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[Victory be to thee O godess Gayatri,, the great illusive power
(Mahamaya), the supreme resplendent one, the great goddess, highly
fortunate, extremely strong and highly joyful. (27)

Obeisance to thee O thou mother of the Vedas, great goddess,
stationed in three syllables, having thy body anointed with divine perfume
and decorated with celestial garland of flowers. (28)
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Salutation to thee O Sarasvati ! dwelling in three worlds (earth, nether
world and heaven), three tattvas (true nature or gunas). in three fires
(Garhapatya, Ahavaniya and Daksina). O Thou bearer of trisula
(trident), possessed of three eyes, fierce mouth, fierce eyes, dreadful one
born (daughter) of the god seated on couch of lotuses . (29)

Salutation to thee O thou Mahamaya (great ellusive power), having
eyes like lotus petals, droping nector as thou art, all-pervading, the
supreme goddess of all creatures, the form of Svaha and Svadha, O
Ambika. 30

O Thou fullest one ! shining as the full moon, having resplendent
limbs, born from Bhava (or the origin of the universe), the great
knowledge (Mahavidya), the greatest object to be known, destroyer of the
great demon, the origin of the high intellect, free from grief. O thou
goddess, a female Kirata. (31)

O Great fortunate one, thou art Niti (right course = propriety), thou
art gih (speech), thou art Gauh (cow, earth), thou art Aksara (the
syllables) thou art Dhi (intellect), Sri (fortune) and Omkara. Thou art
settled in Tattva (principle, reality). salutation to thee O supreme goddess.
(32

Thus eulogiged by supreme lord Bhava (Siva) the great goddess was
loudly extolled by gods 'be victorious'. (33)

Note

In this stut: the goddess is eulogized as supreme deity who creates,
sustains and annihilates the world. She is described great ellusive power,
as most shining, most fortunate, most strong and most joyful. (verse 27).
-She is described as decorated with divine garlands and perfume. She is
here addressed as mother or origin of the Vedas and stationed in &R, The
word means mystic syllable Om consisting of three syllables 31 + 3 + H.
- and representing supreme Brahman. Cf Manu - 3 Iq &’ .
11.265 (verse 28). She is described as stationed in three worlds, three
tattvas (|7, T and THY), and three fire (MEYH, €14, and
gf&or), She has three eyes and bears a trident. She is of terrible form and
her mouth and eyes are terrific. -She sits on the couch of lotuses and is
Sarasvati (goddess of learning) (29) '
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In verse 30 the auspicious form of the goddess are described; Her eyes
are like lotus-petals, she is great illusive power and nector dropper, she is
all pervading, Supreme deity Svaha and Svadha (bearer of oblations to
the gods and manes). (30)

Verse 31 : fUfa is a name of goddess Parvati. According to the
Agni Purana 309.7 when lord Siva assumed the form of a Kirata (a
forest tribe) goddess Haimavati also transformed herself into a female
Kirata or Sabara :

3y fruawdisyg @ TR = aREn |
i A Yorae o wetag famfeRd o
In the Saradatilaka her dh yé_na is described as follows :
e &8 3 bt
TeRAS TR ST fayde |
P TEEETRd e BEs S
Verse 32 : Goddessisdescribed as embodiment of intellect, prosperity

and Or:kara and She is ever reacy for weifare of all creatures.

—Ganga Sagar Rai

*kekek



NACIKETAS THE "GOOD BOY"-IS HE ?

Naciketas' Relations with His Father as Reflecting the
Relations between Dharma and Moksa. !

By
AMOS NEVO
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The mythical story of Naciketas - a boy returning alive from Death -

has been used as means to convey different ph]losophlcal and socio-
religious ideas:

1

4.

Dharma messages concerning sacrifice, mainly the "Naciketa Fire"
rlte— Naciketagni in the Taittiriya Brahmana and Trinaciketagni
in the Kathopanisad.

Liberation (moksa) through knowledge of the Absolute-
brahmavidya- in Kathopanisad.

Dharma, especially cow gifts (godana) to the priests, as means for
liberation, in the Mahabharata, and the full scope of values and
norms of the multifaceted Dharma, affecting man's fate after death,
in Varaha Purna and NasiketopakhyanaZ2.

Devotionto Visnu-in Varaha Purana and N asiketopakhyana.

Dharma and Moksa messages are embedded in the different texts of the
storysince its earliest versions, and the relations between these contradictive

This theme is dealt with in my PhD thesis about Naciketas. I am grateful to my
tutor, prof. D. Shulman, of the Hebrew University at Jerusalem, for all hisguidance
and help, and for his general comments on this specific paper.

Belloni-Filippi (1902-4); Nasiketagrantha (1 930); Nasiketopakhyana (1945), and
many more versions, found mainly in manuscripts (I have collected 33 copies of the
story MSS, and examined 16 more).
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doctrines are implied in the narrative, and may be best presented by the
developmentsin Naciketas' relations with his father.

Naciketas is best known as the human hero of Kathopanisad, while
the other versions of the story are less known. This paper aims at closing
this knowledge gap, examining the Dharma-Moksa3 relations in all the
storypatterns# in Sanskrit> , through the prism of father-son relations.

Naciketas' father sends his son to death © - sacrifices him, according to
some commentators. ’ Filicide and child sacrifice were quite common in
Hinduism8 as well as in other ancient cultures, and myths reflecting these
sacrificial habits?, basically represent the universal inherent tensions in

3. "Dharma" means here "doing right" in all the, encompassing all facets of life and

aspects of human behaviour in this world, affecting the Hereafter, Its moral doctrine
is based upon the acceptance of the ontological validity of empirical reality.
"Moksa" expresses here the Advaitic idea of striving for absolute liberation from the
empirical world ("maya"), denying its ontological validity, and advocating
Knowledge of the Atman/Brahman oneness, transcending all the empirical
conceptions.

4. Inmy thesisIhave divided the whole corpus into three formal patterns, according to
the narrative variations, rather than the thematic elements:

1) The Vedic pattern - Taittiriya Brahmana III. 11.8, Kathopanisad 1-3.

2) The Itihhasa-Purana pattern - Mahabharata XIII. 60 (Southern recension, or
XIII. 71 - BORI), Varaha Purana II 193-212 (Iyer, (1985), or II. 191-210,
Gupta, (1981). ‘

3) The Nasiketa Story (Nasiketopakhyana) pattern — scores of variations of the
story-inMSSand print.

5.  Excludingtwo modern Sanskrit kavya works - Ghimire (1975), Sharma, S.S.P. and
the Prakrit languages versions.

6. Somecommentators doubt the actual death of Naciketas and consider the situation
as an initiation story: Eliade detects signs for an actual initiation process in
Naciketas' story (Eliade (1958), p 118, Eliade (1977), p. 15). Helfer (1967/8),
followed by Kaelber (1979), p. 55). considers the story as a description of an actual
initiation ceremony of an Adhvaryu\firiest. The story may also be interpreted as a
symbolic initiation-Naciketas is sent to Yama, by an intentional violent act of his
father, in order to complete his education and acquire Knowledge (Shulman (1993),
p 125).

7. Gonda (1981), p 351; Grinshpon (2003), p. 95; Keith (1925), p 348. See discussion-
Rawson, pp. 59f.

8. Shulman (1993).

9. Forexample, in the Bible: the Ageda story (Genesis, 22.1-19), Yiftah sacrificing his
daughter (Judicum,, 11.29-40), the king of Moab sacrificing his son (Regum II,
3.27), and others. Examples from the Greek mythology: Agamemnon sacrificing
Iphigenia, Tantalus killing Pelops, Heracles killing his children - and many more
examples fromthese,and otherancient traditions. '
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father-son relations in all human societies Apart from Freud's
psychoanalytic observations about the rivalry over the mother's love, these
tensions are nourished by the dynamics of the socialization process.

Fathers undertake the task of bequeathing the values, norms and

traditions of society to theirsons, while sons confrontand resist their fathers
inthe proccs’, endeavoringto establish theirownindependentidentity The
" son'sindividuality is thus forged by the conflict with his father.

Since the carliest occurrences of the Naciketa story in the Vedic
literature!9, the father-son relations have been enigmatic. In the Vedic
story Naciketas confronts his father being suddenly seized by "sraddha",
but the meaning of this term is not fully clear. The enigma is further
intensified in the absence of no obvious justified reason for conferring a
death curse upon the faithful and obedient son. The enigma has
concerned Hindu writers throughout the ages, and the Naciketa story has
beenretold in several versions, attempting to insert the father-son relations
and the curse into a more reasonable framework.

The idea that the father-son relations reflect the Dharma-Moksa
relations in the Hindu context is suggested by Radhakrishnan!!:

The author (of Kathopanisad - A. N.) attempts to distinguish
between Vajasravasa the protagonist of an external ceremonialism, and
Naciketas, the seeker of spiritual wisdom.

The fath-r represents Dharma - adhering to the old norms endorsed by
the traditional religious cstablishment, while Naciketas is the protagonist
of Moksa!2, sceking individual liberation-the idea introduced by the
renovating trends in Hinduism, advocating the establishment of new
- society norms and values. It is not perfectly clear who "the winner" is in the
father-son conflict, as there is no clear-cut preference in the Dharma-
Moksa contradictionin Hinduism.

A. The Death Curse
1. The Vedic version

We first encounter Naciketas in the Vedic scriptures as a little boy
(kumara) on the sacrificial arena, where his father, Vajasravasa, is going

10. Taittiriya Brahmana III 11.8, Kathopanisad 1-3.1 exclude Sayana's suggestion to
consider the Rgveda 10.135 as part of the Naciketa lore, since Naciketas is not
mention.-i by name, and other major elements of the story are missing.

11. Radhakrishnan (1953), p 595, also quoted by Grifishpon (2003) p 97.

12. The tension between Dharma-doing right in the world-and Moksa-striving after
liberation from this world-Zaehner (1962), p.9.
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to give away all his posscssions in a visvajit 13 sacrifice. Having been
seized all of a sudden by an enigmatic spirit of faith (Sraddha), Naciketas
perceives the sacrificial cows as unsuitable!4, and thinks to himself
(KU/13)15:

Joyless, verily, are those worlds to which he goes, who gives suchcows

that have drunk their water, eaten their hay, given their milk (for the last
time) and would calve no more.
Naciketas is traditionally portrayed as a faithful son, very anxious about
the imminent fatal results of such a sacrifice. In order to save his father
from his sinister destiny, he is ready to be included in his father's
sacrificel® , and asks dramatically (KU/1.4): "Father, to whom wilt thou
giveme!? 7" The father does not answer and Naciketas insists, repeating
his question twice and thrice, until his father does respond. "Unto Death I
give thee"18.

The Vedic text is brief and concise, leaving an ambiguity concerning
the reasons voth for Naciketas' question and the father's response, thus
opening a wice scope foi speculations : What is the real explanation for
Naciketas conironting his father ? Are the father's words just "a mere
expression of annoyance" 19 ? Does he lose his balance out of "pain and
agitation" at the delicate and fragile situation of the sacrifice, in which his
whole fate is at stake20 ? Or, does the death curse express anger, as
traditionally accepted ?

All commentaries of this scene focus mainly on the father's reaction,
describing it as "anger', though it is not explicitly mentioned as such in the
text,onlyalluded to.

1. In Taittiriya Brahmana (III. 11.8.1), the narrator describes
the father's mood when uttering the curse, as "paritah”
-"filled, encompassed" (with anger?).

13. Consideredassuch by many : Shankaracharya (1927), p. 37, Anandagiri, p. 103,
Sarvananda (1962), p. 1; Maitra (1946), p. 22; Osho (1998), pp. 2,13,14; Vora
(1979), p. 105; Helfer (1967/8), p. 351; Rawson (1934), p. 64, and others.

14. Because of Naciketas' new outlook aroused by "sraddha”, and not because of the
cows actual condition-Grinshpon (2003), pp. 91-4.

15. Allthe English translations from Kathopanisad are cited from Sarvananda (1962).

16. According to traditional understanding, for example. Hiriyanna (1951), p. 6; Vasu
(1905), p. 7.

17. Tat kasmai marh dadasiti?

18. mrtyave tva dadamiti.

19. Rawson (1934), p. 59; see also Hume (1962), p. 341, note 2.

20. See Grinshpon (2003), pp. 92-9.
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2. Naciketas words to Yama (KU/1.10).
"O Death, as the first of the three boons, I choose that
Gautama (my father) be cheerful and free from anxiety,
and may have his anger pacified"?!.
Vajasravasa does not testify about his own anger, neither does the Vedic -
narrator-the relatively rare term for anger- "manyu"22 - is used by the
victimized son.
Grinshpundoes not accept anger as the exclusive explanation for the
father'sbehaviour.
Exerting himself to the point of material and psychophysical
exhaustion, Naciketas' father is involved in the quest for
immortality. Indeed, he is on the verge of death; immortality is
for him a tangible prospect and need.?
Silent, overwhelmed by the sacrifice and its odds, perhaps
somewhat unfulfilled, possibly frustrated (fearing imminent
failure), sick unto death as he proceeds with the sacrifice which
possibly nears its end, he hears in his son's sure voice a bright echo
ofhis inner doubt. In pain and agitation- not necessarily in anger-
he cries. "To Death I give you". Thus offering his son, he consu-
mmates the sacrifice. 24
Following Grinshpon's observation of the very delicate and crucial
moment of the sacrifice, I suggest the traditional explanation for the
father's behaviour. Vajasravasa must have sensed some condescension in
his son's question - he must have understood the allusion to the
imperfection ot his sacriiice, and hence, ihe pretension of Naciketas to
know better how it should have been performed. Vajasravasa may have
interpretedit as criticizing his religious faith and competence, and thus
may have considered the question, despite Naciketas' good intentions,as
rebellious and undermining his authority. I assume that at that delicate
moment, the minutest sign of resistance in Naciketas' question, arouses
Vajasravasa's anger and causes him to send his son to death.

21. $anta sankalpah sumana yatha syad vitamanyur gautamo mabhi mrtyo.

22. Forthe Vedic developments of "manyu"”into a deity, see Malamoud (1989), pp.
179-194.

23. Grinshpon (2003), p. 92.

24. Ibid, p. 95.
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On the c.plicit level of Kathopanisad, Naciketas is undoubtedly a
"good boy"2% and obedict son. Even when ordered to go to the Lord of
Death, he ponders (KU/1.5). "What work of Yama will be accomplished
by his giving me to him ?", but, never uttering a word of disobedience, he
goes directly to Yama's abode.

At Yama's place occurs a change in the father role. While Naciketas'
biological father sends him to Death and disqualifies himself as a father,
Yama, the Lord of Death, by giving him back his life, becomes his
symbolicfather.

The later texts attempt at solving the Vedic ambiguity of the father's
behaviour. Anger becomes explicitly clear both in the father's and the
narrator's words, using the common terms for anger- "kopa”and "krodha"
- to express the father's mood.

2. The Mahabharata version

Naciketas is portrayed as an obedient son also in the Mahabharata
version of the story. The curse scene occurs in the context of sacrifice,
though. different from the Vedic scene-Naciketas fails fetching the
materials for the daily sacrifice, forgotten by his father at the river-bed and
washed away by the stream. The father, Auddalaki, exhausted by hunger
and thirst (kgutpipasasamavisto), angrily curses his son (SR/XIIL. 60.6)
"(Go) see Yama!"26. It may be assumed that he considers Naciketas'
failure to bring the sacrificial materials as a sign of disobedignce,
resulting from his son's resisting to the whole idea of sacrifice?’, so ile is
seized with anger towards him, and in his extreme fatigue curses him to
death. In psychoanalytical terms he seems to be using a mechanism of
displacement, putting the blame for the lost materials on his innocent son,
instead of taking full responsibility upon himself.

The use of the term "krodha"shows that at a very early stage of the
story development, anger has been accepted as the explanation for the
father's response, though the reasons for his anger still remain not entirely
clear.

25. The cliche "good boy" is also used by Grinshpon in the title of chapter4 -' ... The
Case of the Good Boy and the Angry Father' - Grinshpon (2003), p. 80.

26. yamarh pasyeti tam putram asapat krodhari urcchitah. ("...in a sudden wrath
cursed his son saying — Do thou meet with Yama today " All English rendering of
the Mahabharata verses are from Roy, P. C.

27. Though it is perfectly compatible with my main thesis of father-son relations
reflecting the Dharma-Moksa tension, itisafar fetched interpretation.
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The Mahabharata version of the story denies Naciketas' actual
death. When Naciketas meets Yama he says to him (SR/XIIL. 60.16). I
have come to thy abode, O judge of the dead ! Do thou assign me those
regions which I deserve for my acts",?® and Yama answers (SR.XIIL
60.17). "Thou art not dead, O amiable one"?°. Since Naciketas is not
really dead, no further explanation or justification for the father's curse is
needed. Nevertheless, the text quite elaborates the issue of father-son
relations. Naciketas is a faithful and obedient son, the innocent victim of
his father's momentary wrath. "Struck as by lightening by his father's
words" 30 he shows respect, bids his father farewell with joined hands
(krtaiijalih) saying. "Be gratified by me" 31 , before falling lifeless to the
ground (SR/XIIL. 60.7). When he returns safely, he refers to his own
obedience, saying to his father (SR/XIII. 60.14). "In obedience to thy
command I proceeded to the extensive region of Yama..." . He uses
another expression of respect and obedience at the end of his account,
saying (SR/XIII. 60.56). "Obtaining his (Yama's — A. N.) permissionI
left his dominions and have now come to the sole of thy feet.".

The father deeply regrets the curse immediately after Naciketas' fall,
proving that it has only been a circumstantial, offhand response. His
embrace and warm tears bring Naciketas back to life in his arms, in
compliance with Yama'sboon.

The implicit father-son conflict in this case is alluded to only in the
curse itself, and the symbolized Dharma-Moksa conflict is a mere
conjecture based on the sacrificial context. Dharma and Moksa are
intertwinedand reconciled in the text—the Dharmic messages, brought by
Naciketas from the realm of the dead, form the majority of the text, while
they are presented by Bhisma to Yudhisthira as means for liberation -
Moksa.

3. The Varaha Purana version

On the explicit level of the Varaha purana version also, Naciketa is an
obedient son. The story begins with Uddalaka's curse (191.13)32- "Go
thou quick and see Yama, O thou vile minded wretch, by my wrath!" 33
_ -lacking the preceding circumstances and the reasons for the father's

28. prapto 'smi te visyam dharmrdja lokan aham yami tan me vidhatsva.

29. na mrto 'si saumya. "Saumya" - in vocative- is the proper mode of addressing a
Brahmin — Manu's law book, II. 125 — Monier Williams (1993), p. 1254.

30. nihato vagvajrena.

31. prasideti.

32. Allreferences and the English renderings are from Gupta (1981).

33. gaccha sighram yamam pasya mama krodhena durmate.
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. anger. 34 According to the following developments, we may assume that
Uddalaka's wrath is an indication of previous undercurrent tensions
between hin: and hisson.

The curse scene devclops into a dialogue between Naciketa and
Uddalaka, his father. When Naciketa is ready to go obediently to Yama,
Uddalaka expresses "regret", and entreats Naciketa to stay (191.23-9). His
regret could have been an indication of his love and affection for his son,
and of his real concern for Naciketa's fate, but a closer examination of his
words reveals that he is concerned with his own miserable lot if he dies
without a son33, rather than with his son's welfare. Naciketa soothes
Uddalaka's anxiety and promises to return (191.31-2). Then he lectures
him extensively about the need to abide by Truth (satya) (191.33-46),
explainingwhy he is obliged to adhere to his (U ddalaka's) words and go
to Yama.

This lecture suggests the same condescending attitude as alluded to in
the Vedic scriptures. Unlike the ancient scriptures, where Naciketas'
condescension could be explained by the sudden "§raddha’, in Varaha
Purina it has no justification. One cannot help wondering how a young
boy like Naciketa lectures his experienced father about Truth and
Dharma. We may well ussume that the son's implicit arrogance and
condescension, probably proved previously too, are the reasons for the
father's anger.

As the text only implies the father-son conflict, it is hard to detect in it
the symbolized Dharma-Moksa conflict. The messages conveyed by
Niciketa to his listeners on his return from Yama, are very detailed
Dharma messages, describing the fate of the righteous, but mainly the
punishments for the evil doers. A most important message in his report,
though not the most voluminous, is devotion (bhakti) to Visnu, which
guarantees liberation from the wheel of Sarfisara. The same messages are
also present in a similar report in the Nasiketopakhyana36.

34. A version of the Nasiketa Story, based on the Varaha Purana text, adds the missing
part, borrowing the preceding scene from the Mahabharata version -
Nasiketopakhyana MS no. 3955, Oriental Institute of Baroda.

35. "Having ..ius destroyed the line of my family, I would also perish, censured by
everyone .5 ¢ miscreant . retch. The hell termed as 'Puta’ is known to be a painful
heil. The mzn who has a son is exempt from that hell. So do all men desire fora son
for their welfare in this world and the next." VP/191.23-4- Gupta (1981) p. 860.

36. The message of Visnu devotion is introduced and becomes prevalent in Varaha
Purana and Nasiketopakhyéna, while Visnu is only mentioned once in the earlier
versions - Kathopanisad 3.9.
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4. The Nasiketa Story (Nasiketopakhyana)

The lecture of the need to abide by Truth and the descriptions of the
Hereafter in Nasiketopakhyana are similar to those of the Varaha

Purana, but the plot narrative is different and much more elaborated.

The story describes the miraculous birth of Nasiketa, adding a mother
figure to the traditional dyadic myth 37 . The "curse scene" is the climax of
the developments in the complex relations between Nasiketa and his
parents. It occurs here again in a sacrificial context, dispelling the Vedie
ambiguity by supplying a full explanation for the father's behaviour.

The old sage Uddalaka sends Nasiketa, his only child, to the wood to
fetch Kusa grass, flowers and fruits, needed for the agnihotra sacrifice.
Nasiketa imiediately obeys, but, enchanted by fantastic scenery in the
forest, he is immersed in deep meditation for a very long time38 . When
he eventually returns to his father's asrama, bringing the requested
materials, his father is very angry (atikopita) with him, and without
hearing the explanation for his delay he reproaches him for his
disobedience, and for obstructing his agnihotra.

Uddalaka starts talking polemically to his son, and a great debate
ensues, in which Uddalaka praises the advantages of sacrifice, whereas
Nasiketa advocates the merits of Yoga (BF/5.10-17).

Uddalaka, very angry because of (Nasiketa's) disobedience, said to
him.

"Where have you been so long and (thus) disobeying me 79

My agnihotra has been obstructed while waiting to see you again.

The agnihotra that makes Brahma and all the other deities happy,
(and)

othersico—ganah?9 , yaksah*! divine snakes and manes."
Hearingliisfather's words, the son said these words-

Nasiketa said.

"All the agnihotra sacrifices and their like, bind (man) to samsara.

37. See an elaborated discussion about dyadic and.triadic myths - Levi-Strauss,
(Chicago, 1983), vol. II, p. 72.

38. Between 1and 18 months, accordingto the version.

39. uddalako-'tikopito vidhiilopat tarh abravit
kutra ativahitah kalo vidhilopas ca me krtah (BF/5.10)

40. Thedivine entourage of Siva.

41. Thedivineentourage of Kubera.
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There is no better boat for crossing the sarisara stormy ocean, than

Yoga.

Brahma and the other (Gods) stay in Yoga, and rejoice always in

Siva's work,

thus app-oaching the highest Brahman. How come you don't 7"

Uddalaka said.

"The Brahriins, sages and saints, who wish for Atman,

are all satisfied with agnihotra, and they come closer to Heaven.

Those who are always happy studying the Vedas and performing the

agnihotra,

who perform the (traditional) ceremonies, they will rejoic for a long

time in Heaven".

Nasiketa said.

"Those who study the Vedas plunge again into the ocean of sarsara.

Why should the wise ones (then), deal with agnihotra and the

Vedas?"? .

"Disobedience" (vidhilopah) is mentioned twice in the father's words.
Moreover, Vaisampayana, the story narrator, considers Nasiketa's words
in this religious debate as impertinent (uttaradayaka), and mentions the
wrath-bred éurse directly after them (BF/5.18). Thus, "disobedience" and

"impertinen:<" may be considered as N asiketa's partial responsibility for
the ensuing events.

We may assume that the debate is not the first occasion in which
Uddalaka is displeased with Nasiketa's behaviour. Nasiketa's "diso-
bedience" and "impertinence" expressed in the debate are presumably the
culmination of previous undercurrent tensions, and therefore they arouse
Uddalaka's hidden wrath. The mockery of his deepest belief in sacrifice
and in the study of the Vedas is unbearable for Uddalaka. His assumed
latent anger, nourished by Nasiketa's defiance and his fervent defense of
Yoga, bursts out at this specific moment, when he feels a menace to his
parental and religious authority. Therefore, in harsh rage, he curses his
onlyson to death.

In the following scene Nasiketa is ready to go obediently to Death, but
his father truly regrets his words and entreats him to stay. In response,
Nasiketa lectures him about the need to abide by Truth, implying the
same arrogance and condescension as in Varaha Purana.

42. vedabhyasan nimajjanti punah samsarasagare
kim karyam agnihotrena vedabhyasena va budhaih (BF/5.17).
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Why is the usually obedient son, so "impertinent" and "disobedient" in

. this text ? The answer is to be found in the great differences betweenthe

present narrative and the previous versions. Defying his father in the

debate, in addition to its doctrinal background, may have also been the
result of Nasiketa's earlier desertion history:

1. Nasiketa was first sent away by his father, floating down the river in
the form of involuntary semen, put in the midst of a magnificent lotus
flower. '

2. Afterhismother's conception through the nose, his grandfather, King
Raghu, sent his pregnant daughter away to perish in the forest43 so
Nasiketa was dismissed once again as an unborn illegitimate child.

3. Candravati, his mother, dismissed him the third time. One day, while
still a baby, his crying aroused her latent anger towards him, being the
cause of her ousting from her father's court. In dismay she sent him
away floating 44upriver in a grass heap (tmamadhye) until he was
fou:nd by his own father.

Nasiketopakhyana gives a final solution for the father's anger
enigma. The formerly implicit father-son tension becomes an open
confrontation. Nasiketa is no longer portrayed as the "good boy" of the
Vedic scriptures, nor is he the implicitly condescending son of Varaha
Purana. He is a very self-confident young boy, skilled in Yoga, who dares
openly defy his father, expressing his independent ideas on religious
matters - the very domain of his father's expertise.

The explanations for the death curse in the various versions of the
Naciketa story extend from Naciketas' total innocence to his equal sharing
of the "blame" for his death with his father. The death curse by itself points
to a tension in the father-son relations. In the later versions, Naciketas'
arrogantattitudeand condescendingbehaviour provide some justification
for his father's anger, and Naciketas is no longer an innocent victim.
There is no certainty that the late solution of the enigma in the Nasiketa
Story represents the hidden intentions of the Vedic text - it is rather the
culmination of the tendency to interpret it as such.

The Nasiketa story 15, in a way, ciusing a circle. Naciketas of
Kathopanisad is a seeker of Truth, who is interested in the meaning of
life and death and in how to get liberated from the Samsara wheel. These
characteristics are ignored in the Mahabharata and the Vardha Purina
versions. Inthe Nésiketopikhyﬁna heisagain described as a seeker of

43. Compareto the Greek myth of Danae and Perseus.
44. A common mythical motif. For example, Moses in Judaism, Karna in the
Mahabharata, and many others. See a detailed list-Rank, p. 20f.
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Truth - a skilled Yogin, eagerly advocating spiritual liberation (Moksa),
through Yoga exercises, opposing his fathers' defense of Dharmic
sacrificial practices.

B. Dharma-Moksa Tension

The ideological contradiction between Dharma and Moksa is based
on their totally different philosophies-Dharma represents a dualistic
philosophy, v/hile Moksa is basically monistic®. The Dharma doctrine is
based on the acceptance of the empirical world, whereas Moksa denies its
ontological va'idity. The ultimaie goal of both these doctrines may be
similar, but the theoretical contradiction between them leads to practical
differences. Moksa substitutes the Dharmic moral norms and values,
decreed by the religious establishment, with new ones. It encourages the
individual to take personal responsibility for his acts, and make his own
independent decisionsin his progress towards liberation. "Good" is what
promotes his individual efforts, and "bad" is what stalls them. Practically it
may mean ignoring the religious laws, defying the priestsand rendering
them redundant.

The father-soninterpersonalrelationsreflectsinthe Naciketa story this
inherent doctrinal contradiction between Dharmaand Moksa. The implied
father-son conflictin the Vedic pattern of the story, symbolizes the implied
Dharma-Moksa tension, which becomes explicit in the Nasiketa story. In
the initial curse scene at the sacrificial arena in the Vedic pattern,
Naciketas is not yet a protagonist of Moksa, a "seeker of spiritual wisdom’,
as observed by Radhakrishnan, but is revealed as such later on in the text.
In most of the later versions of the story elaborating on the father-son
interpeisonal relations, the natiators aliude to the Dharma-Moksa
ideological-religious conflict. The undercurrent conflict becomes clearer
and clearer, until its climax in the Nasiketa Story. Nasiketopakhyana is
the concluding link in the chain of the understandings developed
throughout the ages, explicitly depicting the father-son confrontation asa
conflict between Dharma and Moksa. The debate between Nasiketa and
his father in Nasiketopakhyanais not about Moksa as a goal, but about
the means of achieving it. Uddalaka, defending agnihotra- the way of the
traditional sacrifice (karmakanda), represents Dharma, while Nasiketa,
speaking for meditation and Yoga (jlanakanda)- the way of Knowledge-
as a means for liberation, represents Moksa. The means are sanctified as
goals, and the debate about them is no milder than a debate about goals.

There is no clear-cut winner in this conflict on the interpersonal level.
At the initial stage, it may seem that Naciketas' father-Dharma in its
sacrificial aspect-has the upper hand, when Naciketas is sent to Death, as

45. Following §nﬁkarafs Ad vaitic philosophy.
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part of the sacrifice. But when Naciketas returns alive from Death,
Dharm:a's 'victory' isannulled. Tke Knowledge conferred on Naciketas by
Yama in Kathopanisad indicates the victory of Moksa, since it is the
main message and goal of Yam's doctrine. In the later texts, the hidden
conflict between the contradictory religious ideologies is hardly
perceivable, and the majority of the messages are Dharmic, while Moksa
isinterwoveninthem.

It is not perfectly clear who is "the winner" in the father-son conflict
sincethereis no clear-cut preference in Hinduism concerning the Dharma-
Moksa contradiction. Moksa in the Upanisads in general, and in
Kathopanisad in particular, is a revolutionary idea—an expression of
opposition to the religious establishment. The idea of attaining absolute
liberation through spiritual Knowledge-realizing the identity of
Atman/Brahman by exercising adhyatmayoga (KU/2.12) - is opposed to
the idea of attaining eternal life in Heaven through Brahmin managed
~ sacrifice. These new spiritual ideas enable every individual to seek
Knowledge :nd immortality by his own efforts, and seem to turn the
Brahmin priestsalmot dispensable.

‘The Brahminical establishment was menaced by these new ideas, and
the socio-religous hegemony of the Brahmins, having monopoly over
Knowledge, was at risk. The religious establishment coped with this trend
by adopting the revolutionary ideas expressed in the Upanisads, without
solving the basic contradiction between them and the traditional beliefs.
The Upanisadic sages, by maintaining the authority of the Vedas,
remained part and parcel of Hinduism, despite their conflict with the
Brahminical establishment46, Moksa becamea common goal of the
Hindureligious-philosophical schools. It wasadopted as the highest of the
four human goals. acquisition of wealth (artha), love (kama),
righteousness (dharma), and liberation (moksa), and also as the last of the
four phases (dsramah) of Hindu life : pupil (brahmacarin), householder
(grhastha), hermit (vanaprastha), spiritual aspirant (sannyasin). Hinduism
outwardly merged Dharma and Moksa, constantly trying to reconcile the
contradictions between them, keeping the inherent conflict as a bubbling
undercurrent. The Nasiketa Story*7 is an expression of these
undercurrents burstinginco the open.

46. Buddhism, though preaching similar ideas to those of the Upanisads, became
heterodox, since they denied the authority of the Vedas.

47. Historicallyitdeveloped fromthe Middle Ages to the 1oth century. The earliest MS
that I have encountered is the 15th century MS 3094, of the Nirantar collection at the
Mumbai University library, and I assume the existence of earlier versions.
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Byadoptingthe newideological trends against which it fought earlier,
the traditional Brahminical establishment has created a reverse parallelism
. between the religious development and the dynamics of children-parents
relations. Just as children resist the norms and values of their parents in the
process of forming their independent identity, and eventually adopt part,
or all of them, an opposite process has occurred in Hinduism. The
traditional establishment- "the father", hasadopted the renovating ideas of
the Upanisads- "the son". Is there a chance then to discover one day an

unknown version of the Naciketa story, where the father accepts his son's
ideas?

The mythical character of the Naciketa story, along with its main
elements : Knowledge, Death and father-son relations reflecting the
inherent Dharma-Moksa conflict make the ancient story relevant until the
present"'g, and it will continue to be so in the future.

* %k >k

References

Anandagiri- I§adipainicopanisadah (with Safkara's bhasya).
Benares. Vanivilasa Samskrta Pustakalayah.
Belloni-Filippi, F. - "Nasiketopakhyanam" (BF).
Giornalle della Societa Asiatica Italiana- Vol. XV, 1902, pp. 27-77;
XVI, 1903, pp. 33-88, 229-255; XVII, 1904, pp. 113-153, 273-294.
Eliade, M. - "Mythology of Death : An Introduction”.
in: Reynolds, F.E. & Waugh, E.H. (ed.) - Religious Encounters with Death.
University Park: The - Pensylvania State University Press, 1977, pp. 13-23.
Eliade, M. - Yoga-Immortality and Freedom.
London: Routledge & Kegan Paul, 1958.
Filippi, G.G. Dialogo di Naciketas con la Morte.
Venezia: Lipreria Editrice Cafoscarina. 2001.
Ghimire, K.P 1. - Naciketz-am.
Varanasi: Shr‘krishna Granthamala Prakashana, 1975.
Grinshpon, Y. - Crisis & Knowledge: The Upanishadic Experience & and
Storytelling.
New Delhi: Oxford University Press, 2003.
Gonda, J. - Vedic Literature. (Sarhhitas and Brahmanas).
Bangalore: Vikas Publishing House. PVT. Ltd., 1981.
Gupta, A.S. (ed.) - The Varaha Purana.
Varanasi: All-India Kashiraj Trust, 1981.
Helfer, J.S. - "The initiatory Stucture of the Kathopanisad".
History of Religions. Vol. 7, (1967-8), pp. 348-367.
Hiriyanna, M. (trans)- Kathakopanishad.
Srirangam: Sri Vani Vilas Press, 1915.

48. See for example Ghimire (1975); Sharma, S.S.P.; Iyer (1981); Sehgal (1989), and
David Booker'sstatue- Naciketas, The Lost Boy, in Montegabbione, Italy; Filippi
(2001); Grinshpon (2003).



18 JUUH-PURANA [ VOL. XLVII No. 1

Hume, R.E. - The Thirteen Principal Upanishads.
London: Dover Publications, 1962.

Iyer, V.S. M:zai- Brahmarishi Naciketas. (Subramanian, K.N. - trans.)
Krishnapuram: Sri Vembaiyer Saswatha Dharma Sasanam, 1981.

Kaelter, W.O. - "The 'Dramatic' Elemant in Brahmanic Initiation.
Symbols of Death, Danger & Difficult Passage". -

History of Religions. Vol. 18, (1979), No. 1, pp. 54-76).

Keith, A.B. - The Religion and Philosophy of the Veda and Upanishads.
London: Harvard University Press. (Harvard Oriental Series. Vol. 31,32), 1925.

Levi-Strauss, C. - Structural Anthropology II.

Chicago: The University of Chicago Press, 1983.
The Mahabharata. (BORI)
Poona: Bhandarkar Oriental Research institute, 1963. Vol. 26.
The Mahabharata. (SR-SouthernRecension)
Madras: V. Ramaswamy Satrulu & Sons, 1935.
Maitra, S.K. - "The Kathopanishad: The Story of Naciketas or Man's search for His
Soul".
in: Acharya Dhruva Commemoration Volume. Part III pp. 21-44.
Ahmedabad: Gujarat Vidya-Sabha, 1946.
Malamoud, C. - Cuire le Monde.
Paris: Editions la Decouverte, 1989.

Osho - The Message Beyond Words. A Dialogue with the Lord of Death.
Discourse= on the Kathopanishad. (Edited by Ma Yoga Sudha etal.)
Pune: Rebel Publishing House, 1998.

Radhskrishnan. S. - The Principal Upanishads.

London: George Allen & Unwin Ltd., 1953.

Rank, O. - The Myth of the Birth of the Hero and Other Writings.
New York: Alfred A. Knopf, Inc., 1959.

Rawson, J.N. - The Katha Upanisad.

London: Oxford University Press, 1934.

Roy, P.C. (trans.) - The Mahabharata. (2nd. edition).
Calcutta: Oriental Publishing Co.

Sarvananda, Swami (trans.) - Kathopanisad.
Mylapore, Madras: Sri Ramakrishna Math, 1962.

Sehgal, P. - Naciketa Odyssey. (Sharma, R.L. - trans.)
New Delhi, Samkaleen Prakashan, 1989.

Shankaracharya — The Upanishadbhashya.
Works of Shankaracharya in Original Sanskrit. (H.R. Bhagavat, ed.)
Poona: Ashtekar & Co., 1927. Vol. II, part L.

Sharma, S.S.P. - Amrta Manthanarh Mahakavyam.
Sarvodaya press. .

Shulman, D. - The Hungry God-Hindu Tales of Filicide & Devotion.
Chicago: University of Chicago Press, 1993.

Varaha Purana. (S. Venkitasubramonia Iyer, trans.)
Ancient Indian Traditions & Mythology. (G.P. Bhatt, ed.). Vol. 32
Delhi: Motital Banarsidas., 1985.

Vasu, Sris C. (trans.) - Kathopanishad.
Allahabad: Allahabad Press, 1905.

Vora, N. - "Sankara's Interpretation of Katha Upanisad - St. 1.1.20".
Indica. Vol. 16 (1979) No. 1, pp. 185-190.

Zaehner, R.C. - Hinduism.

London: Oxford University Press, 1962.



HOUSE OF WRATH (KRODHAGARA)
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Wrath of self-respecting women is not unknown in literary works.
However, Kaikeyi, the step-mother of Rama, and the wife of Dasaratha, is
described to have resorted to a special apartment when she was angry with
her husband. This apartment was called 'krodhagara'. The Ramayana is
testimony to this. Likewise, the Harivarh§a mentions the krodhagara of
Satyabhama. Ram . describes the mood of Kaikeyi, when she was angry
at Dagdaratha not intimating to her about the coronation of Rama.
Manthara, her female attendant, who had accompanied her from father's
house, had infused the poison of jealousy in the mind of Kaikeyi. The
latter struggled hard not to be pressed down by the wordy venom; but fell
a prey to it ultimately. She got convinced that Dasaratha wanted to keep
her away from the coronation, and thus had shown no confidence in her.
Her wrath revealed itself in her actions. She resorted to the 'house of
wrath'; took away the ornaments from her body and threw them on the
ground; donsied dirty clothes; loosened her hair to fall in a single stream
and lay on the bare grour -1. Meanwhile Dasaratha, who had given orders
for the coronation of Rama, in the absence of Bharata, Kaikeyi's son who
was away in his maternal uncle's country, came along to sée Kaikeyi in
her usual apartment in her palace. There he came to know that she was in
the krodhagara . So, he went there and saw Kaikeyi lying on the ground,
a picture of distress and gloom. As he stooped to touch her, she frowned
on him; and, seething with anger, she reminded him of the two boons he
had promised her. We are not concerned with the other details here, and
they are very well known. The points to be noted are: (i) Angry Kaikeyi
. Tesorts to a separate special chamber called krodhagara; and (ii) She let
her hair loose in one stream. The mode of hair in this context is called veni
(Ram., Ayodhya 7. 14 f; 20-30; 8. 1-12).
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The same account occurs also in the Agni P.; but, it is not necessary
to take separate note thereof, as it is almost the same as it appears at
Ram. 1t is to be noted, however, that even here the krodhagara is
mentioned (6.17 krodhagaram pravisyatha patita bhuvi mircchita).

Let us, now, take the account as it occurs in the case of Satyabhama,
. the wife of Krsna. She learns from one of her female attendants, that
Krsna has given to her co-wife, Rukmini, the flower of the precious tree
~ Parijata. She feels jealous and desires to show to Krsna that she is terribly
upset. Her actions tally those of Kaikeyi noted above. The beautiful and
well-formed Satyabhama discards her rich red-coloured clothes and puts
onsimple ones of white colour, after entering the krodhagara. There she
throws off her ornaments on her bed, and lets her hair stream in a veni.,
having tied to her head a strip of white cloth; also, she smears her cheeks
with the paste of red sandal (Hariv., Visnuparavan 65.50-55; 66. 29-65).
The details are almost the same as noted in the case of Kaikeyi, except for
the strip of white cloth she ties her head with and, more particularly, the
application of the red paste to the cheeks. In both these instances, the
women are sure of their husband's love towards them, inspite of their
feeling of jealousy towards the co-wife. Manthara's advice to Kaikeyi is
clear, "The king shall not be able to set aside your request" (Ram . loc. cit.
9.26). The ability of winning their husband, in the case of both these
women, is termed 'saubhagya’ (Ram. loc. cit. budhyasva saubhagya-
balain atmauah; and Harv. loc. cit. 65.50 svasaubhagyena garvita).
This would indicate that seloved queens kept a special apartment, called
'krodhagara’, where they could taunt and thrash their lord at will, and in
strict privacy; because this apartment was to a secluded side of their palace
- (cfRam. loc. cit. 9.22 krodhagaram pravisyatha kruddhasvapateh suta;
and 12. 18 avistasi grhe $anye; Hariv. loc.cit. 65.52 krodhagrham
viviktam).

It is necessary to examine the nature of the veni . It appears to be a
stream of hair only with a single knot; or, it may be hair tied only with a
single band, either at the lower end or up. It does not appear to be a style
of asingle band of intertwined hair. We have to differentiate between the
ekaveni and the muktaveni, the latter indicating completely free
streaming hair. The stream of hair, or veni, suggested in the two examples
noted above, is the ekaveni, though it is not mentioned expressly. Wemay
compare the name Krsnaveni, given to a river (probably the Krsna in the
Andhra region), where it indicates just a stream; not any special
arrangement. Thus, veni is a straight column of loose hair. In the
colloquial usage veni may indicate hair, wherein at least two columns of
hair are int;rtwined. Symbolically, ekaveni suggested temporary
separation froia the husband, while the muktaveni indicated total
separation, as in the event of the death of the husband. The latter is the
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case With the daughters-in-law of of Gandhari and the wives of the
. warriors killed in the war.! In the Urubhaniga Duryodhana, his thigh
broken by Bhima, and being in the pangs of death, is grieved to see his
wife with hair flowing freely.2 In the Venisamhhara Draupadi is seen
with in the same way, and is described as muktaveni.3 She wants to
__suggest that she is without a husband till she sees the Kauravas defeated
“and killed. She gets her hair tied up by Bhima with his hands, moist with
the fresh blood of Duhsasana.4
A word about the red sandal paste with which Satyabhama is said to
have smeared her cheeks. This recalls to our mind an interesting and
important detail in the Raghuvamsa,, where Raghu's prowess is said to
have been seen on the reddened cheeks of the Hina women.5 The
implication is that, when Raghu killed the Hiina warriors in battle, their
wives and other women smote and scratched their cheeks to the point of
letting out the blood. This was their custom, as is seen among certain
people. Could it not be, that the detail of red sandal paste on the cheeks
indicated acute grief on the part of Satyabhama though it flew a deadly
cruel hint to Krsna that she has no husband ? In any case, it is not
improtable, that, to show an intense feeling of separation from the
husband, it was customary to smear the cheeks with some red paste. And,
to suggest her sting, this was an added act after resorting to the
krodhagara.

%k %k k

Mb. Striparvan  16.18., 17.25; 18.2: 21.6; 23.35 24-7.

Urubhariga, v 38: the expression is 'prakasikrtamirdhajani'.

Venisamhara. I. 18.

For more details see Dange, Sindhu S., Hindu Domestic Rituals-A Critical Glance,
Ajanta Pubn. Delhi, 1985, pp. 61-63.

5. Raghuvamsa 1V. 68 tatra hupavarodhanam bhartrsu vyakta-vikramam Kapola -
pataladesi babhiiva raghucestitam. '
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The Siva Mahapurana is a voluminous work running into seven main
Samhitas, each often divided into several parts, of specific titles treating
Puranic lores of religion, philosophy, mythology and glorifying themes of
" contemporary Indian society, culture and learning including art and
scientific Sastras. The lan guage and styles of éxpressions employed by the
Puranic writers or compilers are often highly poetic and graphic in their
treatment. No doubt, it is one of the most popular scriptures and source-
works of Indian literary tradition. However, in the present article we
endeavour to note down for quick and critical attention of competent
scholars a few remarkable words and mythical motifs which are not
frequently met with elsewhere.

In a treatment of Siva's worship (I. ch 21) the retinue of the Great
Lord has been described in conspicuous details mentioning his ganas and
parivara deities, namely I§ana, Nandi, Chanda, Mahakala, Bhringi, Bull,
Skanda, Kapardisa, Soma, Sukra etc with Virabhadra as leading the host
and Kirtimukha at the rearguard This person by name Kirtimukha is
indeed an obscure entity and some welcome light on its nature is thrown
by the Purana-writer while enumerating the story of demon Jalandhara
who sent Rahu, the son of Simhika, as his messenger to the lord Siva. It is
stated that Rahu when approached the presence of Siva and coneyed the
words of the lemon, thcre was produced from the centre of the god's
eyebrows a maie-being of fierce form, roaring as thunder, lion-faced with
lolling out tongue, fiery eyes, etc. and attacked Rahu to devour him (II.
V.ch. 19).When pleased by Rahu's entreaty, the Great Lord forbade the
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Lion-faced from punishing Rahu as the latter was a Brahmana. He
further ordered that hungry personification to consume his own hands
and feet. Thereby that Purusha assumed a form which had only the head
remaining. 'The lord accepted him as one of his Mahéaganas and named
him as Kitimukha and ordered him to serve as his door-keeper (dvaraka).
He further announeed tthat the Gana, by name Kirtimukha, would
- receiveworshipduring his own service. The gana Kirtimukha thus came
to protect the entrance of Siva's abode.2 In architectural practice the
stylised Lion-faced motifis found as represented on the top-portion of the
temple facade although its antiquity has been traced to sources dating
back to 2nd-3rd century A.D3.

In the first part (Srishti-khanda) of the Rudra-samhita, there occurs an
interesting story (ch. 17) which has occasion to mention a few objects and
items of art manufacture. They may be summarily enlisted below.

1. Mafjishthasataka, a saree dyed in red madder (verse 54);

2. manimandita bhririgara, a spouted vessel studded with gems (verse

55); | |

pattasttramayitripati, silken scarf with three layers (v55); _

4. Dakshinatya Kamsya, bell-metal or bronze vessel from Southern
country (v. 56);

5.  Gaudi tamra-ghati, a copper pitcher from Gauda country (v. 56);
6. Nagadantamayi mafichika, a couch ornamented with ivory (v. 56)

7  Parvatadesiya chandrakantirivadbhuta = dipakavyagrahastagra'
lankrita Salabhafijika, an ornamented (lamp-stand shaped as a
Salabharjika-woman, bearing lamp on the tip of her hand (or
hands), marvellous like the moon-shine and coming from the hill
region (v.57)

S

1. 959 qq TR YAAREAE: |
FvaTgEdr  UswramTEEE: i 30
e yeafg: gveaemaE 98H |
SeARI:  PEhAIEE 39 WG 132 11 etc.
Siva Mahapurana II. V.19. 30-31.
2. @ wifdgEes fe va 9g-gRe: Ea |
ERTON TRER:  HagEYAS 11%¢ |l
Afcraree Ae=t gal o & =
wedl § A Fdfa A9 3 Afedwa: 1R
e W EE: WeeY 49 |
qemyfa awgR wifdgE:  fer: lyo 1
Ibid., 19.49-50
3. SeeV.S. Agrawala, "Pafichavaktra or Kirtimukha Motif," Puranam, vol. II, July
1960, pp. 91-106; same, Studies in Indian Art, Varanasi 1965, pp. 235-244.
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A remarkable mention of Marigala-kanyas, Auspicious Damsels,
occurs in a description of the mansion of Siva, built by Visvakarma who
came to celebrate the occasion in groups of sixteen each and belonged to
the clans of the gods, the sages, the Siddhas and the Serpents. They all
carried in their hands auspicious objects for the purpose.# Here we have
an indirect reference to such celestial women who had come to be carved
in various combinations on the walls, pillars and even ceilings of the
Indian temple, conceived and erected during the medieval periods, and in
Buddhist as well as Jaina monuments presumably from the 2nd century
B.C. or earlier.6

A Brahmana of the class of Ghataka 7 appears in the narrative who
* assumed the responsiblity of arranging for marriage of Parvati, daughter
of Himalaya, by finding suitable bridegroom of specific features and
background. He introduces himself as a Vaishnava by religious affiliation
and following the ghatiki-vritti i.e.profession of a match-maker, as
discharging the duty of an agent ascertaining genealogies and negotiations
for matrimonial alliances. Indeed, such Brahmana negotiators of
marriages are still known by the name ghataka in various parts of India.
The term ghataka has been explained in the Sanskrit dictionaries of Apte
and Monnier-Williams although his profession by the above expression
(ghatiki-vritti) is yet to be included as a word of ancient currency.

Likewise, another remarkable word of folk parlance has been used in
the context of the newly married couple of Siva and Parvati meeting for
conjugal union in the private chamber styled as Kuhavaralayam 8.
Evidently the term under reference is a back formation into Sanskrit from
the vernacular or Prakrit expression of kohbar, still current in the eastern
and central Indian Hindi besides the Kavya literature of late medieval
times composed in regional languages. °

4. g | qerdion fagm sy |

S HITAR: eT: SISe SIS 1€ |
Rudrasamhita, Satikhanda 25.6

5. P.O. Somapura, Kshirarnava, Palitana, 1967, pp.. 304-313; Alice Boner and R.C.
Ratha, Silpa Prakasha, Leiden, 1966, pp. 46 ff.

6. SeeV.S. Agrawala, Indian Art, Varanasi 1965, pp. 224-229; P.K. Agrawala,
Mithuna, Te Male-female Symbol in Indian Art & Thought, New Delhi 1983, Pp.
43-54.

7. seronsg fREs e guEan: |
wfes! giamfae yfa woftas

Rudrasamhita, Parvatikhanda 3141.

8. waH Yo fermve it W |

Rrafvel o 79 FeaeEd 193 o
Ibid., 50. 13.

9. Samkshipta Hindi Sabdaségar, edited by Ramchandra, Verma, Varanasi, VS. 2008,

p.265.
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Aspecific mention of one son of Seshandga occurs in the description
of war between Gods and Demons. His name is given as Kimuda, who is
otherwise a rare entity in the Puranic lore. 10

In the legend of the demon Sankhachida, we find an outstanding
reference to the divine female Radha with her spouse lord Krishna staying
together in the celestial Brahmapura. It was Radha who punished a
Vaishnava Parshada Sudama by name who came to be born in his
earthly life as well-known demon Sankhachida.!!

A welcome lightis shed on the Kandukesvara Linga of Siva in the list
of sacred sites of Kasi and a mythical background of its origin is also
related.!2 The same tirtha of Kandukesvara finds specific mention also in
the Kasi-Khanda (65.37) and a sealing of the Gupta period discovered
from the Rajghat mound. The legend partially preserved on this
fragmentary sealing has been read by us elsewhere 13 which runs as
follows:

[Vara * ] nasyam Kandake (read Kanduke)

Trya [m*] katah.

Tryamkata is no doubt a somewhat obscure name of Siva.!4 The
sealing has been illustrated and fully described and shows over a double
dividing line, a trinity of standing gods, with two-armed god Agni in
centre, encircled by flames; on left, a god carrying a spear (s1la), and on
right, a god holding a trident (trisila) in his right hand. Below this
representation occursthe fragmentarylegend.

There are found several of the significant statements regarding the
marvellous personality of Siva and allied motifs of mythical
adumberation. For example, the lord was requested by Vishnu to control
the heads of Ketu after the demon-torso Rahu tortured the Moon and

10. afF=ae  INQE:  FHEANS: |
AT FARE IR0 SdifEd: 1R i
sy A9 T4: FHAISTeTHER 132 1
Rudrasamhita, Kumarakhanda 12..19,21; etc.

11. Rudrasamhita, Yuddhakhanda, Chs. 30-31. For the problem of Radha's antiquity,
sce Baladco Upadhyaya, Bhagavata Sampradaya, Varanasi, Sarh. 2010, pp. 344-
46.

12. Rudrasaamhita, Yuddhakhanda, 55. 28-33.

13. V.S.. Agrawala, Varanasi Seals and Sealings, edited with Supplementary Notes by
P.K. Agrawala, Varanasi, 1984, p. 24, No. 385, and plate.

14. V.S. Apte, Sanskrit-EnglishDictionary, editors-in chief: P.K. Gode and C.G, Karve,
Poona, 1958, vol II, p 789.
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others.. Multiple heads severed by Vishnu were then kept by Siva in his
own throat for ever. 13

It is described that to act as consort of Dasa-Mahavidyas, the great
god Sambhu assumed ten incarnations (dasamitah Saiva avatarah) with
specific names and forms of befitting nature. 16

Mahavidya Siva

1. Mahakali Mahakala

2. Tara ; Tara

3. Bala Bala

4. Shndasi Shodasa

5.  Bhairavi Bhairava

6. Chhinnamasta Chhinnamastaka
7.  Dhumavati Dhimavan
8. Bagalamukhi © Bagalamkha
9. Matangi Matanga

10. Kamala Kamala

It is further remarkable that the eleven Rudras are described as the
sonsofcelestial mother Surabhi and father Kasyapa.!7 Needless to point
out that Surabhi represented in Puranic scheme of myths the Nature-as-
divine Cow and from her the kine kingdom was believed to have been
produced by Kasyapa-Prajapati. Likewise, Siva'sincarnation as a Hamsa
is interesting which we find further identified with the messenger-bird
goose (hamsa) in the well-known love-story of king Nala and his wife
Damayanti.!®

The equation of Bhi!la and Kirata in the Kiratarjuniya story is of
outstanding sigaificance as the two words are alternatively employed in
thedescriptiongiventhereof. 19

In a context of the myth of Samudramanthana we meet a curious
though befitting statement that at the time of the origin of nector from the
churned ocean, there scattered some drops of amrita from which beautiful

15. Satarudrasamhita, 16.15.

16. Ibid., 17.1-12.

17. Ibid., 18. 26-28; their specific names are thus enlisted : Kapali, Pingala, Bhima.
Virtipaksha, Vilohita, Sasta, Ajapad, Ahirbudhnya, Sambhu, Chanda and Bhima.
Elsewhere the eleven Rudras are of different de§ignations (Vayaviya Samhita, Uttara
bhaga, 30.12-14).

18. Satarudrasamhiia, Ch. 28.-

19. Ibid., Chs.-38-41; see 39.26; 40.8, 11, 21, 24, 28, 29,.31, 36-37, 38-39, 49; 41..43;
ets.
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damsels were produced in thousands, who enticed the world and filled the
ten directions of space with their ambrosial beauty.20

However, references to the country of Nayapala are obviously to be
identified with Nepala and are specifically noteworthy for its spelling
peculiarity or Saskritisation for the name Nepala that was also current
from earlier times.2! The Pasupati(natha) Sivalinga and one Latitesvara
Sivalinga are specifically mentioned, the former being still the most
famous one in Nepal and the latter indeed referring to the Saivite shrine of
nearby Lalitapur town. |

To an outstanding concept of the Puranic religion, ritual practicesand
art-architecture a special attention of readers should be called here. As the
story has been given, Upamanyu, a Brahmana boy, went to the
Himalayan tract for the aim of gaining favour of the lord Siva through
dedicated penances.What specifically noteworthy here is the following
description by the Purana-writer:

feacrdaa: A HHIfEd: |
WY JTETE e ferget = I
(Satarudrasamhlta, B0y

Upamanyu installed a clay-made Sivalinga which he enshrined in a
modest holystead constructed with the help of only eight bricks (ashta-
ishtaka). If we properly interpret the expression and attempt at visualising
the mode and form of this expressly made structure, an outstanding
evidence regarding the preliminary type of early structural temple is
found. This masonry work had evidently three walls, each made of two
bricks (sun-dried or baked); two featured on the two sides and the third
being at the rear. Thus, two remaining bricks were placed above to span
the space intervening the walls. The fourth or front side no doubt would
serve in this scheme for the "entrance" or open frontage. Such an
ashteshtakabhih prasadam Kkritva lingam cha mrinmayam is repeated

20. digueee g faat & aferfar: |
F7: Fi: TN TGA WA n?o Il
IR  SoqATeTaHl:

BhgThehT oIl nqz I
e @ fasawar  fow e
BUCRIEREE] YT 3
SHIfeerE: ARSI el 113 1l
Satarudrasamhita, 22.. 20-23.
21. Kotirudrasamhita 11.18; 19. 15.



28 JUUF-PURANA [ VOL. XLVII No. 1

again in the Upamanyu Story, occurring later in the Vayaviyasamhita,

34.53.

7

L

%,

Fig.. 1 Ashteshtaka Shrine, as constructed with eight bricks (Siva.
Satarudrasamhita 32.15; Vayaviya. 34.53).




THIRTY LAKSANAS IN THE BHAGAVATA
By

A. N. PANDEY

[ dmgarrad g BiRrmsontt ywrifdat |/t | i geeamy eyt
Tf= | A qy wEEROR FeirTR T T e,
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The Bhagavata enumerates thirty characteristics (laksanans) in

following verses -

‘gl o A9 Wie fafaden e gm: 2
AH sRr=d = I W s )
W:W@E{@W TREITE: T |
Jui fawiRar Awefaast o
FqER: eV ydwwe 9URa: |
dEcRaadfe: g Y 9ved )
U3 HIdd TR TR HEd T |
BERRICRIGEHIS AT |
JUEE T yH: HAW  SHQRd: |
Proeasoe TS gaten 3| gt 0
- 11/8-12

The characteristics are satya - truthfulness, daya - mercy, tapah —

austerity, asceticism, Sauca-purity, titiksa - endurance, iksa - power of

1.

A devotee should observe all aspects of sadicara like ahirhsa, truth, purity,
compassion, faith in Lord, etc. (Naradabhaktisiitra, siitra 78)—
' sTfE et gftaetnt 1

THT e o - wnfad, 282/21

Even in society devotion could be developed through sSravana and Kirtana.

(Nzradabhaktisitra, 37) — ‘@iehsftr WragqUIgIUERIdAT I
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discrimination between right or wrong, §ama- control of mind, dama
control of the senses, ahirhsa - non-violence, brahmacarya-celibacy, tyaga
- charity, renunciation, svadhyaya - the study of the scripture, arjava -
rectitude, straight forwardness, santosa-contentment, samadrkseva -
service of those who regard all beings as equals, gramyehoparama-
gradual withdrawal from worldly activities, nrnar viparyayeheksa - to
think that actions performed with pride meet opposite results, mauna -
silence, atmavimarsana — investigation of the soul?, equitable distribution
of food, eatables, etc. among creatures according to their ability and
needs, to look upon them especially human beings as one's own self and
as the deity, hearing® the holy names and stories of the Lord”7, chanting
of his name, contemplation of, service of, worship of, bowing to,
rendering service to God, sakhya - behaving as his friend, dedication of
oneself to God - these thirty characteristics are said to coustitute the
highestdharma.

We have the concept of navadha bhakti, nine methods of practising
bhakti beginning with the simplest listening and ending with the ultimate
surrender - atraanivedana -

" grai Fiad oo O gredEd |
e g g HEAaeTH 1

o ABhégavata 523

4. Self -enquiry is the direct and infallible means of being aware of the ever-present
self.

5. Kabir sees God everywhere - the 'me' is no more. He says,

"I came into this world to see various forms sayeth Kabir : O Sadhus, but I saw the
incomparable in every form.

In calling out to you, I was transformed into you,

There is no more any 'me' left out in me now,

I have surrendered to your Love.

Now whereever I look, I see none but you."

6. In 'Sravana' the disciple must keep aside his preconceived ideas and beliefs. He
should know how to listen. He should not try to evaluate, to compare-just listen. Let
the words exercise effect. The words of a scholar are to be understood, but the words
of the masterare to be listened to.

7. Interestinthestoriesofthe Lord isdevotionaccording to Garga —' wafeftafq mi: '
- Naradabhaktisiitra, 17. The Bhagavata extols the act of describing the virtues of
God-

‘' & JowuE: gog o

fawew gxae = Ffegaar: |

sfregRisel: wiafariehm .
FGTATAHTVIT0H, "

— Bhagavata 1.5.22.
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The Puranas maintain that the service of human being is the service
of God. He who serves humanity, serves God. The puranas advocate
devotion to one or the other deity, so this has been set forth as one of the
characteristics. Though the Gitéa preaches in unequivocal terms devotion
to God Krsna, it is not enumerated among the virtues laid down for the
purification of the evotee's personality. This may be remarked that these
two virtues have been emphasized in the puranas.

These virtues may be divided into three classes-one class belongs to the
individual himself, the second is directed to society, to other persons who
aresaintly ana deserve to be treated with compassion and the third class of
thevirtuesisconnected with the individual's devotion to God. This broad
outlook encompasses both the microcosm and the macrocosm and
underlines the Eternal, the foundation of all. This is the complete picture
ofall that is to be viewed, pondered over and meditated upon. 7

The fullness of man, the fullness of society and devotion to God will
bring about everything that is required for the welfare of human beings.

Thirty laksanas constifute a graded series of virtues. Man is not,
complete in himself. His responsibility to society comes up. Even both
man and society do not chalk up a complete map of the universe. God is
there to fill the vacuum. The purity of man, the purity of society and
devotion to God make up the vista of laksanas which the Bhagavata
conjures up.

The Brhadaranyaka Upanisad proclaims - ‘& 9d ...... - d qa:
SR | FoHT S8R Tl TS adae e s : e I
FeaFae Hafq 1" - 5.5.1. Truth is God. The gods contemplate and
worship the truth only. The first and the last letters, imperishable are true,
in the middle is the false and fleeting. The false is encompassed on both
sides by the true. Truth was cardinal virtue with the Aryans. The Vedas
say that the Earth is propped up by truth (Rgveda X. 85.1; Atharvaveda
XIV.1.1.). Truth is of the nature of gods, therefore satya is the worship of
gods (K.C. Chattopadhyaya, Studies in Vedic and Indo —Iranion Religion
and Literature, pp. 112-114). To Gandhi, Truth is God. He writes in the
Introduction to the ' My Experiments with Truth' — "This truth is not only
truthfulness in word, but truthfulness in thought also, and not only the
relative truth of our conception, but the Absolute truth, the eternal
Principle, thatis God."

Some of the laksanas or virtues are regarded as helpful in yoga also.
The Hathayogapradipika mentions ten yamas and ten niyamas —
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“ rfE gewE dEed & yfd: |
Tanld foaer: e d9 I W
Tq: Gy e SHHIveRYSH |
faguraTFageY gHd o S9 gad, I
fram o g Annesfanme: 1
— The Adyar Library Ed. (1975), P.14.

To do no harm, to speak the truth, to refrain from taking what
belongsto another, continence, forgivenes, firmness, mercy, rectitude, to
be moderate in diet, and purity - these ten constitute yama.

Austerity, contentment, belief in God, charity, worship of God,
listening to the exposition of doctrines, modesty, a discerning mind,
repeating prayers and sacrifice - these constitute niyama.

These virtues unfold the latent capacities of a devotee. These purify
the devotee and make his path easy and gladdening. The yamas and
niyamas are the foundation of yoga and pave the path for the higher
goal. We see that many of the yamas and niyamas find place in the list of
laksanas given in the Bhagavata.

The Gita enumerates various characteristics of beings issuing from
God -

“gfeRiTEEE: g9 | g9: T |
e W@ EISHEl W& =IEEd b I
sféw g9ar giesdl SE  ARNSA: |
yafd e Jdq "9 TE gufiaen: o'’ - 10/4-5
Abhaya, sattvasams$uddhi, ahimsa, etc. have been stated as the divine
properties at the beginning of the sixteenth chapter of the Gita—

“avE  FedyfedanTeatefd: |
T THYE I T AsE |
AT TR MR |
W IS AR e
LES m:qﬁr:sﬁmﬁﬁmﬁmn
wafa  gE  SamfYehas arRa 1 - 16/1-3

Here we find the qualities - self restraint, study of the scripture,
austerity, non-violence, truth, compassion for living beings, purity, etc.
We see that the Gandhian Philosophy attaches great importance to
Ahirnsa and Truth,
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We have mauna - silence in another context —

“re: @i SamTafa e
weEyfeRaEaa A= ||” 17/16

The word "brahmacarya'® - continence is used in two verses of the
Gita (8.11.,17.14). While dealing with the austerity of the body, the Gita
enumerates §auca, brahmacarya, ahimsa, etc. -

M afgSTRTRYSH e, .
SErEaeEr 9 URR a9 3= 1" 17/14
‘AfGSTRIEgSH’ of the Gita is the basis of ‘TwgeRye’ .
The Yogasitra says that ascetic practices, study of the scriptures,
surrender to and utmost faith in I§vara - this is kriyayoga - ' d9:-
TreRyaRforemE fshammT:’ 2.1, The Sufi saying goes -
"While there is a screen between seer and seen
Thereis desire to see. When lifts the screen
Vision alone remains; nor seer norseen."
(Quoted in "Annie Besant and Bhagavan Das, Bhagvadgita, Notes, P.
354).
The Bhagavata speaks of 'atmavimar§ana'. The following gatha of
the Dhammapada says that the seer is the Lord of the self. With the well-
controlled self, one can attain to the Lord-

8. Mauna has a deeper meaning. In that sense, it is not the literal avoidance of
speech, but the absence of unnecessary thinking, that is, silence of the mind, that is,
absence of me - based thinking. Silence of the mind is the freedom of the mind from
thoughts, but it does not mean absence of all thoughts. A liberated person, when he is
working or talking, would have necessary thoughts. But when he is not doing any
thing, his mind would contain no thoughts - the 'fasting mind' of zen.

- N. Trasi, The Science of Enlightenment, p. 75.

J. Krishnamurti says, 'when [ go for those long walks of mine alone through
the woods for one or two hours, it happens to me that not a single thought crosses my
mind during all that time.'

-Quoted in 'The Science of Enlightenment (N. Trasi), P. 75.

9. Gandhi's views on brahmacarya- "Brahmacarya means control of the senses in
thought, word and deed. ... An aspirant after brahmacarya will always be conscious
ofhisshortcomings, will seek out the passions lingering in the innermost recesses of
his heart and will incessantly strive to get rid of them. So long as thought is not under
complete control of the will, brahmacarya in its fulness is absent."

My Experiments with Truth (1958), p. 153.
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"oy fe ot e T f e W fER
e & gEw M @ufd geem ' - e |

When the knower is known, only consciousness remains.

The man is evaluated in the context of society and his spiritual desire.
The puranas deal with this ideal in various situations. The properties
belonging to the individual have been mentioned and explained in the
philosophical works also. Those directed to the welfare of society are
found in the Ramayana, the Mahabharata, the Puranas, etc. Worship of
and devotion to God is summum bonum. This virtue should be directed
in the constant study and recognition of the nature of reality. God's
presenceinall selves and in all not-selves should be felt. The individual's
sincere acts and his intense desire to realize the presence of God
everywhere will lead to therealization of God.

sk



YOGIC CURE OF PHYSICAL AILMENTS
By

G. K. PAI
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Patafijali is renowned to have authored three distinct treatises
pertaining to the varied fields of Yoga, Language and Medicine which
ensured the removal of the impurities of the mind, speech and body
respectively.cf.

I fee 1eq 9=l
e IR 9 aged |
ASTTRUT Fok HAI
qagte grefaaarstar

Thus although the purpose of Yoga is held to be cleansing of the
mind, it can easily be seen that the entire science of Yoga is based on the
well-known principle of a healthy mind in a healthy body.' A healthy
body or a body in perfect shape is a pre-requisite for a peaceful mind.

The various yoga asanas, mudras, bandhas and the six yogic kriyas
not only tone up the muscles but also cleanse the internal organs and help
proper digestion of the food besides preventing certain disorders of the
body. 1

The Vayu Mahapurana holds that regular practice of Pranayama .
helps in the removal of all disorders of the aspirant. cf.

oA gaae faws e |
T 31 JoEf g ds e

Va. 1. 10.90

Almostall the major Purana texts dealing with Yoga lay down strict

rules regarding the time and place for its practice (which includes

Pranayama). For Yoga practised in unfavourable time and place does
not succeed. cf. Va. I. 11.32:
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STRYTRTCTANTE g9 7 g faerd 1

The Karma (II. 11. 47 a) and the Linga (I. 8. 78) Mahapuranas
repeat the same.

Thus Yoga practice is prohibited in the following places or
circumstances : near fire, forest, on a heap of dry leaves, in a place
infested with creatures/beasts, in the cremation ground, a dilapidated
cow-pen, at the crossroads, a noisy place or a place which instills fear, in a
monastery or near ant-hill, in a well or river, while suffering from
intumescence, affected by hunger, while unhappy or agitated in mind. cf.
Va.l. 11.33-35a:

T o ISty yrehuiEd e |
SIeAT TSR a1 SO =g |
TR i aisft Seedeasd |
IYM qUT T T FASSEAM: HarE
UTTIETESYIar 7 = speraad: |

The Karma (II. 11.47b-48) and the Linga Mahapuranas repeat the
first three lines above with a minor change and improve upon the last two
linesas:

YA olAThT AYRITGEH = |
TECEAEE  SETEeHyd Il

K. II. 11.49 + L 1. 8. 80b-81 a.

The Markandeya Mahapurana (36.46-51) also holds similar views
regarding the time and place unfit for the practice of Yoga. It includes
bodily ailment and tiredness of the body as well among the circumstances
unfit for the practice. Further, it adds new dimension to these
circumstances by including among them extreme climatic conditions of
cold, heat and wind as unfit for its practice.

Both the Mar (36.51b-52a) and Va (I. 11-36-37) hold that one who

* practises Yoga in utter disregard of these rules surely contracts physical
disorders such as jadatva (slothfulness), badhiratva (deafness), mikatva
(dumbness), andhatva (blindness), smrtilopa (failure or loss of memory),

_ jara(decrepitlde)etc.

RIS TS gt o |
T TT: Tt IR fereTenEn: |
e SR 9 Yo @IfETSI |
U faeiry  SRFEdd =
Va. L. 11.36-37.
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The Mar (36.54-61) aad Va (I. 11 40-59) also prescribe treatment for
the above diseases. The Mar prescribes curative Dharanas for diseases
such as vatagulma (gout or rheumatism), (g-) udavarta (disease of
bowels), kampa (tremor), muikatva (dumbness), badhirya (deafness),
smrtilopa (lapse of memory) etc. cf.

o AR Hded AR dfeeiy A |
feryt TanrHEsT yae T ¥RAq 1| 54

EIRNGEEMIECREHE qRY |
e sfa wed amgufe wfafdrda 055

i. e. in case of enlargement of spleen, the aspirant must eat well-
lubricated and warm rice gruel and practise Dharana. In case of diseases
of bowels (constipation) he must eat rice-gruel and curd and regulate the
wind by pushing it against the vayugranthi (along with practice of
Dharana on the forehead).

The Va prescribes similar treatment for vatagulma cf Va. 1.11.40b-
41 a.

feryt TearmesT yaeET TAEuRAq |l
WA HEGRA  GWed g |

In case of diseases of bowels, the Va prescribes the diet of rice-gruel
and curd which pushes the vayu upward to pierce the vayugranthi and is
made to circulate in its own sphere. This process should be followed by
practice of Dharana on the forehead cf. Va. 11.41b-44 a:

T (3) TEAIARRIAE FAfeafhicaad I ¥Q
kel &Y Far] a1 g aal wei |
arEie T e aERY wESE N 6R
qmsty 7 fosiv: wmero gfed 4 |
TN 0 o e 1)
T(3) TEATAE AR e |

For tremo: in the limas the Va advises the Yogi to fix the mind firmly
on a mountain and hold on to it as though observing a ritual cf. va. I-11.
44b-45 :
TETYHA ARSI AR 0¥y
<o fafsredi gota o doed gah |
a1 gad  feRfeafgefiea araq 1wy
cf. also Mar . 36-46a:
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TRty Hene feel waf| s |
Dharana in order to be effective must be focussed on that very spot
such as the body, neck, or tongue which is affected by disease. Thus
dumbness is to be cured by retaining the vital breath on the faculty of
speech, deafness by retaining it on the ears and thirst by retaining the vital
breath on the tongue (or conceiving a ripe mango fruit on the tongue);
fever is cured by a cooling thought whereas cold is cured by a heating
thought. cf Va. L. 11. 46-47 & Mar. 36.56b-58a :
UM SLEIH FHUSINY 9 HRIAQ |
FeisaE qf arte Sied  geEren e
fogreom qurisg o Weig agiv: |
e o fodrt qa: Sed gat 1w
d -va. 1. 11.46-47
foerd war s anfid gty |
EREIEEC I o s e
IR T I8 afewgaeRTiony I
RUCEATc: I G Bt it

Mar. 36. 56b-58a
The principle underlying this process seems to be the same as the one
contained in Yogasutra (Ys. II. 33) although Patafijali§ recommendation
of the same is in a different context altogether, namely, that of yamas and
niyamas.
In case of consumption, leprosy and leucoderma, the Va recommends
the sattvika breaths to be regulated on the part affected. ef-Va. I. 11. 48:

Y FY THOW RIS |
Tferafar T <9 afege fafafddm o

In case of loss or lapse of memory, the yogi is advised to keep a dry
wedge of wood on the centre of the head and tap upon it with another
similar wedge (together with the performance of Dhdrana on the
forehead) which process would immediately restore his memory. cf. Mar.
36 58b-59a:

el FRfY e 18 A qredq |
QS Sfd: W& AEwE S |
The Va prescribes similar treatment for lapse of memory or for one

who is shocked out of his wits on account of fright. According to this text,
the head must be tapped with a bamboo wedge; or else a nair of wooden
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pegs are used, one to be placed on the head and the other to tap upon it.
of:

FYHIT YU HRART qeAq
Tt et sl B A A |
AR WG A gt o
A AEHTE T T URA_ |
-Va. L. 11. 49b-51a
Once the memory is regained, the Yogi is advised to perform

Dharana on the forehead. He is also advised to be on well-lubricated diet.
Gl

Heerg ad: | aRon g urRa |

Terraed = yosiia qa: S92 et |
-Va. L. 11. 51b-52a.
The Yogi's body may also be attacked by a non-human being. In
such case, Dharana on heaven, earth, wind and fire is said to cure the
Yogi fromit. evil effects. But if the non-human being enters the body, the

Yogi must perform Dharana on the head and burn the being by means of
the fire of Prar-ayama. cf.

TraTgfiet arear snfiAEfy aRE i
HTEcETSgeiEfa  fafefady |
Y gt gfasafe
qrafyRoE - Jgde  fafwRe |
-Mar. 36. 59b-61a.
SN Weod aq1 geAfa dmfe i
fed = gl =9 argwfid o aR3Aq |
JIOTATHA e 69 e e &g
Hofy wfowed das  wfavese |
Td: W A uRameE g
IO &7 qeqd o oorg |
-Va. L. 11. 52b-55a.

The Va prescribes even an antidote to snake poison. It states that in
case of poison of a krsnasarpa (cobra) pervading the heart or the stomach,
the Yogi should hold Maha, Jana, Tapa and Satya in the heart and
thereupon perform Dharana. He must then consume the fruit juice of visa
(Aconitum heterophyllum) and practise Dhéarapa on visalya
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(Visalyakarani, the marvellous antipoisonous drug ?). He must conceive
of the entire Earth with its mountains and retain it in mind; similarly he
must hold all the oceans and all the deities in mind. He must bathe himself
with a thousand jars of water; standing in neck-deep water he must keep
Dharana on the centre of the head,; if every sinew is suffused with poison,
he should practise Dharana on the entire body; he should also consume
clay from the ant-hill by means of the cups of withered leaves of the
arkaplant (calotropis gigantea). This is the well-known Yoga therapy. cf.
Va. I. 11.58b-60 :

TR 1 UEGEER lluy
TRISET: W@ &% Hean g ORI |
fowea g we Wi favedt urdwa: 11 us
TEd: §T oA hed TR R |
&fC e wggig qn Aty T 1 o
O T W I TR A |
3 HUSHB § MR Gt uRA 1 ue
Hicrdr faofast  araq wemtey |
Yioishoeges:  frageiwgiteam 1 u]
fafefaafafigiy  faga amfafidfa: |
Y] HAET AnTgEA ® Nl &o

Though Patafijali does not refer to Dharanas of curative nature, he
recommends sorhiyama on the kiirmanadi in order to achieve steadiness
(YS. III. 32) and on the gullet for the cessation of hunger and thirst (YS.
III. 31). Other major Puranas are silent over it. '

Abbreviatio=::
K — Kurmapurzna
L — 1 ingapurana
Mar - Markandeyapurana
Va - Vayupurana
Ys — Yogasutra of Patafijali

sk



COLOUR PREJUDICE AND THE VARNAS
By

UPENDRA NATH ROY

[ oo vRdeEfed auieesamn fawgd faerom | a7y, wfay,
TR, HETIRE, O, qgeRataaEe = quierewen afttar wqfetaar o
ada | ouiyecend: SifagEsauifais dafergisfy wafa | el
fogfamy Tagaiyrddy fagfasfed aRaguifawsy TR TEHAR
Iya | o7 fagwm d@Hd wyAre yfaufed aq mar@Emmag s
YTy, | IR gISH e SThedt T 1 Shisfa Hom: | Ag-quvr-
smyfTeRfagel HaTaRe TEshd FyEml gfafed a8 YRl suiegerEen 9
TETtear sifag it sdd | ]

Subjectionof the Asian and African countries by the Western powers
by the eighteen century had an adverse effect on the historiography as
practised by the elite of the ruling countries. They also left numerous
followers in the subject nations who dare not challenge the dogmas of their
masters to this day. As the Western society has remained divided along
race lines and race divisions are regarded far more important than class
divisions in the West, a dogma has gained currency in India that the varna
system of ancient India too originated from the hatred of the white
immigrants for the dark-skinned aborigines of the country.

How far the confusion prevails can be best judged by the bold
. statements of Dr. D. D. Kosambi : "The word for caste, varna, means
colour. In the Rgveda, there are only two human varnas, that of the
Aryans and that of their dasa opponents. But the later dasa not only
means slave out denotes also the Stdra caste : a class of people defined
generally by birth, not eligible for initiation, barred from reading
scriptures, wielding weapons, owning property - one whose function is to
serve the three Aryan castes. In a word, a helot, not a slave." !

Were there only two varnas, one could well stand for the white and the
other for black. But Kosambi is well aware of the fact that the varnas are
four in number. So he is compelied to add that "the non-priestly and non-
fighting portion ofthe recombined "Aryans" sank to an inferior status, the

1. D. D. Kosambi, On A Marxist Approach To Indian History, ABOR I, Vol. 31
(1950), P. 262 .
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Vaisya varna. The internal development of caste-classes is the inevitable
consequenceofthe external. "2 Any one who cares to think will realise the
weakness of such an argument. If the society of the Aryans could divide
itself in three caste-classes simply by occupation or division of labour (to
use the term of the social sciences) with the priestly, fighting and non-
fighting people forming the first three varnas,why could it not produce the
fourth class of the serving people of artisans ? What is valid forexplaining
the origin of the 75% of the divisions, cannot he ruled out in case of the
rest 25% of th~ same.

The Root of Social Divisions

Kosambi ignores the fact, as do all the other supporters of the racist
theory of the origin of the varnas that social divisions are found in so
many societies of the ancient world. Dr. G. S. Ghurye, despite his
devotion to racist theories, does not fail to notice it. There were three
principal classesin Pyramid age-landowners, serfs and slaves - according
to him in Egypt and four during the Eighteenth Dynasty - priests, warriors,
craftsmen and serfs. The Sumerians had three classes - (1) priests and
officials, (2) landowners and (3) slaves - and their laws were based on
inequality. Iran had four classes, namely, priests, warriors, husbandsmen
and artisans and their origin was attributed to Yima by some and to
Zarathustra by others. Priesthood seems to be hereditary from the very
beginningand intermarriage between the classes was restricted. There were
four classes in the Chinese seciety too-(1) gentleman (state officials), (2)
agriculturists, (3) artisans and (4) merchants. Besides, there were pariah
classes. All occupations, except the civil services were hereditary. Barbers,
playactors, brothel-keepers and people engaged in menial service could
not compete for civil services, nor could they marry persons of higher
classes. There were two classes of pariahs in South Arabia, one of whom
could not enter even the mosques. 3

We have left Japan where existence of five social classes is well-known
as our information about that country is as late as the twelfth century.
Moreover, it is quite unnecessary to multiply examples. Facts do not
permit us to dispute the following observation of Dr. B. R. Ambedkar :
"The existence of classes has been the defacto condition of every society,
which is not altogether primitive. It is a normal state of society all over the
world where society is in a comparatively advanced state."4 Such a
conclusionisinevitableand no serious historian or social scientist has ever

2. Ibid, P. 263.
3. G.S. Ghuiye, Caste And Race In India, Bombay, 1969, PP. 143-150.
4. B.R. Ambedkar, Who Were The shudras ? Bombay, 1970, P. 7.
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dared to explain all the social divisions noted above as a consequence of
the external (race) factor.

Kosambi, however, fails to admit what others recognise : the fact that
society divides itself at a certain stage of development and no conspiracy,
no intervention of an external factor like race is required for such a
division. As a human group passes from the food-gathering stage to food-
producing stage, there appears alongside the product necessary for the
survival of the community, a social surplus product. One of the original
functions of "the social surplus product is to advance division of labour."
"From the moment the tribe has more or less permanent reserves of food
at its disposal, some of its members can devote a more considerable part
of their time to producing object which are not for eating : tools,
ornaments, containers for food."> Thus specialisation sets in and society
becomes divided according to occupations. These specialised groups
culminateintoclasses.

The Meaning of Varna

As Kosambi contends that varna means colour, it would be relevant
here to see if that is really so. In order to get the meaning 'colour' from
'varna', one must derive it from the Ubhayapadi 99 of the tenth
(churadi) Gana (group) which means' to 'colour’. But it also means 'to
explain', 'to extol', 'to send' and 'to grind'.® The word 'varpanam' is
derived from the same root. So the word 'varna' when applied to human
groups can as well mean 'description’ or 'category'.

However, the above derivation is not supported by the tradition. Were
the varnas based on colour, scholars of ancient India would not hesitate to
admit it. As a matter of fact, attempts are seldom made to hide colour
prejudices. But Yaska in his Nirukta states : oit Q'Uﬁ'?‘!: (2.1.4), which
means that the 'varna' is derived from the root F3 of the fifth (Svadi)
Gana. The root means 'to choose'.” So the word does not mean, ‘colour’
but 'choice’ or 'the station in life chosen'.

Allied to the word "a0f" in Sanskrit are two other words viferg ! and
Ul specifically used for a Brahmacarin. The first word, undoubtedly,
means 'a person who wears the signs of his varna'. These sings are
elaborated in the Manusmirti (2.41-46). The second one too, to be sensible,
means the same. Were it possible to recognise the varnas by their colour, it
would be superfluous to assign specific signs for the Brahmacarins
according to their varna.

5. Earnest Mandel, Marxist Economic Theory, Vol. I, Marlin Press, Great Britain, 1968.
P. 27.

6. M. R. Kale, A Higher Sanskrit Grammar, Botnbay, 1912, Dhatukosha, P. 121.

7. Ibid,P.125:
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Dr. Ambedkar examined the use of the word 'varna' in 22 places in
the Rgveda but found the evidence 'quite inconclusive".8 That is a mild
expression of the reality. He would well have declared that the word
'varna' has not been proved to mean colour in the Rgveda.

Dr. Ambedkar has also studied the use of the word in the Zend Avesta
where it occurs in the form of varana or varena. "This evidence from the
Zend Avesta as to the meaning of the word varna leaves no doubt that it
originally meant a class holding to a particular faith and it had nothing to
dowith colourorcomplexion."?

Mobility of ihe Varnas

Colour is a feature that a person gets hy birth and remains unaltered
all along his lite. No black man can become white or vice versa. But we
have evidence to show that varnas were alterable in theory and practice.
The fact that such evidence is available to us even centuries after the
varnas became hereditary speaks volumes for Indian tradition.

Manu declares quite explicitly that a Sadra can rise to the status of
Brahmana and a Brahmana descend to the level of Sadra depending on
deeds. Similar changes occur in case of Ksatriya and Vaisya too (X. 65).

V! SRIUEET SRR war |
sETsTE g foerg dvamds =7 0

Apastamba too contends that virtue leads to uplifting while vice leads
to degradation of the varnas (1.5.10-11).

e SEE avl: g g gofuree sfrafeet |
STEE= qa v ST e qoteTTRR SRt o
Gautama in his Dharmasiitra lays down a rule that is believed to be
applicable to mixed marriages. It is supposed to mean that the children of

mixed marriages attain the higher or lower varna in the fifth or seventh
generation:

FUICT RS Y2 T8e HEae e |
YEIRREEAEH, | (V. 22-23)

Similar is a rule in the Acaradhyaya of Yafijavalkya :
SRl 7 3 T gadshy o |
S FHHU T el N

8. B.R. Ambedkar, Op. Cit, P. 79.
9. 1Ibid, P. 81-82 .
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But an erudite scholar like Dr. K. L. Daftari believed that what the
law books said about the change of varna did not refer to mixed
marriages b..t to change of varna in general. He also opined that 'yuga'
does not mean 'generation' but 'a period of four years'. So, people were
uplifted or deg-aded from one varna to the other during the seventeenth
to twentieth year of theirage !0 . Even the Bhagavata Purana declares, a
man is to be assigned to the varna the traits of which he shows:

T FoAeTvl Hikh GHT quifyeasehd |
Tedid g wa et o
(VIL 11. 25)

The rules noted above were not confined to law books, they were
really practised. In the Salyaparvan of the Mahabharata (xxxIx/34 - 37),
Arstisena, Sindhudvipa, Devapi and Visvamitra are reported to have
become Brahmanas from Ksatriya. Many of the descendants of Manu
attained the varna of Brahmana according to Adiparvan of the same epic
(LXXV/12-15). King Vitahavya, afraid of his enemy Pratardana entered
the hermitage of Bhrgu and the latter made him a Brahmana. The
progeny of Vitahavya were Brahmanas well-versed in the Vedas
(Anusasana Parvan, chap. 30).

According to Harivam$a Purana, Béaleya Brahmanas are the
descendants of Bali, a Ksatriya (XXX1/1684-1685). Medhatithi, son of
Kanva, was born in a Ksatriya family but became the originator of the
line of Kanvayana Brahmanas (XXX11/1718). The Maudgalya
Brahmanas are descendants of a Ksatriya family (XXX11/1781). So are
the Maitrayanas (XXX11/1789-1790).

According to Visnu Purana, Angirasas were the progeny of the
Ksatriyas but became Brahmanas (IV. 2.2). Nabhaga, on the other hand
though belonging to the line of Manu became of Vaisya (1v. 1. 15). The
Sakas, Yavanas, Kambojas, Paradas, Pahlavas were Ksatriyas but
became Barbarians during the age of Sagara (1V. 3. 18-21).

Acccording to the Bhagavata Purana, 81 of the 100 sons of Rsabha
became Brahmanas (V. 4.13). Dhrsta was a son of Manu but his
descendants became Brahmanas (1X.2.16). Garga was born in the family
of Bharata. His descendants became Brahmanas, similarly Karusa was a
Ksatriya but his progeny became Brahmanas (1X.2. 16).

Vayu Pusdna names the following Ksatriyas who attained
Brahmanahood as a result of their penance - Vi§vamitra, Mandhata

10. K. L. Daftari, The Social Institutions of Ancient India, Nagpur, 1947, P. 35



46 TUUH-PURANA [ VOL. XLVII No. 1

Samkrti, Kapi, Purukutsa, Satya, Anahavana, Rthu, Arstisena,
Ajamidha, Kaksivat, Sijaya, Rathitara, Visnuvrddha etc. (XCI/105-117).

Origin of the Varnas

Now we turn to examine what the scripture say about the origin of
the varnas. Had prejudice played a part in the origin of the varnas
the literature of ancient India would provide some evidence to corroborate
it.

The earliest statement about the four varnas is found in the following
lines of the Purusa Sukta (Rgveda, X. 90. 12; Sukla Yajurveda,
XXXI.11)

RIS T FEHHIG a8 T2 Fa: |
FE TG AT TG IRT ST

Muir translates it as follows: "The Brahmana was his mouth, The
Rajanya was made his arms, the being called the Vaishya was his thighs;
the Shudra sprang from his feet." These have to be considered in the light
of the precedinglines:

TYEY  FRY: hHa AT |
@ fFaer it 9 1 $& 95 3= 1

(Rgveda X.90 11; Sukla Yajurveda XXXI. 10)

Muir renders it as follows : "When (the gods) divided Purusha, into
how many parts did they cut him up ? What was his mouth ? What arms
(had he) ? What (two objeéts) are said (to have been) his thighs and
feet?"11

Though Muir's translation is far from satisfactory to Vedic scholars, it
has no refercace to colour. The only conceivable answer to the question :
"Whai (two objects) are sa.d (to have been) his thighs and feet 2" must be
“the VaiSya is his thighs, the §tdra his feet". But even if we admit that "the
$udra sprang from his feet", there is no reason to believe that the feet of the
creator were black while the other limbs were white. Feet are no less
important to a body than other limbs. In fact, only the feet enable the
body to stand and move. As the Taittiriya Upanisad says, a person rests
on feet - 9TEAT: Ffasn |

The Vajasaneyi Samhita of the Sukla Yajurveda places the Sidra on
par with the Vaigyas :

11. Muir, Original Sanskrit Texts, Vol. I.
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"He lauded with nineteen: the Sudra and the Arya (VaiSya) wer
‘created : day and night were the rulers (V.S. Xiv. 28)-Muir's translation .

The Satapatha Brahmana would have to believe us that each of th
following varnas is more beneficial to society than the former (xiv
4.2.23) :

"Brahma was formerly this, one only. Being one it did not develop.

It energetically created an excellent form, the Kshattra ........... H
did not develop. He created the Vis ......... He did not develop.

He created the Shudra class.” - Muir's translation .

We find a similar statement in the Brhadaranyaka Upanisa
too(1.4.10-14). Both the S.B. and the B.U. declare that Dharma we
created not before but after the fourth varna. So it can not be argued th:
being created later has any bearing on their social significance . Unlike tk
later scriptures, they compare the fourth varna with Pusan and the ear
and call it nourisher of all.

The evidence cited so far warrants the conclusion that the primiti
society was undivided but it became divided in course of time as a rest
of the pressing needs of the society. This conclusion is confirmed by t
evidence of the later works. Thus, we find in the Mahabhar:
(Séntiparva, 188/10) that the entire world as created by Brahman was fi
of Brahmanas, it became divided in four varnas according to occupatic

7 faeraifa qui=i ad seifae s |
seon qagy  fe e e 0

Again, it is said that the Bréhmgrgas were created first, other var,
originated from the Brahmanas (Santiparva, 342/21)- FTET0: 3
ELIF Eﬂg’{m: That is also supported by the Padma Purana (Utk

Khanda, 38/44):

O SO gEER § 9gHd: |
o url: gereR gveT a8 99 SN

Other Puranas like Vayu and Bhagavata concur by declaring
there was one varna only in the beginning.

Then we have specific cases in the genealogies of the Puranas whe
is stated boldly that the progeny of such and such a person bec
divided in four varnas. That is what the Harivamsa Purana says abou
descendants of Vatsabhiimi, Bhrgubhtimi and Saunaka (29/1517, 1
1519). These statements a-¢ corroborated by the Vignu and other Purz

Now, if all the varnas originated from the undivided primitive so
or as the above texts say, the rest of the varnas were born from
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Brahmanas, there remains little ground to contend that they differed from
the Brahmanas in colour or race.

Colour Prejudice and India

Now we come to a basic point in our discussion : was the colour
prejudice a reality in ancient India ? Colour differences cannot lead to
social divisions without prejudice. Dr. Ambedkar was not a supporter of
orthodoxy and he relied solely on the translations of the texts done by the
Western scholars. Still, he arrives at a conclusion which coincides with our
own:

"In Rigveda, 1. 117.8, there is -a reference to Ashvins having brought
about the marriage between Shyavya and Rushati. Shyavya is black and
Rushati is fair.

In the Rigveda, 1. 117.5, there is a prayer addressed to Ashvins for
having saved Vandana who is spoken as of golden colour.

In the Rigveda, ii. 3. 9, there is a prayer by an Aryan invoking the
Devas (0 bless him with a son with certain virtues but of (pishanga) tawny
(reddish brown) complexion.

Theseinstances show that the Vedic Aryans had no colour prejudice.
Now could they have ? Their complexion varied; some were of copper
complexion, some white, and some black."12

Absence of prejudiceis also attested by the Brhadaranyaka Upanisad
(vi. 4. 64) which says that a man desirous of having a son who is black,
red-eyed, well-versed inthree Vedas and lives the whole life, ought to eat
cooked rice with ghee along with his wife. Prejudiced people do not and
can not desire a dark-skinned child, however virtuous or learned he may
be.

Dirghatamas and Kanva among the seers of the Rgveda were dark
according to Ambedkar. In the Ramayana we find that Rama,
worshipped as an incarnation of God by the Hindus, was black though his
brothers were fair. In the Mahabharata, the well-known hero Arjuna is
black while his brothers are fair. There are two persons in that epic who
have the same name Krsna which means 'black’. One of them, the son of
Vasudeva is reverred as an incarnation. The other is a sage and author of
the Mahabharata. and he is also worshiped and recognised as god. The
former is generally called Vasudeva while the latter has got two epithets-
Dvaipayana, because he was born in an island and Vyasa, because he
arranged the systematic study of the Vedas. No nation in the world
notorious for colour prejudice has ever raised a dark person to the level of
deities. How could then India accomplish this ?

12. B. R. Ambedkar, Op. Cit .PP. 77-78
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Though I have not got those works at hand, I remember that certain
commentators on Sanskrit poetics have explained the dark colour of
Visnu, Rama, Krsna, etc. with the remark that. the dark colour
symbolises manly prowess. I have also observed that the folk-songs in the
northern part of India from Haryana to Bangladesh have got a common
feature in them. Their heroes are invariably black and addressed as such,
while their heroines are always fair. If one likes to call it a prejudice, in a
male-dominated society it can be only called a prejudice in favour of the
black o~ black racism and nothing else.

Unable to counter such arguments, some people point out the fact
that while seeking brides people generally prefer fair-skinned women. Is
that a colour prejudice ? Were it so, not a single fair-skinned woman
would have married a dark man and all the dark-skinned women would
have remained unmarried. That is not the case in India. As we find so
many dark-skinned peopleinthe Brahmanas and fair-skinned among the
Stdras, the pet theory of the West declares that the white immigrants from
the West married dark-skinned women of the original inhabitants. But is
that common and permitted in the societies notorious for their colour
prejudice ? France, Britain and U.S.A. have been boasting about their
democratic ideals for more than two centuries. Are inter-race marriages
common there ? Is the lynching of the black an event of past there ?

Prejudiceand preference are notidentical in fact. The former rests on
hatred, the latter proceeds from fancy. Rightly or wrongly, India identified
the black colour with manly prowess while the fair came to represent all
the tenderness of the women. This symbolism, deep-rooted inthe psyche of
the country, lcads to the preference of fair women in case of marriages.

But that is not the sole explanation of the phenomenon. As Rajwade,
the well-known scholar from Maharashtra, has shown in one of his essays,
most of the inhabitants of India are 'brownish-black’ or "blackish-brown'.
Fair-skinned people are few and far between. What is rare catches the
fancy and is generally valued.

If one wants to assign a third reason, one may say that the rule of the
white in India for about two centuries has brainwashed a section of the
elite and they have become Europeans in their likes and dislikes. We
need not wonder if they have learnt to hate the dark-skinned. But that does
not apply to the times when the four varnas came into being. Thus we can
safely conclude that an external factor like colour prejudice or race did
not play a part in the development of the Varna System.

(We have left the spellings undisturbed in the quotations as a matter
of principle).

* %k %k
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Two Puranas Agni and Vahni are available. The meaning of both
words is the same. The Agni Purana was first published by the
Anandasrama Press and later many editions have been published by
different publishers. Now the question arises as to which of these two
Puranas is the original and was enumerated and included in the list of
eighteen Mahapuranas mentioned in the different Puranas and other texts.
The Vahni Purana remains unpublished till today and we have copies of
three manuscripts in the Purana Department Library of the All India
Kashiraj Trust. Two Mss are from India Office Library, London, and one
is from the Asiatic Society Calcutta. The Asiatic society MS is incomplete.

The Agni Purana from Anandasrama Press has 11457 verses. The
Varaha Purana mentions the number of verses in Agni Purana as 14
thousand while the Matsya Purana mentions this number as sixteen
thousand. In the Agni Purdna two numbers are mentioned 12 thousand
and 14 thousand. In the Srimadbhagavata Purana this number is given
as 15 400. The vulgate Agni Purana, besides the normal subjects of the
Puranas also contains sufficient material on grammar, Jyotisa, Poetics,
Ayurveda, Mantra, Diksa, Yoga etc and claims that all kinds of
knowledge are available in this Purana :

s fe quosfer el faen: gfafsan:
Agni 383.52
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Thus this Purana is in an encyclopaedic form. The Garuda has also
more or less such subjects .

In the lists of Puranas the Puranas are grouped in three categories
Sattvika, Rajasa and Tamasa. In other classifications they are grouped as
Vaisnava, Saiva and Sakta. According to the Matsya Purana in the
Tamasa Puranas Agni and Siva are glorified:

TEeTYE AETed qmey e =
Matsya Purana 53.69

In the Skanda Puréna it is said that the Vahni Purana is related to the
stories of I§ana kalpa and its narrator is Agni and interlocutor is Vasistha

IR ed gurH e = |
SfagmEIf= THaf=- aq J=a&d |
7.1,2.49

This view is also supported by the Matsya Purana (53.23) . The
present vulgate Angi Purana has Agni as its narrator and Vasistha as Srotr
or hearer, but there is no reference to ISanakalpa. Moreover, in the
narration of Varaha legend it is stated that this legend is connected with the
" Varaha kalpa. In the Agni Purana even though Agni or fire god is its
narrator but except that, there is no description which can show that this
Purana has given special importance to Agni. According to the above
quoted verse of the Matsya Purana (53.69) in Tamasa Puranas Lord Siva
and Agni are usually glorified. But here neither Agni nor Siva have been
given any special importance.

Dr R.C. Hazra an authority on Puranic studies has thoroughly
discussed the issue of whether Agni, or Vahni Purana is the actual Agni
Purana mentined in the list of Mahapuranas. In his books and articles, his
conclusion is that the present popular Agni Purana is not the original Agni
Puréna included in the original list of the eighteen Mahapuranas and the
unpublished Vahni Purana or Agni Purana is the genuine text
enumerated in the original list. Here some points in this regard are as
follows:

1. According to the Matsya Purana and the Skanda Purana as
mentoned above Agni or the Fire god is the interlocutor and sage Vasistha
is listener and the matters narrated in this Purana are related to the
Isanakalpa. The vulgate Agni Purana has Agni and Vasistha as narrator
- and listener, bu¢ the vulgate Agni Purana has no reference to I§anakalpa.
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2.. Ballalasena and his son Laksmanasena were famous rulers of
Bengal who tried to restore and popularise the ancient Hindu religion and
customs. Ballalasena arranged to compile four Dharmasastra digests
(Nibandha granthas) and amply quoted from the Puranic and Smrti texts.
His texts arc known as Danasagara, Adbhutasagara, Pratisthasagara and
Acarasagara. These texts were composed sometime in Saka era 1090
(1169 AD). He has also given the list of those texts which have been
quoted in these texts and has mentioned those puranic texts which have not
been used in his Nibandha granthas. About the Puranic texts not used in
his Nibandha digests he says :

e QUUAEER SEETEEe 9 |

Tfavfoaes oMy dere )
yeogEtad  fog  qUUMW qUr

remafasTaTaUs g BeTaer : |
qUEIARd:  ShITATRIUNG ;|

SETTAh AT R e : |
THARAAGH  HIUSITHUS g1 |
SIEEECEL e SR C LG

This means that here in these collections the above mentioned texts are
ignored and not used because they contain Diksa (initiation), Pratistha
(instalation), forged salvation, lapidary (Ratna Pariksana), false
genealogy, Kosa, grammar, unrelated and contradictory stories etc. These
are the creation of Minaketanasand other deceitful persons to deceive the
people . In this list the Agni Purana is included and the Agni Purana is not
used in these Nibandha texts

Contrary to this attitude towards Agni Purdana he has extensively
quoted from the other Agneya Purana i.e. the Vahni Purana and has
treated it as the genuine Agni Purana. This Vahni Purana or Agni
Purana is not published upto date and is available only as manuscripts. In
the colophons of chapters of this Purana it is generally mentioned as
Vahni Purana except a few chaplers. However, on the margins of every
folio it is referred as AU, . Y. or 3 In the text of the first
chapter also it is said as Agni Purana SiqfH=se @d: JUUEAEEHTH
(1.18)

Since the names 3164, 3743, afg and & connote the same meaning

hence tne names of both the Puranas cause confusion. Howeyver, in the
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commentary of the §rimadbhagavata (12.8.4) Sridharasvamin, Vira
Raghavacarya, Vijayadhvaja Tirtha and Sukadeva have used the word
Vahna Purana for the Vahni or Agneya Purana.

3. The Skanda Purana is now available in two forms: one is divided
into Khandas or parts and other is divided into Sambhitas. Both the forms
are totally different. One of the Sarhhitas of the Skanda Purana has one
Sarnhita named as Sarhkara sarhhitd and it is divided into Khandas. In
the TEREEI@US (2.34) of this Sarhhita it is stated that the Agneya

Purana is the only Purana which extols the glory of fire god :

CIEIEDEEET

(Eggling, India Office Catalogue, Vol. VI nos. 3671-12 p. 1363)

In the SauraPurana it is directed that the gift of Agni Purana should
be done on Siatipat Tithi  (first day of the lunar months) to a Ahitagni
(a brahmin wr.o has kept the sacrificijal fire). Here it is to be noted that the
presiding deity of the Pratipat tithi is fire and Ahitagni has also close
connectionwiththefiregod.

AT wiqTEe YeERIedrTd

4. Authors of digests (Nibandhakaras) and commentators of Smrti
texts are more reliable in this regard. Quotations of Vahni or Agni
Purana cited by Ballalasena, Halayudha, Hemadri, Candesvara,
Madhavacarya, Salapani, Vidyapati Upadhyaya, Vacaspati Mishra,
Ganapati, Govindananda, Raghunandana etc are available in Vahni
Purana but not in the prevalent Agni Purana. However, it is to be noted
that a few quotations of digest writers are also from the vulgate Agni
Purana . »

5. In the Padma Purana, Uttarakhanda, Agni Purana is grouped
among the Tamasa Puranas. In the Matsya Purana (53.68-69) and
Skanda Puranpa (VI 1.2.87-88) it is said that Tamasa Puranas glorify
Siva and Agni. From these evidences also it can be said that the Agni or
Vahni Purdna enumerated in the Purana list of the Mahapuranas is the
unpublished Vahni Purana and the presently popular Agni Purana is of a

spurious character.
: Now on the basis of the above arguments it is concluded that the Agni

Purana or the Vahni Purana has the following features in its compilation
— (1) Agni and Vasistha are the main interlocutors and $rota of this
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Purana (2) It is a Tamasa Purana (3) Agni or Fire god is its main deity
(4) the narration relates to the Isana Kalpa and (5) it contdins sixteen
thousand verses. It is true that some of these topics are also available in
the popular Agni Purana and the number of verses in both are about
twelve thousand but on the evidence of Ballalasena and other digest
writers it is established that the text of the true Agni Purana or Vahni
Purana is unpublished up to date and the printed and available Agni
Purana is a iater production. The original Vahni Purana also has gone
through many additions, revision and deletions. Material pertaining to the
well as the Mahabharata and Ramayana is also included in the text as is
material from the Visnudharmottara. The Nandi Purana accepts itself as
a part or supplement of the Vahni Purana and it clearly states that
material related to sacrifices is already described in the Vahn