roles of these eight forms are also
described?8. Sarva is the supporter of both inanimate and animate things.
Bhava, an all-powerful god, resuscitates the worlds. Pasupati pervades all
the worlds and protects. I§ana, an all-pervasive god, is master of all the
beings. Bhima grants all the desires of the beings. Rudra, the source of all
splendour, grants prosperity. Mahadeva is the nature of all beautiful
things. Ugra also known as I§ana partakes of the offerings made into fire.
We find this concept alluded to briefly in another context29. However the
equation of the eight forms here with the Astamurti concept as explained
by the commentator Ganesa Ballala is not clear in the text. According to
the commentator these are sthula (earth), siksma (water). susuksma
(fire), muartamurta (soma), murta (sdrya), amirta (wind), varimaya
(sky) and dhyeya (I$a). Puspadanta and Kalidasa have glorified30 these
forms. These forms have been mentioned3! in the Tamil Tevaram
hymns. Yet another concept of Siva is that of the Ekadasa Rudras.

Ekadasa Rudras :

In the list of the eleven names of Rudras furnished in the

22..1.27,3and 11. 23,7

23. 1. 12, 3; 12, 7-40 and 43-44; referred to also in I. 51, 51-53; 82, 38-39; 86, 129-30;
88, 79; 106 24.

24. 1I. 12, 4; 12, 43-44 and 13,29.

25. 1II. 13, 3-18; 1.88, 79 and 86; 41, 29-32 and 129-31.

26. 1..41, 29-32.

27. 11.13, 3-18,

28. II. 13, 3-18.

29. L. 72, 164.

30. See Lirigapurana A Study p. 64.

31. See ibid.
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Lingapurana,3? the text actually contains the twelve names Ajaikapat,
Ahirbudhnya, Viriipaksa, Bhairava, Hara Bahurupa, Tryambaka,
Suresvara, Savitra, Jayanta, Pinakin and Aparajita. In the above, the
word Suresvara is obviously not a name of anyone of the eleven forms of
Rudra, but a general description of Siva as a lord of the gods. This
removes the discrepancy regarding the twelfth name.

In a different context the Lirigapurana gives33 another set of eleven
forms without reference to the concept of the eleven Rudras : Mahadeva,
Siva, Rudra, gar'lkara, Nilalohita, [§ana, Vijaya, Bhima, Devadeva,
Bhavodbhava and Kapalisa. The Lirigapurana refers4 to the origin of
the eleven forms of Rudra from the body of Brahma in a different
context. In many other contexts we find references to the number of
Rudras as eleven3d,

Numerous Rudras :

The concept of Siva as numerous or innumerable is a very old one
found in the Yajurveda (I.7). The Linigapurana also refers to- this
concept36.

The forms of Siva as the destroyer of demons :

Gajantaka is the form assumed by Siva for killing a demon, who
appeared as an elephant (I. 76, 29). Jalandharantaka denotes the killing
of the demon Jalandhara (I. 76, 46), which legend is described later
(I. 97). Tripurantaka refers to Siva as the destroyer of the three demons
reigning supreme in their three fortified cities (I. 76, 52) which legend has
been described earlier in the text (I. 71-72). These forms have been
referred to in the context of describing the installations of the images of the
different forms of Siva37.

Other forms of Siva :

Mrtyunjaya (the subduer of the lord of Death) :

While describing the legend of the sage Sveta, the Lingapurana
refers 38 to the form of Siva as Mrtyuiijaya. Siva manifested in front of the
sage and subdued the god of Death (Yama), who had come to claim the

32. 1. 63, 20-21.

33. 1.82, 40-41.

34. 1. 22-23.

35. L 5,29;41, 43 etc.
36+1.6; 11.

37. For a description in other texts see Lifigapurana A Study pp. 63-66.
38, 1.30.
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life of the sage according to his destiny. The story of Sveta here is a replica
of the well-known story of Markandeya. The Tirthakalpataru of
Laksmidhara, a voluminous comendium on dharmasastra, draws
profusely from the Lirigapurana. In the quotation3® relating to the
Varanasimahatmya here we find descriptions of places called Svetesvara
and Kalesvara at Varanasi. This narration contains the story of Sveta and
the God of Death and the latter being reduced to ashes by Siva emerging
from the pitcher held by the sage.

Nilalohita :

The Lirigapurana. describes*0 the manifestation of Siva as Nilalohita
from the forehead of Brahma as the latter was contemplating Siva in the
heart-lotus. Though the form (Nilalohita) was dark in colour (nila), he
became red (Iohita) on account of his contact with fire.

Pasupati :
There are numerous references in the Lirigapurana to the concept of
the entire beings in the universe as the flock (pasu) and Siva as the lord of

the flock (Pasupati) and as releasing those beings from bondage (pasa),
who practice the austerity known as the Pasupatavrata®!

Kamadahana :

The Lirigapurana describes*2 the well-know stofy of the God of love
being reduced to ashes when he made an attempt to distrurb the penance
of Siva at the instance of Indra. It is interesting to mention here that the
Lingapurana adds that Rati, wife of Kdma, was assured by Siva that she
would be united with Kama again, in his birth as the son of Vasudeva.
This alludes to the birth of Kama as Pradyumna.

Daksayajnavidhvamsaka :
The well-known legend of Siva as the destroyer of the sacrifice of
Daksa is described in the Lirigapurana (ch. 100).

Other forms of Siva :

The Lirigapurana describes many other forms of Siva while dealing
with the installation of the images of Siva. The Eka padamirti (form
with one leg) having four arms, three eyes and holding the trident, denotes
the Ardhanarisvara form of Siva (I. 76, 8). The Yajnesa (lord of the
sacrifice) having three feet, seven arms, four horns and two heads stands

39. pp. 99-101.

40. 1. 41, 25-27.

41. L. 77, 10-11; 80, 57; I1.9, 1I-12. For a description of this austerity see Lingapurana
A Study pp. 65-66.

42. 1. 101, 25-41.
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for the form of Agni (I. 76, 15). Some other forms described are
Vrsaridha (ndlng the bull (1. 76, 17), Siva together with Nandin (I 76,
19) and that of Siva in his dancing pose (I. 76, 22). The i image of Siva in
his nude form is described as white in colour, having three eyes, having
the serpent as the girdle and having the skull in the hand, which denotes
the Bhiksatanamirti (I. 76, 27-28). Another form of Siva is as a
dancing figure clad with the skin of different animals, bearing different
objects, grey-coloured, red-eyed and three-eyed and bearing Gajasura (.
76, 29-33). Another form of Slva is that of Nakulis§vara (or Lakulisvara)
described as a manifestation of Siva in chapters 7 and 24 (1. 76, 28-29).
Another form of Siva is that besmeared with ashes and wearing a garland
on the head (I. 76, 41-42). We have then his forms as bearing the river
Ganga on the head (Gangadhara) and having the crescent on the head
(Candrasekhara) and as comfortably seated (Sukhasanamirti) (I. 76,
55-58). The last one is that of the form of the liriga with the figure of
Candrasekhara at the centre (Lingamiirti) popularly known as
Mukhalinga. (I. 76, 59). While describing the worship of Siva, the
Lirigapurana refers to some more forms like the Tryambaka (three-eyed
one) having five faces, ten arms and of the colour of pure crystal and
adorned with ornaments (I. 27, 2-3).

Manifestations of Siva 3

Similar to the ten manifestations of Visnu in the Vaisnavite puranas
we find the description of the twenty-eight manifestations of Siva in the
Saivite Puranas Vayupurdna,*3 Kirmapurana® and Sivapurana®S The
Lingpurapa describes these forms in two places. The first list gives#6 the
names Sveta, Sutara, Madana, Suhotra, Karkana, Logaksi, Jaigisavya,
Dadhivahana, Rsabha, Muni, Ugra, Atri, Subalaka, Gautama,
Vedasiras, Gokarna, Guhavasin, Sikhaudabhrt(dhgk), Jatamalin, Attahasa,
Daruka, Langali, Mahakayamuni, Salin, Dandin (Mundisvara),
Sahisnu, Somasarman and Na(La)kuli$a. The second list reads47 a few
variant readings — Damana, Kanka, Valin and Sveta in the place of
Madana, Kankana, Subalaka and Mahakayamuni in the first list. Among
these names Guhavasin, the seventeenth and Nakulisa, the twenty-eighth
are identified with the heads of ascetic order, who were historical figures.

% %k %k
43. 1. 23, 115-224.
44. 1, 53.
45. III (Satarudriya) 4, 6-48; 5, 1-5; VII (Vayaviya) ii.9, 2ff.
46. 1.7, 29-35.

47. 1. 24, 13-133.



SOME INTROSPECTIONS FROM THE KURMA PURANA
By

R.C. SHARMA
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The term Purana stands for old narration or ancient lores and it is met
with from the Vedic period. The Atharvaveda, Satapatha Brahmana,
Gopatha Brahmana, Brhadaranyaka Upanisad, etc. do mention it with
Itihasa. The Atharvaveda records (XI.7.24) that the rcas (verses), saman
(songs), chandas (metres) sprang from residue (ucchista) of yajiia. The
Brhadaranyaka (I1.4.10) suggests the origin of Vedas, Itihasa and Purana
from the breath of the Mahabhuta (Great Being). The Puranas, therefore
have a high status comparable to the Vedas and often called as the
Paficama Veda.

Some topics like asvamedha, pariplava akhyana, yajiia etc. are
similar in the Vedic and Pauranic traditions. It is also said that the Purdna
was remembered first by Brahman before all scriptures (probably
including the Vedas).

Q0T HEME a5 SEw §aq (Matsya Purana I11.3)

This should, however, be pointed out that the term purana does not mean
the puranic text, which were started in the Gupta period and continued till
the late medieval period. Recently, a new Purana named Sri Vis$vanatha
Purana is coming to light, and this idea has been opposed by the
traditional scholars as they believed that Puranas were authored by
Vedavyasa only and after the 18 Maha Puranas and 18 Upapuranas no
other Puranas can be composed.

There is a group of scholars who believe that the Puranic lores were of
Ksatriya origin and not of brahmanic. Lomaharsana is a name associated
with all the Puranas as narrator. But he was a siita born of a Ksatriya
father and brahmin mother following the profession of bards. Vedavyasa
himse}f was sometimes called as compiler and not the author of Puranas.
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The texts reveal that the stories of great heroes or kings were narrated at
the time of a Vedic yajfia in which genealogies of sages, priests were also
highlighted. When the tradition of pariplava rite of aSvamedha became
extinct, the story-telling also lost its significance. This brief paper ventures
to submit a few facts as introspection of the Kiarma Purana.

Period and Chronology : It is not possible to assign a fixed period to
the composition of the entire text of Kiirma Purana which must have
begun in the 5th cent. A.D. and took reasonably a good shape within 300
years. But some addition and alterations were made subsequently also. It
appears that the purvardha is earlier than the uttarardha. Description of
deities in the purvardha suggests early and archaic traits, e.g. Visnu holds
a bow, disc and sword (KP 1.6.14, 13-18) but in the second part i.e.
uttarardha, srivatsa, Sarikha and gada also appear. Of course, gada is an
early feature but Sarikha is certainly late. Same is the case with the
iconography of Siva who has been described in the first part with matted
hair, third eye, blue throat and bull; the second part on the other hand
mentions the deity with moon, snake, Ganga and the garland of thorn
apple (dhustdra), dhuttura in Hindi (KP II. 31.33; 37.111-112;37.116).
He is also represented in dancing pose called divyanrtya (11.5.27).
Although the tandava dance of Siva is not explicitly mentioned yet one
verse refers to Siva tandava rasa (I1.44.13). The matrka figures with
Ganapati are in multiple form and this is also rather late feature
(I1.22.98).

The introspection of the text indicates that it must have been compiled
by different persons and in different regions. In the second part Varanasi
and Prayaga have been described prominently; and at one place
Narmada has been held in the highest esteem than the Ganga. The verse
says that the water of Sarasvati purifies a person in three days, that of
Yamuna in a week, that of Ganga immediately but the water of
Narmada has its purifying effect even by casting a glance (I1.38.8) Then
follows a detailed account of Narmada and its importance in two chapter
(I1.39-40). This indirectly suggests that some part of the text was written
‘by a person who was resident of the Narmada region.

Yugadevata-s : The Karma Purana informs about yugadevata-s i.e.
deities worshipped in different ages. Accordingly Brahma is the god of
Satyayuga, Surya that of Treta, Visnu of Dvapara and Rudra or
Mahesvara of Kali (1.27.17). The book also believes in the wish-fulfilling
trees. (kalpavrksa) giving clothes, ornaments and fruits in the Tretayuga
(1.27.32,36,38).
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Tradition of Vyasa-s : The Kiirma Purdna describes 24 Vyasa-s,
the first being Manu and last Krsna Dvaipayana (I.50.1-9).Other names
are as under: Prajapati, Sukrécérya Brhaspatl Savitd, Mrtyu, Indra,
Vasistha, Sarasvata, Tridhama, Trivrsa, Satateja, Dharma, Taraksu,
Tryarum Dhanafjaya, Krtafijaya, Rtafijaya, Bharadvaja, Gautama,
Sakti, Parasara, and Jatukarna.

Incarnation of Siva in Kali : This work furnishes a list of 28
incarnations of Siva as under: Sveta, Subhanu, Damana, Suhotra,
Kankana, Yogindra, Lokaksi, Gokarna, Jaigisavya, Dadhivaha,
Prabhuvrsabha Bhrgu, Ugra, Atri, Bali, Gautama, Vedasirsa, Guhavasa,
Slkhandl, Jatamali, Attahasa, Daruka, Langali, Sveta, Sali, Dindi,
Mundi, Sahisnu, Somasarma and Nakulisvara (1.51.2-10).

Some Deities : Beside the main four deities of different ages as
described above mention has been made of other gods and goddesses also
in the Ktirma Purana. Karttikeya is described as Senapati and son of god
Fire 'anala’. This is the early tradition and can be compared with
sculptural representation as in the Allahabad Museum, which belonged to
late Gupta or post-Gupta period. Subsequently, he was known as son of
Siva and this is to be seen in the second half of the text, where he is called
as bhavatmaja (11.39.39). One can therefore conclude that the Uttarardha
is a later composition.

We also come across the worship of Brahma, Sarnkara, Sarya,
Madhusudana and other istadevata-s, whose names have not been
mentioned (I.18.90). In one of the verses worship of Visnu has been held
in higher esteem than the vedic rites (11.18.93).

Food and Drink : There are some strange references with regard to
food and drinks in the Karma Purana particularly in the second half.
Beside other eatables, meat has been considered as an essential item in the
ancestral rites (Sraddha karma--11.20.40-45 ). It has furher been corrobo-
rated by a reference where meat-eating has been conceived as an essential
item and the brahmin, who refuses that dish of meat in the sraddha karma
is likely to suffer from sins:

dl At fesh wig frgen: Rigaifr |
UG Wl Ay et || (11. 22.68)

These statements can be considered as reflection of prescribed
yugadharma-s which were continuing from the time of Manu and need
not be accepted as the general assessment of society.
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Scholars like Prof. R.C. Hazra have rendered wonderful services in
analysing the contents of Puranas including the Kirma Pursna and we
find in agreement with him when he observes that this Purana was written
between 500 A.D. and 650 A.D. This was further recast as Pasupata text
in the early 8th cent. A.D. (R.C. Hazra, "The Puranas", The Cultural
Heritage of India, Vol. II, p. 260). While doing so, Hazra has probably
not taken into account the sculptural and iconographic development as the
perusal of the text and such references lead us to conclude that the
alteration, addition and recasting continued upto about 1200 A.D. While
transforming the work from Paficaratra or Vaisnava into Saiva or Raudra
treatise, the compilers have suddenly added the $aivite elements, although
the textual narration and situation does not justify this stand (1.9.50;
1.9.68). Even Sukadeva, the son of Krsna Dvaipayana Vyasa has been
described as an incarnation of Siva (I.18.25) although his name has not
been given in the list of 28 incarnations as referred to above.

I conclude with some of the beautiful verses of the Kirma Purana
praising Varanasi and Gariga :

W Tad & 79 g gf |
gayAT YW SEROfEERd || (1 29.22)

............................

JIRUET: G W 9 qd 7 "iqsafq | (1 29.63)

This city of Varanasi is the most sacred place and it helps all beings to
cross this worldly-ocean....The place like Varanasi is not seen in the past
nor it will be seen in future.

et arEa Al AR sy |
fefg arad i Bowmsar 1 (1 35.30)
T F WEMF § Eaauay |
fafgdst g awerd TERCEHE | ( 1.37.8)

The Gariga known as tripathaga (stream flowing in the three worlds) helps
people in obtaining salvation on this earth, in the nether region (adhah) it
helps the nagas (serpents) and in heaven the gods.

Where the illustrious Ganga flows, that part of earth becomes a sacred
spot (like hermitage). The place which is situated on the bank of this holy
river is to be considered as siddhiksetra (a place, bestowing all success).
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Thus several forces operating at the same time contributed to produce
this summit of attainment.
This artistic upsurge of the period is synchronous with the literary

upsurge of the early medieval period in which poets like Bana and
Bhavabhiti were creating the masterpieces.
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PROBLEMS OF IDENTIFICATION
IN CLASSICAL ACCOUNTS

By
UPENDRA NATH ROY

[ JeiRdafieae Ee Fo-am-aamiieyd dee qdd |
GOy, JTFRIESM Ao ad | FersEsiy Gy few ao |
frefasidimaed saeies fedwsm fEe g armremEe
s fafed: | o fraed fager S aifedian T qrefegdn @5
YRR TRETae AR Jet say | ]

Both history and chronology are seriously affected when
misidentifications take place due to lethartgy, blind adherence,
inadvertence or sheer prejudices of the-persons capable of directing or
misdirecting the intellectuals. This is what has happened in the case of the
Western Classical accounts. Attempt to remove confusions in that respect
has been made by the present author in some of his articles. !

It is relevant now to ask what leads to misidentifications and how to
avoid it. The answer is simple. We have to consider all the facts we find in
our sources instead of picking up a few at random. It is dangerous to
discard the data that does not agree with our preconceived notions and
stands in the way of the conclusions we are tempted to draw. Conclusions
should proceed automatically from the data and must not demand
suppression, overlooking, distortion or belittling of the data. The data
must not be manipulated to suit the conclusion drawn in advance. The
present article seeks to illustrate this with reference to certain omissions and
commissions of the scholars who wrote about the classical accounts
earlier.

PALIBOTHRA :-Scholars who identified PALIBOTHRA of the
classical accounts with PATALIPUTRA ignored a number of data as
pointed out elsewhere.2 When we are going to identify a place, we have
to pay special attention to the details which can be verified even after

1. UPENDRA NATH ROY, THE LOCATION OF PALIBOTHRA, V.I.J.. VOL.
XXVII, Parts I-1I, PP. 210-220; KING XANDRAMES : A RULER OF PALIBOTH-
RA, V.I.J.,, VOL. XXXI-XXXII, Pts I-Iv, PP. 291-304; SANDROCOTTUS A FOR-
GOTTEN KING, JOURNAL OF GANGA NATH JHA KENDRIYA SANSKRIT
VIDYAPEETHA, VOL. XLVII JAN-DEC., JUNE 1991.

2. U.ROY, THE LOCATION OF PALIBOTHRA
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centuries while we need not stress those referring to perishable objects.
Unfortunately that is what our scholars generally do.

Strabo described PALIBOTHRA as follows : "It is said that Palibothra
lies at the confluence of the Ganges and the other river, a city eighty stadia
in length and fifteen in breadth in the shape of a parallelogram, and
surrounded by a wooden wall that is perforated so that arrows can be shot
through the holes; and that in front of the wall lies a trench used both for
defence and as a receptacle of the sewage that flows from the city".3

Arrian wrote the following in this connection: "Megasthenes says
further of this city that the inhabitated part of it stretched on either side to
an extreme length of of eighty stadia, and that its breadth was fifteen
stadia, and that a ditch encompassed it all round, which was six plethra in
breadth and thirty cubits in depth, and that the wall was crowned with five
hundred and seventy towers and had four-and-sixty gates" 4 .

Our scholars have paid much attention to the wooden wall which is
perishable. Some of them contend that archaeology corroborates the
statement of Megasthenes, others realise the weakness of the argument.>
What they fail to realise is that the details about the shape and size of the
city as well as those about the ditch around it are more relevant. Even
though Pataliputra fell in ruin long ago, it is possible to measure its length
and its relics can even today testify if a ditch enconipassed the city in fact.
Obviously, the shape and size of the the relics of PATALIPUTRA do not
correspond to those of PALIBOTHRA. As for the ditch, it has been pointed
out it is identiical with the river Son ! But did the Son surround the city in
fact? Neither literature nor archaeology dares say that. I wonder how a
river can ever encompass a city shaped like a parallelogram. So the
“trench" or "ditch" that surrounded the city cannot be equated with the Son
and Palibothra remains a different city. '

The questions of antiquity is no less relevant to identification. There is
a limit to confusions and errors. A period of a hundred yeas or so can
never assume the proportion of several thousand years even in the worst
possible cases. Now the city of Palibothra had a history of not less than
6042 years (the figure given by Arrian). Is it possible to identify such an
old city with PATALIPUTRA ? According to the Puranas, PATALI-
PUTRA was founded by the grandson of AJATASATRU, UDAYI in the

3. R.C. MAJUMDAR, (Editor) / CLASSICAL ACCOUNTS OF INDIA, CALCUTTA,
1981, P.262
4. Do,P.224
5. R.P. KANGLE, THE KAUTALYA ARTHASASTRA, Part IIl, DELHI, 1986, PP.
69-70
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fourth year of his reign. 6 It was not surrounded by the son, but situated
at the south bank of the Ganga. The period that passed from the founda-
tion to the coronation of CHANDRAGUPTA MAURYA is as follows:—

1. UDAYT — 30 years out of the total 33

2:Nandivardhana — 40 years

3. Mahanandi -- 43 years .
That yields a total of 113 years. But as I have shown elsewhere, there was
a period of twelve year long anarchy after Udayi. Adding that to above,
we get 125 years. Then came the rule of the Nandas who reigned for 100,
108 or 136 years according to different scholars. Thus, the city was not
more than (125 + 136) = 261 years old when Chandragupta Maurya
(who is generally identified with Sandrocottus) came to power. The
Ceylon and Tibetan sources are not specific about the date of the founding
of PATALIPUTRA. But they do not make it any older than that.

The Ceylonese tradition holds that only 218 years passed from the
death of Buddha to the coronation of ASOKA. 7 Now we have to consider
the fact that even the Ceylonese do not deny that Chandragupta reigned
for 24 years and his son for 25 years. They are specific about the fact that
there was a delay of four years in the coronation of ASOKA. So we have
to subtract these 53 years from 218 years to find out the period that passed
from Buddha's death to Chandragupta's coronation. That gives us the
figure 165 years. But PATALIPUTRA was founded sometime after
Buddha's death. It was merely a small village in his days. So it was less
than 165 years old in the days of Chandragupta Maurya. The Tibetan
tradition will not give a greater figure either. The authors of the classical
accounts, or better still their Indian informants might have been mistaken
but is it credible that they could mistake a period of less than 261 or 165
years or 6042 years?

We must beware-of wild linguistic speculations in identifications. That
is highly desirable when the proposed identification involves several stages
of phonetic change. Thus in order to identify Palibothra we have to
assume that PATALIPUTRA had become known as PALIBUTRA in
those days. And how could that occur ? Well, PATALIPUTRA became
PADALIVUTRA at first. Then the sound "'c,l" was dropped. Then at the

6. Pargiter, The Purdna Text of the Dunasties of the Kali Age, Oxford, 1913, P. 22.
7. Romila Thapar, Asoka and the Decline of the Mauryas, Oxford University Press,
1961, PP. 15 and 41.
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third stage the vowel sounds "a" and "a" merged into one to form "a"
Finally, at the fourth stage, the sound "v" was replaced with 'b"8

Such arguments sound excellent but cannot be accepted in haste.
There are two reasons that demand caution. First, the laws of linguistics
are frequently confronted with exceptions. Thus, the vowel sound "t" (%)
is pronounced like "ri" (ft) in the north and "ru" in the south of the
Vindhyas. Still, quite unexpectedly we find the word "rikha" derived from
"VRKSA" spoken in the Hindi region. People in Bengal pronounce "ksa"
as "kkha" while it is pronounced as "kchha" in the Hindi region. So we
expect "makkhi" from "maksika" in Bengali and "machhi" in HIndi.
Actually, we find the reverse of it. Secondly, we have to note that phonetic
changes are seldom such fast and multif)le as some of our scholars would
like to have them. It is necessary, therefore to check against literature and
epigraphs. And if we do that, hypothetical form "PALIBUTRA" or even
"PALIVUTRA" is found nowhere. We find PATALIPUTTA in Pali texts
and PADALIVUTTA in the Prakrit portion of the drama "MUDRARA-
KSASaMS which is a much later work. As for epigraphs. ASOKA is
supposed to be later than SANDROCOTTUS and MEGASTHENES. His
minor pillar Inscription of Sarnath contains the form "PATALIPUTE".?

SANDROCOTTUS :-Strabo provided an important clue for the
identification of Sandrocottus when he wrote the following about the rulers
of PALIBOTHRA : "the reigning king must be surnamed after the city,
being called Palibothrus in addition to his own family name, as, for
example, king Sandrocottus to whom Megasthenes was sent on an
embassy. Such is also the custom among the Parthians; for all are called
Arsaces, although personally one king is called Orodes, another Phraotes,
and another something else". 10

Anybody who reads these lines with open mind will conclude that (a)
Sandrocottus was the personal name of the King, (b) his surname was
Palibothrus, (c) the surname was derived from the name of the city
Palibothra and it was applied invariably to all the rulers of Palibothra.
The biased, however, ignore the statement or resort to turning and twisting
it to get the result intended.

K.D. Sethna who identifies Sandrocottus with Chandragupta I begins
with the following observation: "Here two kinds of designations are

8. JARL CHARPENTIER, ZDMG, PP. 216-250; S.K. CHATTERJEE, ORIGIN AND
DEVELOPMENT OF BENGALI LANGUAGE, VOL. I, CALCUTTA, 1985, P.48
9. R.G. Basak, ASOKAN INSCRIPTIONS, CALCUTTA, 1959, PP. 146-149.
10. R.C.MAJUMDAR, Classical Accounts of India, P. 262
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involved : (1) the name of the city goes with that of the king and (2) the
king's family name goes with his personal one." Then he stresses the
importance of both designations with the remark : "Arsaces" is not the
name of a city : it serves as the family name". Then he proceeds to seek
the family name of Sandrocottus and finds it incorporated in his name.
"The family name "gupta" is part and parcel of the appellation by which
every ruling member of the line is known in their inscriptions......Thus in
his case Strabo's statement about Sandrocottus should be regarded as
borne out."!!

A little patience would have saved the situation for the learned author
who remembered details about the Gupta rulers but forgot the fact that
Sandrocottus was succeeded by his son Amitrochades whose name does
not incorporate anything corresponding to "Gupta". Strabo gives only the
surname, namely, "Arsaces", and the personal names (Orodes, Phraotes
etc.) in the case of the Parthian kings. How can we demand more than two
things in case of Sandrocottus then ? If Strabo implies anything, it is
simply that Palibothrus was the surname as well as the family name of
Sandrocottus just as Arsaces was both the family name and surname of
the Parthian kings.

Is that quite improbable ? Let us listen to Pliny then : "the Prasii
surpass in power and glory every other people, not only in this quarter, but
one may say in all India, their capital being Palibothra, a very large and
wealthy city, after which some call the people itself the Palibothri - nay,

-even the whole tract along the Ganges" 12 . Solinus agrees with him : "The
- Prasian nation, which is extremely powerful, inhabits a city called
Palibotra, whence some call the nation itself the Palibotri".!3 If the people
were named after the city, is it quite unexpected that the ruling families
were also named after the city ?

An important point to be borne in mind while identifying Sandrocottus
is the question of writing. Fleet, an expert in this respect opined that the
Meherauli Iron Pillar Inscription of Chandra is epigraphically anterior to
Samudragupta's Allahabad Inscription. Scholars who identify Chandra
with Chandragupta II ignore the view of Fleet. K.D. Sethna is no better in
this respect in identifying Chandra with Chandragupta I, though he is not
far from truth in equating Chandra with Sandrocottus of the classical
accounts. Writing cannot and does not change substantially in one

11. K.D. SETHNA, ANCIENT INDIA IN A NEW LIGHT, NEW DELH]I, 1989, P. 203
12. Classical Accounts of India, P. 342
13. Do, P. 458
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generation. So associating the Meherauli Pillar Inscription with either the
immediate predecessor or immediate successor of Samudragupta does not
satisfy the demand of reason. Chandra, Therefore, must belong to a
period centuries before Samudragupta. Only CHANDRAGUPTA PALI-
BHADRA satisfies the condition. 14

XANDRAMES :~1t is well known to all that whenever a visitor writes
about a foreign country, his account mentions persons, places and things
that impressed him. Not all of them need be remembered or known to the
posteriority. Even the most significant pass into oblivion after a lapse of
centuries due to some reason or other. But our intellectuals tend to leave
no room for less known, unknown or forgetten persons, places and things.
That has led to misidentifications in case of classical accounts and may
have led to similar confusions in case of other foreign accounts.

It is obssession with the well-known PATALIPUTRA and its ruler
CHANDRAGUPTA MAURYA or CHANDRAGUPTA 1 that stands in
the way of identifying PALIBOTHRA and SANDROCOTTUS correctly.
It is no less true about XANDRAMES. As he must be identified with some
ruler known to our text books on history and/or Purana texts, as it seems
blasphemous to admit that there may be facts unknown to these texts, all
the attempts at identification prove futile.

As Palibothra is generally identified with PATALIPUTRA, there are
only two alternatives before our scholars proceeding to identify Sandro -
cottus. Those who identify him with Chandragupta Maurya cannot but
equate Xandrames with the last king of the Nanda dynasty. But the name
Xandrames = Chandramas and there is nothing in the tradition to show
that the last king of the Nanda dynasty had a name like that. Points of
difference between the last king of the dynasty and Xandrames discussed
elsewhere establish the futility of the partisans of Chandragupta Maurya. !5

The second alternative identifies Sandrocottus with Chandragupta I.
The advocates of this identification have discovered Xandrames in the
Naga king Chandramsa of VIDISA. With his seat of power at VIDISA,
he is supposed to have become a king of Gangaridae and an overlord of
several kings who opposed the invader in the north. This hypothesis hinges
on the word "Nakhavan" or its variant "Nakhpanajah" which occurs in the

Purana text and which is believed to be qualifying Chandramsa. The
word, it is alleged, refers to the barber and his son in the classical accounts

14. U. ROY, THE LOCATION OF PALIBOTHRA
15. U. ROY, KING XANDRAMES : A Ruler of Palibothra, V.I.J. VOL. XXXI-XII, Pt.
I-IV, PP. 291-304
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as one of the functions of the barber is to cut nails. Moreover it is argued :
"Both Xandrames and Chandrams$a, unlike Dhana-Nanda of our
historians, come immediately after their fathers : they are "second" in the
family and not ninth. The rank common to them drives their equation
home with particular accuracy."16

That sounds reasonable enough. But phonetically Chandramsa is still
far from Chandramas, the equivalent of Xandrames. Moreover, it is
difficult to hold that Chandramsa is really a name and "second” in the
family as contended. Let us examine the text and its translation to bring

home the point. This is what we find in the Purana text edited by
Pargiter :17

UM SefRrpizafy wirsrieg fega
I TR G IO
A wiewd T O Ao
Haraweg T=iEn e SEaa
UHE| qozey 9gdl g &g
Yferearay  Afdr g wirsafy

Pargiter translates the passage as follows : "Hear also the future kings of
Vidisa. Bhogin, son of the Naga king Sesa, will be king, conqueror of his
enemies” cities, a king who will exalt the Naga family. Sadachandra, and
Chandramsa who will be a second Nakhavant, then Dhanadharman, and
Vangara is remembered as the fourth. Then Bhutinanda will reign in the
Vidisa kingdom."18

Modern scholars have noticed a defect in this translation. They find a
sign of identity in "tu" and refuse to admit Sadachandra and Chandramsa
as two different persons. So they speak of "Sadachandra Surnamed
Chandramsa, who is described as a second Nakhavat."19 K.D. Sethna
agrees with them and goes on to argue as follows : "Sadachandra being
the same as Chandramsa, we have three kings following Bhogin's name.
But since here Chandramsa is called the second barber, a first one has to
be put before him on a level with Bhogin in time. Evidently this barber did
not sit on the throne and thus remains excluded from the list of kings. The
kings after Bhogin are only three. And yet there is the curious fact that
Vangara, mentioned next to Dhanadharman who is placed after

16. K.D.SETHNA, ANCIENT INDIA IN A NEW LIGHT, P. 183

17. Pargiter, The Purana Text of the Dynasties of the Kali Age, P. 49
18. Do, PP. 72-73

19. 'The Age of Imperial Unity quoted by K.D. Sethna, P. 182
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Chandramsa" is remembered as the fourth." However, the puzzle remains
as long as we think of "the fourth" in terms of kinghood. Taking our clue
from the word "second" in connection with Chandramsa, we can clear up
the mystery by regarding Vangara as the fourth "Nakhavan". Then with
Dhanadharman as the understood third, we have a quarter of "barbers",
the last three of whom we may count either as successive or as
contemperaneous, either as a continuing three-generationed family of
"barbers" after the first or as three sons following a father."20

This idea of a quartet of barbers is an outcome of the influence of the
writings of Diodorus, Curtius and Plutarch. The qurtet is, however,
missing there. They talk about a barber and his illegitimate son only.
Thus Diodorus says : "....the king of the Cangaridal was a man of quite
worthless character, and held in no respect, as he was thought to be the son
of a barber. This man—the king's father—was of a comely person, and of
him the queen had become deeply enamoured. The old king having been
treacherously murdered by his wife, the succession had developed on him
who now reigned."2! Curtious informs : "His father was indeed a barber,
scarcely starving off hunger by his daily earnings, but who from being not
uncomely in person; had gained the affections of the queen, and was by
her influence advanced to too near a place in the confidence of the
reigning monarch. Afterwards, however, he treacherously murdered his
sovereign; and having put the young princess to death begot the present
king, who was detested and held cheap by his subjects, as he rather took
after his father than conducted as the occupant of a throne."22 And
Plutarch asserts : "... the king was hated and despised by his subjects for
the wickedness of his disposition and the meanness of his origin."23

Now let us turn back to the passage quoted above. Our scholars try to
rectify the errors of Pargiter but fail as they are too much influenced by
him. The use of "tu" according to AmaraSimha is similar to that of
"atha". Both words are used to dissociate the following from the
preceding—@=eTe T g WH24 So the use of "tu" here shows that
Sadachandra and others who followed were not the members of the Naga
dynasty. The Naga rule in Vidi$a ended with Bhogin. Our passage does
not specify the family of Bhatinanda, but the four kings who preceded
him belonged to the Lunar line (literally, Sadachandra was "a part of*

20. K.D.SETHNA, Do, P. 191

21. The Classical Accounts Of India, P.172

22. Do, PP. 128-129

23. Do,P. 198

24. Amara Simha, Amarakosa, Chowkhamba, Varanasi, 1963, P. 3
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moon"). So Chandramasa is not a name but a word used to denote his
descent. Dhanadharman and Vangara are admittedly names of kings.
"Nakhavan" is not an adjective qualifying "Chandramasa"—itself an
adjective. In fact, the son of Sadachandra was known as Nakhavan for his
long and pretty fingernails. Names referring to the beauty of face, hair,
eyes, skin, etc. are not unknown to us. So why should it be deemed
unusual in case of nails ? Why should "Nakhavan" mean nothing but
"barber" ? In the Vayu, f&ciral Tw@areqar is replaced with the reading
faidr T@qT: which fascinates Pargiter as "Nakhapana" resembles
Nahapana and so he goes on declare that it "may be the true reading"25 It
is, however, quite possible that the true reading was S@UT: which means
the son of Sadachandra was called "nakhavan" for his pretty nails but his
real name was AJA. Thus the lines 4-5 can be translated as follows :
"Sadachandra will belong to the Lunar line, Nakhavan (AJA) will be the
second, Dhanadharman will follow him and the fourth will be Vangara".

Thus Chandramasa is not the name of a king nor does he belong to
the Naga family. So his identification with Xandrames hangs in thin air.
K.D.Sethna argues a lot to dissociate Xamdrames with Palibothra which
is Pataliputra according to him. Magadha according to him was contro-
lled by the Lichchhavis at the time of Alexander's invasion. It remained so
until 315 B.C. when Chandragupta I become the master of Magadha by
marrying Kumaradevi. Were that so, how could Diodorus and Curtius
imply that Alexander could have won the whole of India by defeating
Xandrames ? Plutarch is quite explicit in this respect : "Androcottus
himself, who was then but a youth, saw Alexander himself and afterwards
used to declare that Alexander could easily have taken possession of the
whole country since the king was hated and despised by his subjects for the
wickedness of his disposition and the meanness of his origin".26 The
conclusion is inevitable, therefore, that Xandrames was not a pretty chief
of VIDISA but held a strategically important position in the country in the
east of Punjab.

Pargiter and his followers seek an opportunity in the reading
"TEYST:" to connect the four rulers of Vidisa with Nahapana. If we
admit that, all the kings of Vidi$a from Sadachandra to Vangara will
become descendants of Nahapana. That is not possible if the immediate
descent is implied because Nahapana and his son-in-law were the
contemporaries of Gautamiputra Sétakami and belong to a much earlier

25. Pargiter, The Purana Texts, P. 49
26. Classical Accounts of India, P. 19%
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period. That leaves the possibility of remote descent only. That too is ruled
out by the adjective 'Chandramasa’ applied to Sadachandra. He and his
progeny cannot be called descendants of Nahapana and descendants of
Lunar line at the same time and unless Nahapana, a foreigner, is also
admitted to the Lunar line.

To conclude, the students of history have to thank even the erTing ones
as they draw our attention to several obscure and neglected texts. If we are
not lazy and blind, their mistakes are expected to provoke serious
discussions which enable truth to emerge. If we care not or dare not
challenge the mistakes, the fault is surely ours.

% 3k %



THE ART OF PAINTING GOING THROUGH
SKANDA PURANA

By
VAIJAYANTI SHETE

[fafaegaoy o=y @ gy fasmerr faeawel g=m | e
g fagen SRadar w=guiafaassead fqaad swgay |

Puranic era, heralded the dawn of an epoch which eventually
developed into what has generally been accepted as time of India's greatest
intellectual awakening in science, technology religion, sociology etc.
Puranas corroborated by their greatest fullness in which there is a marked
freedom and fluency towards the expression of aesthetic aspirations. In
this context Matsya, Vayu, Garuda, Agni, project remarkable contribution
so far as temple architecture, planing of the houses iconometry and
iconography is concerned. In course of decades the construction of a
building no more remains a mechanical art rather it becomes as fine as
sculpture and painting. One of the brilliant phase of an Indian Art is
painting. Arts in different forms-literature, beliefs, copperplates, coins,
beads, contribute to the Oriental study. All that vast body of puranic
literature seems compendiums to Silpa Sastra, though not the Silptexts. To-
gather with the formative stages furnishing Indian culture, Skanda-
purana, and Bhavisya purana, may not be excluded. The contemporary
scholars have not given a serious thought to one of the important
technique hidden in the Skanda purdna (secterian purana).

Now coming to Skandapurana which exhibits distinguished scroll
painting, focuses on Kasinagari. This "is rathrer first and foremost textual
evidence in the puranic realm apart from Bhasa's Ditavakyam or
Bhavabhuti's Uttararamacaritam.Both the dramatists have cleverly made
use of a scroll painting as a dramatic device. Later on Dhanapala
describes scroll painting in Tilakamafijari.

Skanda refers to the citrapata, on which the entire Kasinagari was
depicted. Once a Brahmin came to the court of the king Malayaketu
along with a citrapattika. He showed it to him afterwards the king asked
the Brahmin to show that scroll to Kalavati, the queen. The Brahmin
came over to Kalavati's place and unfolded the painting. The fellow
started to describe the Kasinagari. There was a vapi known as Jfianavapi,
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Manikarnika, Gandharvas, Siddhas, Yogins, Munis, Brahma etc. desired
to have sight of such pious well and auspicious place. All those ones
wishes to die at it's bank. The painting also represents the holy places
(Tirtha). The Lingas are placed in diffenent parts of Varanasi. Five
Lingas of five elements, ten lingas for ten directions, eight lingas for eight
mountains, For nine grahas nine lingas, Thirteen lingas meant for
Kashyapa's wives, seven reserved for seven rishis and so on.

So also it inculcates jfianavapi a pious place created for benefits of the
people by ISdnarudra. When the queen visualised J fanavapi she
recollected to her past birth and became unconscious. That was her birth
place. She used to worship the Jiianavapi regularly, her parents were
Harisvamin and Jayanti.

In the previous birth she was known by the name Suhila, she was
beautiful and she used to play along with her friends nearby Rudravapi,
she also asserted that the king abducted her in the past birth. He was a
Gandharva by name Mangalaketu. When she was sleeping outside the
house, the Gandhrava uplifted her bed. Kasikhanda 4.1.33- refers to this
event with the words-

e EES
96 Uwal BiEg ;1;?@ RER;[”I

97 at g fa=wdi Ton Foed gad |
98 @Y RSl Hywsea] Te |

The art of painting was considered an important media, which followed
the canons of citra-§astra. It was regarded as vidy a faen fasrmertaar
Gods, princess and nagas were the objects of portrayal in the age of the
Skandapurana. As it comprises the stories again in Kasikanda iv. ii-67
89-90. There is a narrative which reveals that the kings used to appoint
expert painters. Once king Anarta was looking for a suitable match for his
daudghter. Hence he deputed famous painters and commanded them to
go out in the country and bring portraits of all the kings and show them to
his daughter.

ﬁsmﬁ%ﬁammm@?ﬁmn
4.2.67 9 FEGS famo@r  fasgeraey |

Similarly Ratnavali had asked her mates Sasilekha and Anangalekha,
to portray the gods, nagas and youths of the country.
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Thus the references point out the popularity of human portraiture. No
doubt painters were proficient in the citrakarma based on the canons of
citrasastra. They worked on patta or pattika. The images of gods and
goddesses (T ) like Gauri and Mahalaksmi were also painted.
Wooden image of Visnu was painted by an expert artist who applied a
particular type of lepa-plaster, so that the image became charming.

Sk. IT'ii. 19.20.27 ’

Sabaras are stated to be proficient in lepa Sathskérakérya. The walls
were decorated with pictures 4.2.82.24.

Ay gz it g |
*d &f ey A=gaTt fEr |

Images were made in cbnformity with iconometry. (sk. II. v. 12.42-43)
(vi.57.30)

Different types of images classified on the basis of material used in
their manufacture were known at the time of Skandapurana. Skp.
however does not deal with the demarcation of images, but it mentions
images of stone (carved on rocks), metal, wood, or painted (drawn)
figures

$ief, ey, el S, wfwr e fn @ |
— skandapuran II. ix.26.23

Images are roughly divided in two classes-immovable and the movable
(TS-319 ). Types of images, are distinguished on the basis of material.

Bhagavata purana is noticeable in this point. BHP refers to eight classes.

On the contrary Narada in Bhavisya purana groups images into
seven classes. Images made of gold, silver, copper, earth, stone, wood,
painted on canvas or other objects. (I. 131.2.3)

3l wfaer S W YEgEd |
BT Tt at e St agar |
anefi A Af Afderty @ & 1)

Another noteworthy feature of the art of painting is observable in the
temples, palaces and the homes. Skanda purana refers to T8EEYHST in
the HEZIT@US which was constructed for the wedding ceremony of Siva-

Parvati to illustrate-At the gates were wonderful figures of dvarapalas,
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archers with their drawn bows, chariots, horses and elephants with their
riders attended by chowrie bearers, human figures holding sprouts of
flowers, garlands and patakas. It's gate was embelished with the image of
Mahalaxks.mi &% Rear 7&r@edt while the main gate was graced by the
figure of Nandi (HeTaIfY feerar 9<1) with divine puspaka. Over and
above decorated with jewels, pallavas, chatras and camaras. On the left
side stood two white elephants with four tusks and on the right were placed
figures of two decorated horses. Lokapalas decked with jewels sixteen,
prakrtis, all the gods rsis and ascetics like Bhrgus, Indra along with his
attendants and other exalted personalities were represented in that
celebrated mandapa by Visvakarma (Ch-Sk. I. i. 24. 8-20). These motifs
and mouldings, forms and figures characterised by portryal of nature,
vegetation, flowers, animals and birds of different species along with
human figures and images of gods, goddesses and rsis represent the classic
traits of Gupta art which persisted and permeated sancturies of the early
medieval India represented by the sculptures at Ellora and Elephanta, The
representation of the sages like Bhrgu etc. 5-Sk. 1. i. 24.) reflects the
representation of the Vastusastroadesakas (MP. CCLI. 2-4) a9 ®9Y: §3
AR qUEHET |

16-SK. III. II. 7.47, i. 26.23 fq: ghastemerg adg o=
ﬁﬁlﬁl‘-{[@'@: Woollen cloth particularly fine and painted blankets (chitra
rallaka) is mentioned in Sk. iv. i. 3.13-
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[ There are two types of divisions of the Skandapurana. One is
Khanda division and other is Sarmhita division. In Sarhhita division there
is an important Sarhhita named as Sttasarnhhita. This Satasarhita is very
important as it deals mainly with philosophical topics. The learned author
of this paper has made a thorough and deep study of this text. Here in this
article the author has described the nature and different forms of Mukti or
salvation on the basis of the Sttasarhhita. He has also compared the
descriptions of the Sutasarmhita with other puranic and philosophical
texts.]
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BOOK REVIEW

A BIRD'S EYE-VIEW OF ANCIENT INDIAN THOUGHT
[ Review of Rishi Kumar Misra's book—Before the Beginning
and After the End,

Rupa and Co., New Delhi, 2000, pp- 568. ]

Questions such as who are we? From where this variegated and
changing world emerged? Is there any purpose to life? If yes, what is it?
And myriad others of the same nature have exercised the minds of men
from the earliest times. Every civilization - whatever might have been its
stage of development has sought answers to these questions which form
the very basis of that civilization myths, befief and tradition. The Indian
mind has specially wrestled with these question and the early Sanskrit
literature right from the earliest Rgveda to the mideaval times is replete
with intense and extensive discussions$ on these matters. The methods used
have involoved deep introspection, self analysis and the unique methods
of meditation and ‘samadhi’ - in short mostly based on intuition and
logical analysis. During the past few hundred years, the method of science
— based on the Cartesian separation of mind and matter and the
experimental methods introduced by Galileo — has also looked at similar
questions and has come up with many intriguing and revealing answers.
It is only recently that the study of mind, consciousness and their role in
the observable universe have come to be examined by the scientific
method. The developments in the theory of quantum phenomena
(including molecular biology, cosmology) have refocussed attention on
the earlier intuitive methods and their results. In the light of these
developments an understanding of these questions and their answers
obtained by the Vedic rsis thousands of years ago have acquired a new
significance.

The deep philosophical studies incorporated in the Vedic literature had
already achieved world wide recognition through the pioneering activities
of Western Indologists like Monier-Williams, Wilson, Max Muller etc.
However, the difficulties associated with the language and more
importantly the vastness of this literature has virtually excluded the
common English sppeaking person from this knowledge. Even the shorter
versions made available through the works of Swami Vivekanand and
Aurobindo are too vast for any one except a convinced devotee. The book
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by Shri Rishi Kumar Mishra entitled - Before the Beginning and after the
End, is of special significance as it summarizes in about 600 pages a great
amount of the relevant material.

In Addition to a somewhat detailed introduction and a concluding
section, the book contains 20 chapters. There are 2 appendices also. The
subject matter has been divided into 9 sections. The limitation of modern
science in conserving the basic questions mentioned earlier are pointed out
in the Introduction, His views can be summarized in his own words:

"Moreover pure science.......... Intelligent life forms (Introduction p.
VID." :
One must remember however, that modern science is not static and its
views on the creation of the universe, the origin of life and the growth of
consciousness are in the process of evolution and it is neither surprising nor
in any way a weakness that at any instant of time, a large number of
questions remain unanswered.

The origin of the Vedic civilization and its development is also
described (more about it is given in one of the Appendices) along with a
brief explanation of the topics to be considered in the book is also given in
this introductory section. It is emphasized that Vedas do not deal only with
topics of spiritual concern but many utilitarian subjects including
medicine, civics and aestheties are also described and discussed. The
author clearly distances himself from the enthusiasts who believe that all
that can be known is already described in the Vedas. His words are well
worth repeatinhg..

"Some well meaning......... This is not our assertion". (Introduction
p. XVID)

Section II contains only one chapter in which the author has
endeavoured to acquaint a novic in this area of study with Vedic
literature, its various contents, its importance and about the essence of the
Veda. The importance given to Veda as the final authority in matters of
dispute is clearly stated as

"Allof ........... the Vedas" (P. 5)

Secondly the subtle difference between the two words Jiana and Vijfiana is
clearly and succively stated as

"To recap very briefly.....Located in unity' (p.8)

Finally in discussing the essence of Veda, the author states that the book
containing the printed or written word is not Veda but Veda is the
fundamental (truth) element 'Tattva’. He states,

“In this sense..... The entire universe is made from these four
"tattvas" (p.9)
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This statement of the author ought to have been supported by some
references especially since according to the Vedantic literature, this
universe is just a manifestation of the Brahman. One may recall in this
context the follwing statements from Taittiriya Upanisad :

"GN a1 S A SR 3 Sy shafs
RERCIREIEEIE I R e i o
_ G/1)
And from Mundakopanisad : "Ry &y oV HERT &9 |
TN & I EEERd: 9T ||
UGS qIof 5 waifsamr 7 |

(2/1/2-3)
In this connection one may also recall that it is stated in the Taittiriya
Upanisad that—
" AT R | el ge | e g |
/3
which has been interpreted by Acarya Sarhkara as— "WWWQT&W&-
fes Tegfif g A9 A=ATHIHA IS H= 2f | ug
T rraeafidemmg | ST fawa wufeaefe @ aragey | e
ammqaﬁaamﬂmm"gﬁrﬂgﬁﬁmﬁmgaﬁfm
T g =@ " (o L g 2/3)
This essentially means that the collection of words is just the external form
of the Veda, whose internal form is the Cosmic Consciousness. It is only in
the form of this Supreme Consciousness that the Veda is immutable,
changeless and without beginning and without end not as words. Even
when Bhartrhari expounds the unchangeability (continuity) of Veda in the
word form (as sound), this sound is not the ordinary sound of every day

use but instead it is 'Para Vak' and 'Para Vak' is in fact a form of
Brahman.

ST SR e gee |
fEcasdw@RT afear sy aq: || (Trrada—1)

Moreover the origin of the Vedas in the mind of the Rsis, purified by
meditation and blessed by the Lord Himself is described in the

z

Svetasvatara Upanisad in the following words

" AT ST darehe O |
q: BRN ety @f semegmrRsse: ||

(1/3)
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It is for this reason that Vedas are not ascribed to a human author
"3TqB5T"". In the opinion of the reviewer the discussion about the nature
of Vedas needed a little more discussion with examples than given in the
present text.

Section III which is the major part of the book is given the high
sounding title "Beyond the Universe of Physics". In the first chapter of this
section (Chapter 2 of the book), the author states that physics has so far
not been able to explain (describe) the real cause and origin of the cosmos,

"But what............. this universe came into being...? (p.28-29).
While it is true that due to the lack of a quantum theory of gravity i.e. a
satisfactory synthesis of quantum ideas with the general theory of
relativity — a complete and satisfactory explanation of the birth and
evolution of the cosmos is not yet available, the concepts developed so far
do provide a reasonably satisfactory explanation of the Universe's
evolution except for a brief interval near the origin. However, the ideas of
quantum field theory as applied to the universe as a whole do shew that it
might have emerged as a fluctuation in the quantum vacuum and all the
massive objects seen today might have originated from a state of zero
energy, the positive mass energy being compensated by the negative
gravitational potential energy. It is intriguing to speculate over this
similarity of description with the description in some Vedic texts. For
example according to Mandikyopanisad:

"yusEE Al Rremed agd s 1M (1/7)

The second chapter is devoted to an extended discussion of three
important entities Prana, Manas and Vak. The author has termed Prana
as Supraphysical Energy and Manas and Vak as Supraphysical Forces.
Furthermore Prapa has beeen identified as the root of matter, energy and
the whole of the physical universe. This is somewhat surprising and
even misleading. The author himself defines Prana in the following
manner :

Prana means the breath of life......as a person's last breath. (P.30)
This means that Prana is to be taken as the energy active in a living body.
According to the Vedic lore Prapa arises from the 'Rajas' fraction of the
five 'Tanmatras’, while the 'Sattvika' fractions of the same Tan-matras
create the Manas or 'Antahkarana’. Vak on the other hand arises from the
'Sabda Tanmatra'.. The Tanmatris are themselves referred to as
'microscopic Bhuta' (§&9-Yd) and are in that sense physical (ifc).
Therefore, it is not quite proper to treat Prana, Manas and Vak as supra-
physical.



74 9V PURANA [VOL. XLHI NO. 1

In fact in Vedic thoughts a proominent aspect is the virtual identity (in
nature) between cause and its effect; it is believed that the cause itself
manifests (after suitable transformations) as the resulting effect. In view of
this except for the Brahman Atman everything else, Mabhattattva, Ahar-
kar, Five Tanmatras, Manas, Prana, and the whole universe is to be
regarded as Physical. The use of the word Supraphysical needs explana-
tion. The Vedas proclaim the all pervasiveness of the Supreme Conscious-
ness not only in living systems but also in the non-living. Living and
nonliving differ only in the way this Consciousness is explicitly expressed
in them. Something is nonliving if there is no active expression of this
Supremeé Consciousness in it, despite its presence; somewhat similar to the
condition of deep slumber.

The implicit identification of Prapa as the cause of all energy, matter
and the physical universe as expressed by the author can also create
confusion. For if Prapa is to be equated to 'vital airs' then this
assumption is against the Vedic tenets. The statement of Chandogyopani-

sad that - "gaffoT & ar TR ST MORERE R JUgRSTEd ... |
(1/11/5)

does indicate that Prapa is the cause of the origin, sustenance and
destruction of this universe, but the context makes it quite clear that here
Prana is actually only another word for Brahman. The author himself
asserts a few pages ahead that
"This universe of ours....dissolves in it" P.39)

signifying Atman as the cause and source of this observable universe.
This Atman is identical with Brahman and is in fact indistinguishable
from Him. This identity has been variously stated, for example :—

@ "teeratiE & aq o & o aety Tandr |
' (Br=Igafe 6/11/3)
() ST S&T (SrreT)

etc. The author on the other hand has found out a new way to
differentiate between Brahman and Atman as follows :

"This is the beginning....... The former is described as Brahman, when
divisions arise in it becomes known as Atma", etc. (p.36).

It would have been proper for the author to quote some supportive
statements from the Vedic literature especially since not only Brahman
and Atman are to be regarded as one and the same, it is the purpose of
the Vedas to convince people of this indistinguishability. There does not
seem to be any place where this fractional emergence of the Atman from
the Brahman is described.
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Certain other discrepancies and contradictions have also been noted
from this chapter-which is obviously very important for the whole text.
For example, at one stage the author writes : "Prana rests, ...... to its
directions" while describing one characteristics of Prana, he has written ". ..
It never sleeps, unlike Mana.... asleep". Another instance of a loose
statement occurs when the author asserts "All Matter is created from vak",
Here also supportive evidence/explanatory notes are needed to clarify/dist-
inguish this Vak from its ordinary meaning. The author declares that the
world of the devatas "is beyond the physical universe" and is "a world of
supraphysical energies". Here again one must remember that Adhidaiva
world (J&#STIq), Adhyatmika world and Brahman are to be regarded in
the same manner as the so called Q&“I‘Q‘l’ﬁ'{' , BRI TF 3T exist in
the interior of the visible body o T, The abode of the gods i.e.
Svarga is as much a part of the physical uinverse as our own world,
except that entitites living in Svarga have more avenues of pleasure and
enjoyment with little or no pain/discomfort as compared to the Martyal-
oka.

The third chapter describes the creation of the first living person
Prajapati’ as simply an incarnation of the Brahman Himseif. He is
termed 'Prajapati’ since all living species are created by him. The fourth
chapter analyses the character and interrelations between Atman, Jiva,
Isvara and Paramesvara. The exposition is lucid so that it is comprehensi-
ble to the lay public. There are however, some points which in the opinion
of this reviewer ought to have been treated more cautiously. Thus out.of
the eight characteristics of Atman enumerated by the author on p.70, only
the first six are to be attributed to pure (Nirupadhika) 'Atman’' while the
other two (author's no.7 and 8) are associated when the pure Atman is
associated with mayd and when it is more properly termed as
'Paramesvara’

The statement of Brhadaranyakopanisad for Nirupadhika Atman is —

"q BT qeat M Sen efteE - sReTTTIREEE -
Wswmwwmsm—
HEHHRAAaTel 7 T fbsem 7 qeafy d3ae 1" (3/8/8)

while the statement of Chandogyopanisad for Paramesvara is
n . I n
HABH: TIHHA ......... @115 i
Similarly, the author talks of six types of relationships between the
Atman and the universe. While there is no confusion/ambiguity
regarding the first two, the others need to be stated in a more circurhspect
manner. For example. when one states Atman is the universe. the reader
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gets an impression of identity between the two entities, while the real
significance of this statement according to the Vedic seers is that Atman,
itself because of our ignorance, is seen by us in the form of the universe.
There is no existence of this universe separate/independent from Atman.
This needs to be emphasized. The contradictory statement (at least
superficially) that ' Atman and the universe are different also needs to be
explained. The difference in this statement connotes that while the universe
is visible, has an origin and an end, is continuously changing, is not real
and has similar other characteristics the Atman is true, changelessm
imperishable, has no origin and no end. Similar observations can be made
about the distinctions made by the author between the terms I§vara and
Paramesvara. One has to illustrate the similarities and differences with
suitable quotation from the relevant literature.

The fifth chapter deals with Yajia. The various forms of this
remarkable and efficacious invention of the Vedic seers have been
described very well. A few minor points need to be brought out. Matter is
defined to have seven states (levels) including Prana and Manas These two
entities are not regarded as state of matter (though still physical). Also the
identification of Sun as a s state/level of matter and equating it with Tejaj
is not proper as Sun has different connotation in the minds of men.

Chapter six with the provocative heading Who is the 17 is in my
opinion the best in the book. Making extensive use of the examples
discussed in Vedic literature the form and character of 'J ivatman, has
been very lucidly brought out. The dichotomus existence of a conscious
observer (drasta) and the observable universe (drsya) is an acutely felt
perception. The classical Western science had for almost all of its
existence, hardly paid any attention to the nature and the characteristics of
the ''drasta’, concentrating instead in understanding the functioning of the
observable universe at various levels. The 'seer scientists' of ancient India
realized intuitively that unless one understands the nature and reality of
the observer, it would be impossible to fully comprehend the purpose and
function of the universe. The veil of secrecy enveloping the universe can

not be lifted up and the reality bared unless the real meaning and nature
of the observer is realized. Yajfiavalkya had declared :- " af/eqi ar 3T

geeey: siidedt Hwiedt Mieenfiael B3 sremr a1 o @fa ago T
s & fefee (waftr)" (geervasfmg 2/4/5)

The author has used a very imaginative example to illustrate the
difference between the body and the real self. It may be illustrative to
reproduce the authors own words :
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"As someone comes to........ , than my body, with which she identified
me in the first instance (pp. 119)" Again

"while sleeping, | am unaware......... back I wake up. Who was this I
who was conversing, journeying and quarrelling while I was asleep? Is the
dreamer different....?" (p. 121). These explantory examples clearly
demonstrate, even to a lay person, that this real I or Atman, is different
from this body, even different from mind (Manas), even different from the
intellect (Buddhi), in fact it transcends them all. However, the words
consciousness, awareness etc. used often by the author still do not convey
the (Atman). It is pertinent here to mention in brief the main characteristics
of Atman or at least what is not Atman, as per the Upanisads.

(1) Every thing from this corporeal body to the intellect is not Atman. All
these are illuminated or known through knowledge (jiiana) while
Atman is selfluminous and knows itself without use of any
supportive means e.g. senses, mind, intellect etc. Atman is of the
nature of experience.

(i) Atman is the witness illuminator, consciousness incarnate. By its
mere presence, internal e.g. intellect, mind etc. and exterior e.g. the
whole observable universe, are illuminated and become capable of
being seen. As stated in the Kathopanisad
" TG @9 ae HEr ganng faafa 1t (2rns)

Atman is ever existant, unchangeable (invariant)) and experiencesall
changes taking place in body, mind, intellect as well as all the
different states e.g. waking. dreaming and deep slumber of a living
entity. Atman also experiences the lack of any of the above that is the
reason for terming Atman as "' STEIEIHTESIGEET" |

(iii) When a Yogin acquires the knowledge of his self by practising the
required procedures, he experiences the all pervasiveness of his
Atman. In fact, he also experiences his own Atman as the Atman of
all living bodies and realises that the whole universe is situated inside
his Atman. This exquisite and exhiirating presence of his own Atman
in all particles of this universe has been stated in the Gita as :—

TR G ATAC |
o1 ArTgERIe 9 dHea: 11 (6129)

At last the devotee (Yogin) experiences the identity of his Atman with the
Brahman from whom this whole universe has emerged. In fact he
recognises that his 'T' is the Brahman— there is no universe, no other. Thus
the Upanisads declare that Atman is none other than Brahman.
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Seventh chapter deals with differences between the inner universe
(small universe @Y §&IUS) and the outer universe (S-71q), the four
veils of the Jiva, difference between I$vara and Jiva, as well as the
various forms of worship. There is one point which needs consideration in
this connection. According to the Vedic seers there are five sheaths or veils
which are referred to as shells (7). These are (i) STRIBAT (Fg@AT)
(i) ST (Prapa plus the five senses of action) (iii) 999 gHET
(Manas plus the five senses of perception) (iv) fasT e @y (intellet plus
five senses of perception and (V) STF=HE 1T The author refers to sense
organs, substance, mind and intellect as four shells of Jivatman. It seems
that the author has inadvertently identified the fifth shell (3TH<Hg m)
with the Atma itself, Taittiriyopanisad states
'TETET TGS | SRIISTR ey | 999 quf: | @ a1 qy
geufay ug | 791 geuiqeam | o geniye: | ge fedg R e
<HT: 9E: | e SO 9E: | e o ()" @/5)

Acarya Sarikara has interpreted this statement in the following manner,
emphasizing that this fifth shell i.e. S HY P is actually a covering of
the Atman and not the Atman itself. '

" HTIS ST SUEHT Gy | WA FeTrET sy T wa
whiHg:, RrenewmgrwT 1" (eoms, S JufNe 2/5)

Another statement made by the author in this chapter namely
'Everyone's Atma consumes some food from the body in order to sustain
itself, and this is Ashiti" (page 139). Now this is in stark contrast to the
statement in Brhadaranyaka Upanisad which states " ...... T HTE
T qEI fohse T aeahy wrae ||

(3/8/8)
i.e. pure (Nirupadhika) Atman has no necessity for food etc. In this

context one can recall the statement made by Acarya Sarhkara in his
Adhyasa Bhasya:- "7 daTerem, STAFTATEG STUTSRIETRE, g
ST HTUBT STYe, ST, SRy

The author's statement must be modified to indicate that the Atman needs
food for the preservation and growth of its associated properties e.g. mind,
intellect etc.

Eighth chapter deals with the internal world cften referred to as micro-
cosm (FY-FEIUS). The real sense of illusion and death are clearly brought
out. The consciousness or awareness of the Jiva forms the substratum for
the existence of the cosmos. The authors own words are worth quoting
here.

“The universe is floating in my awareness. This experience or aware -
ness is the substructure of the universe, in that the universe rests in that
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awareness. If that awareness did not exist, the universe would also not
exist" (p.174).

It might be pertinent here to note that the famous physicist E.
Schrodinger states: "The show that is going on obviously acquires a
meaning only with regard to the mind that contemplates it".

The ninth chapter deals with time and its measurement according to
the Indian tradition, the important difference between the linear evolution
of time—uniform progression from past to the future through the
instantaneous present—of the western science and philosophy, and the
Indian view is clearly brought out. The Indian concept, time starts with
linear states but moves onto acquire a character as a "vertical spiral of
circles". (p.189).

The fourth section of the text comprises four chapters dealing mainly
with the nature and the characteristics of the gods (devas of Indian texts).
Chapter X sets out to outline the basic difference between the nature and
character of the God Head in Vedic texts as compared to those in the other
major religions e.g. Christianity and Islam. Some of his basic
observations are (p.210-221)

(i) Trinitarianism—the Christian belief that God is three persons in one
substance" is not agreed to

(ii) Islam is the only religion in which the God head is referred by one
word Allah which has neither a plural nor a gender and in fact Islam
forcefully forbids any association of a human likeness with the God head.
(iii) Both Christianity and Islam not only condone but even sanction
proselyting—conversion of followers of other faiths into their own, even at
the point of the sword.

(iv) The God of Christianity and Islam is, according to the author, a
jealous God. : :

It is not clear to us what was the necessity of making these observa-
tions and that too before discussing any features characterizing gods and
goddesses in Vedas. Is it that he was just following the traditional path of
Indian philosophers who first summarise the weaknesses of the other
systems before expounding their own ?

The reasons for the existence of a large number of deities of both sexes
with complementary rather than contradictory characters and the spirit of
tolerance in the Vedic culture are not difficult to seek. The Indian seers
had realised that this universe—including all living and non living
entities—originates, stays and finally annihilates in the Cosmic Conscious -
ness referred to as Brahman. Everything and everyone is permeated and
hence is a part of Him.
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"wiieia Aaere e gerE:" (e 15/7)

Further, the ancient seers also realised that human beings can escape
this cycle of life and death and acquire bliss only through the realization
of this Cosmic Consciousness, so they proclaimed and created a God Head
representing this entity:

"qrepEl fearatg SEI ®9dheqer |

Finally since this universe contains three types of essential qualities and
different beings contain these in different proportions their nature and
hence likes and dislikes would vary over a great range. It is therefore,
evident that only one form of the God Head would not meet the
aspirations of the whole humanity. So various forms, not only in physiog-
nomy (physical form) but also in qualities were conceived and idolised.
One is however cautioned to note that these are not really different.

"T% @g faur sgur aafa |
Prahlada's declaration makes this aspect more explicit,

e ST FeterIql, a1 SEfgy:  @eu guiR |
qesil WA e 7, Teae s gar g |
(HerTaa)

In chapter XI the author has relied upon several well known texts. e. g.
Tripura Rahasya to elucidate the nature of dieties and also the self.
Several observations of the author are however susceptible to misunder-
standing specially by a non discerning reader. The author's identification
of the wakeful, dreaming and deep slumbering states of the body as the
three Cities is not consistent with the usual version according to which the
macroscopic visible body is regarded as a city.

"TEE QR 38 AT I a1 (@@ 5/13)

The three cities are to be identified with the ¥, EEER and
SITURTOR rather than the three states of wakefulness, dream and deep
slumber. Again the author makes certain statements denying the
possibility of self realization and the gain of the self which need to be
explained. The author states:

"However, it does not produce self realization, for the self is always
realized and so self can never be gained. We can only gain something
which we do not already possess..... cannot realize the self because it is
not realizable. It is already realized." (p. 250).
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These statements, without further explanations, seem contradictory to that
of the Vedic seers who have stated

"IETRRE Y8 A Rese | (FERRUGHRT 4/4/19)

For though Atman can not be known in the sense we know about the
external objects e.g. earthen pot etc., as Atman is self luminous and is
also the knower, but Atman is covered in the veil of ignorance (T5T)
and hence despite its self luminosity we are unaware of it. When constant
deliberation on the self aided by the enlightened teaching of a Guru and
constant practice enable the devotee to destroy this veil of ignorance, the
self luminous Atman becomes known. Of course, in this process the
devotee himself has become the Cosmic Consciousness or Brahman and
hence knows the Atman as Brahman Himself. For this reason again the
seers of ancient India state:

' TR IO Sohm Sa o sEmafy (1"
(FeeTRgHAI 4/4/6)

Therefore to say that knowledge of Atman is impossible is not quite
correct. Similarly to state that Atman cannot be gained is also not true in
the real sense. As the veil of ignorance is removed one gets Atman in its
Saccidananda form. This gain is not a gain in the sense of getting
something from outside (which was not available prior to this event of
gain) but is the real gain, since all other gains are unreal and illusory. The
choice of the phrase abstract intelligence for the natural meaning of
Devata also may properly be replaced by "abstract power of perception",
since 'intelligence' in common parlance is synonym with intellect. The
discussion in this chapter relying heavily on Dattatreya-Parasurama and
Hemacuda-Hemlekha dialogues is quite enlightening, despite the
observation made above. In fact the latter dialogue illustrates the exalted
position to which scholarly ladies were entitled in the Vedic period.

Chapter XII discusses the characteristics and importance of Visnu. It is
emphasized that the 1000 names of this deity-which form an important
part of the daily worship by millions, illustrate the various functions and
characters associated. Thus the word Vispu itself means which pervades
everything while Visvayonih means one from which the whole Visva
emerges. ‘

Chapter XIII discusses the place and importance attached to the
Puranas in the Vedic literature. The relative importance and seeming
contradictions between the roles and characters of V isnu and Indra are
carefully explained.
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Section 5 of the book deals with a very important aspect of Vedic
Sastras. It is often said that the ancient Indian culture was heavily oriented
towards philosophical and spiritual pursuits to the detriment of matters of
concern for the material and emotional well being of humanity. In fact,
the Vedas are often identified as dealing exclusively with other-worldy
matters. The author challenges this misconception with great authority
and aplomb. Of the two chapters in this section, chapter XIV deals with
Yoga and chapter XV with Ayurveda. The two different schools of
Yoga—one dealing with the control of the mind and termed as Rajayoga
and the other dealing with the discipline of the body called Hathayoga—are
both explained. Drawing on the celebrated text Patafijali's Yoga Siitra—the
author has presented a simple and lucid description of the eight
components of Yoga. The various natures and mode of action differ from
man to man. The Yogic exercises bring the mind to a state of serenity and
the body to a state of radiness for the beginning of the search for Self-
realisation. While the discussion in this chapter is generally clear a few
points need to be clarified.

() The author states : Patafijali describes Yoga as "the restraint of the
processes of Chitta" (Chitta Vritti Nirodha) "dmfyrgfafe: 1" (1/2).
This satra of Patafijali has been explained by Vyasadeva in the following
words

"R @RI yafa | g Ml gy (TS 1/2)

Vacaspati Misra has explained "Ry TeuaE-g f4dfe zfq"
(ﬂ'ﬁl’é’ﬂ]’l’f{ 1/2) Thus the use of the word ferarer by Pataiijali is to refer to
a special state of mind (¥9:) in which truth can be experienced. Mind or
Chitta normally has certain qualities e.g. desires, thoughts etc. which in
the presence of objects of desire before the senses or even otherwise keep
the mind in a state of restlessness i.e. far from equilibrium. The Yogic
processes change the mind in such a manner that it loses these qualities so
that even if one is faced with objects of desire, his mind would remain
calm, quiet and in equilibrium. This state of mind is what is referred to by
Chitta-Vrtti-Nirodha® and not the forced desistence from thinking (about
objects of desire) that is conveyed by the word "restraint". There is no
external restmining impulse, the inner state of the mind itself is changed.
(2) The author states : The human mind has five characteristics: (i) it
fantasizes, (ii) it forgets (iii) it vacillates and by practising Yoga it can be
(iv) restrained and (v) made one pointed. Sri Vyasadeva has written ""fard
12 faferaden fresfify fee s 10 (F@an. 11 ) implying that
these are five states of mind rather than five qualities or characteristics.
The mind usually is in one of these states and works accordingly. The use
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of the words fantasizes for the inconstancy (of the mind), restrained
(ﬁ'&@’) for seedless (ﬁ'sﬁwr) forgets for (@) sloth do not seem appropriate.
(3) The use of the word 'illumination’ for Sattva is not appropriate as
'illumination’ is a consequence of ‘Sattvaguna'. The word 'equilibrium'’
as used by Aurobindo (Essays on the Gita) would have been more
appropriate.

Chapter XV describes the traditional Indian system of medicine
Ayurveda and its underpinnings in the Vedic literature. The holistic view
about human health and happpiness embodied in this system and its
relationships with all living and non-living entities of this universe are
clearly brought out. This is bound to put to rest all notions about the
mostly unwordlly character of the Vedic literature propagated falsely in
some sectors.

Section 6 of the book encompassing 4 chapters deals with the methods
of acquiring knowledge according to the Vedic tradition. The first chapter
of this section i.e. Chapter XVI brings out in a clear and lucid manner the
real connotations of the technical (and not so technical) words utilized by
the Vedic seers (Rsis) and their commentators to describe their
transcendental experiences. This is a very important and difficult task
since the experiences descrbed in the Vedas, are the realizations of the seers
in a state of mind beyond the normal and hence are’in a sense
undescribable through words. For example, the terms ' Gury' and 'Acarya
are not synonymous with the English words teacher or preceptor. In fact
the word Guru as stated clearly by the author — means 'one who banishes
darkness' and propels the student a 'seeker of truth' towards truth. Further
the two terms, though often used interchangeably also differ in content.
The word Acarya is explained in the following words by the author. "An
Acharya instructs by precept and practice. He is one who lives a
disciplined life according to the customs and practices governed by the
Shastras (p.358). Similarly other commonly used terms e. g. Rsi, Mantra,
Om, Consciousness, Wakefulness etc. are explained clearly and through
examples. The Chemistry underlying the creation of the five Mahabhiitas
from the five Tanmatras is also explained.

Chapter XVII the second of this section emphasizes the importance of
Grammar in the study of Vedas. The process of formation of words from
a specific root with a proper meaning, by addition of prefix and suffix is
illustrated with examples. Since our tradition has been mainly an oral
tradition so the communication of the appropriate meaning and concepts
through not only the choice of words but also their pronunciation and their
conjunction or disjunction with other words has been very important. This
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importance is not only for the one listening the words from the mouth of a
Guru (or Aca'zya) but also for the preservation of the correct text through
generations of scholars. This aspect has been exquisitely brought to light
by the author in his words,

"In speech communication is always through complete utterances.
The speaker thinks and the listener understands the utterance as a single
WRILSS 2 s also gains an understanding of the meaning as an
instantaneous flash of insight" (pp-396-397). Similarly the relationship
between a word and its meaning is also of great significance. This has also
been clearly brought out by the author.

"The significative power of words (Sakti) is based on the relationship
which exists between a word and its meaning" (p.398) and also .
"several sophisticated concepts.... Abhidha, Laksana, Gauni, Tatparya,
Vyafijana, Bhavakatva and Bhojakatva etc. to explain the various types
of meaning conveyed by speech" (p.400).

The chapter ends with a brief introduction to the concept of 'sphota'
(®2) and a comparison between indian and Western approaches to the
understanding of the meaning of a spoken word.

Chapter XVIII again concentrates on the special meanings, ascribed in
the Vedas to common words. As an example the author explains the word
‘Bindu-as apparently neither a time unit like Ksana-a moment, nor a
space unit like the atom or anu, rather, it is a unit of consciousness.... a
synthesis of matter, space and time, shining as the very life of these
elements, but transcending them as the spirit" (p.412). The necessity of a
knowledge of Grammar, Nirukta, Chandas, Jyotisa, Kalpa, etc. i.e.
components of Veda (aﬁfﬂ) must also be understood before one can
comprehend the Veda. The vowels for example can be pronounced with
three different 'svaras' (tonal variations) namely raised (3a1<:) lowered
(37<1) and falling (according to the author, but better labelled as
middle) (@HTER-EIRT). This information is not easily conveyed through
the printed text despite 'dicritical and other marks'. The oral communi -
cation circumvents some of these problems, which communicate ideas not
words alone.

Chapter XIX compares the methods of acquiring knowledge in
modern science and in ancient India and ends with a description of the old
Indian method.

Section 7 consists of only one chapter namely Chapter XX. This
chapter is somewhat polemical in nature wherein the author has charged
many European scholars of neglecting and deemphasizing certain parts of
the Vedic literature because of their ignorance of the real meaning of these
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parts, while there might be some truth (as infact mentioned by some
European and Indian authors) in these charges, in our opinion this is
clearly unwarranted.

Section 8 of the book containing one chapter (chapter XXI) is in
essence the sum and substance of the author's views. Probaly for this
reason its title is the same as that of the book. In this summary the views
expressed reflect a close analogy with the views expressed in the
Nasadiyasikta. The infinite Consciousness (Brahman) is the cause and
the substratum in which this universe arises, develops and finally
submerges. As the ripples on the surface of the sea contain the same sea
water, they arise in the sea and after somtime subside in the sea, while
other ripples arise to take their place, similar is the situation with regard to
the universe (cosmos). The universe is in the Consciousness, Conscious-
ness is in the universe. Further the author repeats the Vedic saying that the
infinite is undescribable. Words fail us in this context. This infinite &
therefore termed as "Nothing" but this Nothingness" is the essential princi-
ple which becomes a name, attains a form and gains various functions....
From nothing emerges something, all things" (p.471).

This universe is like a bubble in the Infinite Cosmic Consciousness. In
authors words.

"A bubble arises in the ocean. It marks the beginning. Bubbles are
subsumed in the ocean. It marks the End. The ocean remains as it was,
infinite and still, before the beginning and after the end." ‘

The book contains two appendices. The relevance of these appendices
is not very clear at least to us. A glossary of a number of technical terms ]
given which will be quite useful to the reader and it inhances the merit of
the book. '

The comments and observations given above pertaining to certain
aspects of the presentation do not in any way detract from the usefulness
of the book. This is a very good introduction for anyone interested in
obtaining more than a passing acquaintance with the ancient thought of
Indian seers on the cosmos, reality, consciousness etc. The book ought to
be in the library of any good college and even personal acquisition can not
be considered an extravagance.

— Br. Karunananda

(English version Prof. D.K. Rai)
%k 2k %k



ACTIVITIES OF THE ALL INDIA KASHIRAJ TRUST
(July 2000-December 2000)

Purana-work

Garuda Puriana work :

Printing of the critical edition of the Acarakér_lda is in progress.
Second proof of the first 50 chapters was corrected. Further composing is
continued.

Vasistha Linga Purana

Sloka index of the text is in press for print.
Purana Gosthi

This year Purana Gosthi was organised in Ramnagar Fort on 15th
July 2000. His Highness the late Kashinaresh Maharaja Dr. Vibhuti
Narain Singh presided. Since His Highness the late Maharaja was not
keeping well so the Gosthi was held in the fort. Yuvaraja (now Maharaja)
Shri Anant Narain Singh was also present in the Gosthi. Pt. Ganpati Sukla
recited the verses of Marigalacarana and Vyasastuti. Dr. Ganga Sagar
Rai, Associate editor of the Purana Bulletin presented the Vyasa Parnima
issue of Purana to His Highness Maharaja Dr. Vibhuti Narain Singh. Dr.
Rai also informed the scholars about the contents of the articles published
in this issue. Then Dr. Ganga Sagar Rai presented in brief the annual
work report of the Purana Department. Then His Highness Kashinaresh
Maharaja Dr. Vibhuti Narain Singh invited the scholars to express their
opinions on the Puranic studies. Professor Gangadhar Panda, Prof,
Shivaji Upadhyaya, Dr. Shyam Bapat, Prof. Vishwanath Shastri Datar
and Pt Ganeshwar Shastri Dravid spoke about the importance of Puranic
studies. Among the other scholars present Pt. Ramapad Chakravarti, Dr.
Jahnavi Shekhar Roy and Dr. Ramji Pandeya were important. At the end
His Highness Maharaja Dr. Vibhuti Narain Singh thanked the scholars for
their cooperation. Refreshment was served to scholars and Prasad was
distributed. |

Visitors to the Purana Department
1. Prof. Shivaji Upadhyaya—Head of Sahitya Department, Sampurna-
nand Sanskrit University, Varanasi-15.7.2000
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2. Prof. Gangadhar Panda—Head of Purdna Department, Sampurna-
nand Sanskrit University, Varanasi-15.7.2000

3. Dr. Shyam Bapat-Reader in Purana Deptt. Sanskrit Univ. Varanasi-
15.7.2000 ,

4. Pr.Ramapad Chakravarti, Sanskrit University, Varanasi-15.7.2000

5. Dr. Ramji Pandey—Deptt. of Ancient Indian History and Culture,
B.H.U.-15.7.2000

6. Dr. Jahnavi Shekhar Roy, B.H.U. 15.7.2000

7. Dr. Gyanendra Kumar Mishra, Deptt. of Ancient Indian History
Jawaharlal Nehru P.G. College Maharajganj 22.7.2000

8. Dr. Jon Skarpeid—Medre Mollenberggt 60, 7014 Trondhiem, Nor-
way-dated 29.9.2000

9. Dr. Gorakh Nath Tiwari, Deputy Registrar, B.H.U., Varanasi.

Veda Parayana

In the month of Asadha (July 2000) Taittiriya Sakha of the Krsna
Yajurveda was recited in the temple of Shivala palace by Pt. Ganpati
Chitragimath, Pt. Vireshwara Shastri Dravid was Srota, Daksina was
given on the conclusion.

Ramalila

The world renowned Ramalila of Ramnagar organised by the All
India Kashiraj Trust was performed this year from September 24 (Bhadra
Sukla 14 - Ananta Caturdasi day) to October 24 (Asvina Parnima) 2000.
The number of visitors daily was in thousands and on special 1ila days it
crossed the lac. Free provisions were supplied to saints for whole of the
month.

Inspite of his failing health, His Highness Kashinaresh Maharaja Dr.
Vibhuti Narain Singh daily attended the Ramalila. The visitors of the
Réamalila were very much impressed by the faith and devotion of the
Maharaja in Ramalila. Yuvaraj Sri Anant Narain Singh was all through
present in the Ramalila.

Rasalila

The Rasalila this year was performed in the Prasiddha garden of
Ramnagar from ISt August to 15th August 2000 (from Sravana Sukla
Dvitiya to Sravana Purnima). The Rasalila was performed by the
Rasamandali (party of the performers of Rasalila) of Vrndavana. On all
Rasalila days Radhasahasranama, and Bhagavata, tenth Skandha was

recited by Pt. Ganpati Shukla and Pt. Arun Kumar Jha. A huge number
of local people daily observed the Rasalila. His Highness Kashinaresh
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Mabharaja Dr. Vibhuti Narain Singh and Yuvaraj Sri Anant Narain Singh
were daily present in the Rasalila.

Activities of the sister Trusts
(1) Maharaja Benares Vidyamandir Trust

Museum

The museum run by the Maharaja Benares Vidya Mandir Trust is
daily visited by a good number of visitors from different parts of India as
well as from foreign countries. The new gallery of Art has enhanced the
attraction of visitors.

) Maharani Kashinaresh Dharmakaryanidhi
(i) Distribution of sweets

On 13t November 2000 sweets were given to all the girls and boys of
local primary and Junior High Schools in the courtyard of the fort. All the
boys were in the uniform of their schools. More than six thousand boys
and their teachers got the sweets.

(ii) Harikirtan

The sacred names of the lord were recited by the saints in the evening
of 13th November 2000.
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OF
THE ALL-INDIA- KASHIRAJ TRUST
k. His Highness Maharaja Shri Anant Narain Singh;
Fort, Ramnagar, Varanasi (Chairman).
Trustee nominated by the Govt. of India :—
l2. Smt. Dr. Kapila Vatsyayan; New Delhi
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3 Sri Krishna Chandra Pant; Ex. Minister, Govt. of India,
7, Tyagraj Marg, New Delhi.

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

Trustees nominated by His Highness, the Maharaja of Banaras :—

5. Dr. R. N. Dandekar; Bhandarkar Oriental Research Institute,
Poona.
6. Dr. J.P. Singh, L.A.S. (Retd.); Sector D, Pocket 4, Flat No. 4242,

Basant Kunj, New Delhi.
il Dr. Mandan Mishra; New Delhi.



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

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

ANNOUNCEMENT OF FOUR NEW PROJECTS

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

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

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

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

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

RATNA OFFSETS LTD:. B. 21/42 A, Kamachha, Varanasi-10 -
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