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CHAPTER IV

- MYTHOLOGY

A w2 o v gt

INTRODUCTORY:

_ "Mythology means. the..body. af myths or stor:l.es
which give an account of the gods and. heroes, deserib:mg
their origim and surroundings, their deeds and activities,
and_it. is thus included in, though not co-extensive with, ‘
that aspect of religion which is eoncerned with belief."l

All that. comes under mytholegy according to
this definition is naturally not available in the MKP to

1 Macdonell A.A., An Article on 'Vedic Religion', ERE,
v01012, p'601o .
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its fullest extent,®  lhat is mainly found is different
accounts of deities likejtbe.Defi, the Sun, Dattatreya, and
also of_some. gods.already lmown from Vedie times like Agni,
Indra, etec. Besldes, in connection witﬁ the.figure
Brehma particularly the question of the origin of the
world etc. have also been dealt with in this Purana which
come under the:famggs Pufapic,topiés of Sarga and Prati-
sarga. - Thisfﬁattervcap éénveniently be conéidered under
the héading-cosmbgcny as:part. of. mythology. The material
therefore, that. comes. under the. general topic of. mytholegy
divides 1tself 1nto the. following topics.

Section I~ Cosmogeny.

Section II - Devi-mythology.

Section III - Solar-mythology. , ey
~ Section IV - Datta-mythology. L
and
Section V -« Gods like Agni Indra,BrahmaLYisnu and °

Siva.

2 The stories of ancient.Kings (who are naturally heroie
figure), that occur. in the MKP come under the section
Vaméanucarita -and require a consideration more as
history than. as. my-thelogy.. and. hence this topic has
not been dealt with in. this. section on mythology..



Section VI - Eschatology,> heaven and hell,
the pitrs. or menes, Yama, the
god of dead, the doctrinesof

transmigration and karmavipeka.

3 The MKP, as many other Puranas, naturally contains matter
regarding eschatological tcpics which generally beleng
to the section of mythology (ef. how Vediec eschatology
is treated by A. A. Macdonell in his Vedic mythology%
Hence they are discussed in this chapter.



SECTION I

COSMOGONY

- By Cosmogony (Sargg)l is geant the theory of
the origin of the universe about which naturally there
were lot of speculations even in very early times. 1In
as early a period as that of the‘BV,n“the Vedie thinkers
wers not unmindful of the philosophical problems of the
origin and nature of the world."2  Cosmogony appears
as the first topic in the definition of Purana as Panca-
Laksana,3 and also in almost all the Puranas this topic
appears to be handled first when the regular puranié
contents begin.

1 For comparative and detalled information on 'Cosmogony
and Ccosmology'z vide ERE, Vol.4, pp.125 ff, For a full
discussion on 'Puranic Cosmogony', vide Pusalkar A.D.,
Studies in the Epics and Puranas, Chapter 5, pp.l-24;
and Karmarkar A.P., Bharata Kaumudi, Part I, pp.323-332,

2 Radhakrisman, SO’ Indian Philosophy, VO].QI, po99.

3 cf.ISargas ca pratisargas ca vamso manventarani ca /
Vam$anucaritam cetl puranam pancalaksanam // MKP 134,13.
For a full discussion on this problem, Vide Kirfel, Das
Purana Pancalaksana.
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Thus the MKP contains various cosmogonic accounts
at the beginning of its regular puranic contents (chaps.
42-49), and though generally of mythological contents they
can be divided into two types: (I) Philosophical, containe
ing lot of Samkhya-like material mixed with the idea of the
Cosmic-egg, and (II) semi-historicel, containing genealogical
legends in assoclaticn with the kalpa theory.

(1) ,The MKP (42.32£f) gives en account of the
Samkhyan evolutionary theory which is somewhat different
from that of the classical Samihya. The unmanifested
(avyakta) or the subtle, eternal prakrti, composed of both
real and unreal is regarded as Brahman, the chief cause, -
the i lmperishable, undécaying, immeasurable, self-dependent
ete.?  The whole world was enveloped by it after the

4 Pradhanay karanam yat tad avyakta-khysm maharsayash / yada-
huh prakrtim suk$émam nitydm sadasatmikam // Dhruvam akse-
yyam ajarsm ameyam nanyasansrayam / gandharuparasair hinam
gabdaspardavivarjitam // Anadyantam jagadyonim (this shoulad
be :jagady_gx}i) triguna prabhavapyayam / asampratam avijiie-
yam brahma’gre satnavartata // MKP 42.32.34. The Pradhana
Karana = chief cause, going with 'Brahman' in verse 34.

We are not sure whether 'pradh@na’ 1s used here in its
technical sensej most probably not. Prof.F.E.Pargliter seems
to take it in its technical sense (Vide The Markandeya
Purana, E.Tr.p.220), e¢f. BG 14.3 "mama yonir mehad brahma"/
where mama = ksetrajna and mahad brahma = prakrti.




dis-solution when the three gunas - (viz. sattva, rajas
and tamas)were in equipolse, when it was ruled over by
Ksetrajna (ngtraﬁizdhiggh‘én'éts), the soul. At the
time of creation due to the existence of gunas which were
in the process of the original principle belng put in the
proceés of creation,s there evolved the pradhana from it
(i.e. Brahman). From.the pradhana the mehat emerged and
it was then covered by the avyakta (or pradhana) N and,
being so. covered it differentiategl itself as thé sattvika,

rajasa and tamesa mahat .S The pradhana covered the mahat

6 The word 'Ksetrafia' in 'Ksetrajna-dhisthanat' means
Brehman, =~ = ,

6 Gunabhavat srjyamanat sargakale tatah punsh / MKP 42, 63P,
The word in the original is 'srjyamana', and according

to the textual wording it has to be connected with the
word fbradhanam' in verse 32 and 'Brahman' in verse 34.

It is clear that Brehman was not being created; on the
contrary it was the world that was being created and
obviously *Brehman' was in the process of helping that
creation or more correctly itself being evolved in the
world. Hence 'srjyamana'’ ='Being evolved' .

7 In addition to the evolutionary theory, the puranas teach
that each generating principle or element envelopes the
one generated by it. cf, ViSP 1.2.37ff., Vide the -
article on 'Cosmogony' and Cosmology (Indian)® by Jacobi
Ho, EBE, v0104:, p.159.

8 This view of the three different kinds of mshat is
pecullar to_the puranas, which 1s different from the
classical Samkhyas. Cf. .ViSP 1.2.34; Vide Dasgupta
S¢N., A History of Indian Phllosophy, Vol.IV, p.35,
note 2. .
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Just as s deed 1s covered by the skin. Belng so covered
there sprang from the thrae-fold mahat, the three-fold
shamkara called #aikarika, Taljasa end Bhitadi or tamasa
ghamkara. | ‘

Regarding the further process of creation viz.
the rise of the tanmatras and the bhutas, two views are
stated in suc_:cess:l.on‘% ' which shows that the MKP mast have
been revised; and the second view, which is not compatible
with the first, was incorporated st a later stagé.® These

two views are as follows:-

(a) From the bhatadt or tamasa ahamkars which is

- ¢covered by the mahat, just as ‘the mahat itself was covered

by the pradhana, there sprang through its spontaxieous self-

modification the ssbda-tanmatra, from which by the same

process there sprang the akesa, possessing the quality of

sound,  Again, the bhitadi ahamkara covered up the

akasa, which produced spontaneously by selfe-modification

9 v g&;&e Temarks of S.N.Dasgapta on the Xy 4-2aff
are appl:leable to the case of the MKP and hence they

are applied in our estimate of the MKP also. (A History
of Indian Philosophy, Vol.III, p.510). -




the sparda-tsnmatra, and it produced the Vayu possessing
touch as its quality. Vayu, in the state of development,
produced the rupa~-matra which produced jyotis (light-heat)
possessing the quality of colour.  The Vayu, which is
characterised by touch, emveloped the ripa-matra, The
Jyotis, in the condition of development, produced rasa-
matra which produced the water whieh is characterised by
the quality of taste.  Water, characterised by taste,
covered the rﬁpaptanmﬁtréyi.e. were covered by it. From
vater, in the state of development, evolved gandha-tanmatre
which produced the earth which has the quality of smell.
The tanmitras are the potential conditions of qualities and
hence the qualities are not menifested there. Théy are,
therefore, traditionally called avisesa. They do not
manifest the three-fold qualities of the gunas as santa,
ghora and mudha, It is for this reason also that they

are called avisesa.

From the Vaikarika or Sattvika shamkara evolved
the Vaikarika sarga.lo

10 This term is not defined here. Later on (42.49¢4, 508Db),
however, the manas and the ruling deities of the organs
are called Vaikarika.
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(From the Tailjasa ahamkara evolved the five
cognitive senses viz. the ear, the skin, the eyes, the
tongue, and the nose, and the five conative or active ones
viz. the generétive organ, anus, the hands, the feet and the
speech and hence) the five cognitive and conative senses are
called the Taijasa organs. The ruling deities thereof are
called Valkarika which term also includes the manas which is
the eleventh organ. \The functions of the cognitive organs
are sound, touch, form, taste and smell, whereas those of the
conative ones are sensual pleasure, exeretion, eating, move-

ment and speech,

(b) Aase as the sound-potential covered up the
touch-potential and from this sprang up Vayu, which has
therefore two qualities - the sound and touch. Both the
qualities, édea and sparéa, entered the colour - potential,
whence sprang up agni (fire), with three qualities - the
éabda, the sparsa and the rupa. These qualities, viz,
éabda, spgréa and rupa, entered the taste-potential, whence
came into existence water having four qualities - éﬁbda,

sparéa, rupa and rasa. These four qualities entered smelle
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potential, from which sprang into existence gross bhumi

(the earth), which has all the five qualities of dabda,
sparéa,,fﬁpa, rasa, and gandha., The five gross elements
are regarded as fully speclalised modifications (viéega) and
hence are distinguished as santa, ghora and midha., They
contain one another through their mutual inter-penetration,
within the earth is contained all this visible and invisible
world firmly enclosed. And those distinguishing marké are
perceptible by organs of sense, and are recollected by reason
of their permanency. They take each successive one the

property of its preceding one.

Mghat, shamkdra and the five tammatras were in
themselves unable to produce the world. Consequently
the principles beginning from mehat, working in mitual co~
operation, created, through the superintendance of the
purusa [purugéghhigghitatfac ca} and by the help of
avyskta (avyakta-nugrahena), the (Cosmic) egg which gradually
expanded from within like & water-bubble. ' This egg lying
on the water was bigger than the bhutas, From this Cosmic
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egg the Ksetrajha called Brahman - also called Hiranyegarbha
(the four-faced God) - is produced;ll he is the first
corporeal being Kéhfiﬁih)and is also called the purusa; he
existed_af first, the ofiginal creator of living beings.

The further description shows that this is the Brahmanda or
the Cosmic egg which occupied all the three worlds, moveable
and immoveable. Meru was born from it, and then the
mountains were its embryo-skinj the oceans were its embryo-
fluid; end it (i.e.the Brahmenda, one may say) containeal?
all this world with the gods, demons, mankind, the conti-
nents and the other lands, the mountains, oceans and the
throng of luminous worlds. The Cosmic egg was encircled
on the outer side by water, fire,'ikiéa, bhutadi, mahat and
avyekta, each of which is ten times as large as the earth.
There are thus seven coverings. The eight prakrtis are
also spoken of, and probably the Cosmic egg is the eighth

11 It is a little bit surprising that the ngtrajﬁa is said
to increase though the Atman is immutable. This appears
to be some special doctrine which later on disappeared.

12 The word 'Brahmenda' is not used in the account. Here
it is used in a sort of summariging stanzs (43.1),which
may be late, i.e.0f the time when the word Brahmande had
become current. Incldentally it shows that the original
account is comparatively old.
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13 The prakrti is eternal and within it resides

cover.
the purusa who is called Brahman. Just as one sunk in
water, on emerging from it, throws the water-bubbles awey,
60 Brahman, the all-pervading, throws the prakrtil4¢ (on
emerging from the'egg).ls- The Avyakta (prakrti) is

called Ksetra, and hence the Brahman is called Kgétraaﬁa.

b

Such was the creation due to prakrti which is
governed by K§etrajﬁh, the soul, The first creation was
not preceded by any intelligence (i.e. it was unintentional)
like the lightening (in the sky).

- The pfik;ta,prat;gagcara occurs when the universe
merges in prakrti. In this state the avyakta exists within
itself as it were, and both the prakrti and the purusa

subsist with the sameness of phaiacter (sadharmya); tamas

13 MKP 42-708D, The passage 1s obscure as it is difficult
to find out exactly what these eight prakrtis are.

14 Here the prakrti means the vikaras or modifications of
prakrti. Here there is some touch of the vedanta doctrine.

15 Yatha magno jale kas%ig unmajjan jalasambhavem // Valayap
kgigati brahmé sa tatha prakrtil vibhui / MKP 42,.71cd.
7280, Prof, F.E.Pargliter misunderstands the verse and
translates it as "just as one sunk in water,on emerging
from it,seems to be born from water (instead of jala~

sambhag' he suggests the reading 'jala-sembhaveh', and

glings the water away,so Brahma is both prakrti and the

soul (Vibhuh)", vide The Markandeya Purana,E.Tr.p.223,
rk on the same page.
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and sattva subsist in equipoise and permeated by each

other, and rajlas remains as the giynamic principle inhererit
in sattva and tamas, Just as oil remains in sesamum. At
the dawn of the day, Brahman awakes and just as love or
breeze of spring entering into young women tends to produce
agitation, even so the Brehman, the embodiment of super-
natural power (yogemurtimai) enters into prakrti end purusa
by its intense ‘suye.énatural‘ power (yogena parena). When
the pradhane is disturbed the God Brahman is born within

the cavity of the egg (as already stated above). He
himself' is regarded as both dy;:xamic (kg.gbhaka) .and passive
(ksobhya), the lord of prakrti, and through contradiction
and dilafion, he exisﬁi:s even in the state of the praaudl:fa‘na.]'6
Being :::jtgﬁd ’ :gaeuﬁ,x;g.s e&‘:vayambhﬁ eventhough Ihimself
nirguna,, as Brahma, invested with the rajas guna, ereastes
the universe, fpreseﬁres it, as Visnu, invested with the
satfva guna, and finally destroys it as Rudra, lnvested

with the tamas guna (43.3 ff).

The MKP also deals here with the duration of the

16 Sa evs ksobhakah purvam sa ksobhysh prakrteh patih /
sa sahkocavikadd (it should be sa) bhyam pradhanatale’ pt

samsthitah // MKP 43.12.
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life of Brzhma, Visnu and S’iva“(éa.e), and explains how
humen and divine years are reckoned, the quration of the
four ages,the krta, the Treta, the Dvapara and the Kali,
and of a manvantara, and the length of Brahma's day and
life (43.22f1f).

Then it describes the raising of the earth from
beneath the waters by Narayana in the form of a boar, and
the creation of earth, sky, heaven and maharloka (44.3ff).

In the MKP 44.14ff, we find another account of
crestion. It is sald that to Brahman in the beginning
of the kslpas, whilst he was meditating on creation, there
appeared an unintelligent creation in the form of tamasa,
moha, mstiaemoha, tamisra snd andha-tamisra.  These Were
the five kinds of avidya which sprang from the Lord. (From
these there came a-creation of the veg'_ag;on ) which have no
inner or outer consciousness and may be described as having
as it were, closed souls and consisting of vegetation. Since
vegetation 1s declared to be 'primery', this 1s the Mukhyea
creation., - - Not being satisfied with this he created the
animels and birds, etc., called tiryask-srotas. The animals,
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eté. are called tiryac, beéause their‘circulation is not
upvwards-but runs circularly in all directions. They are
full of tames, and sre described as avedinsh. They stray
in wrong coursés’(uépathagfihiga@), and are satisfied with
their ignorance as true kmowledge, i.e. they do not seem the
acquirement of certain,knowlédge. They are self-swayed,
an& devoged ;o selfs they coﬁprise twenty-eight~c1asses.17
‘They are aware in;ermally.ef pleasuré and pain but they can

not commnicate with one another (antah prakasas te sarve

17 Ahankrts ahap-nans astivimsat dvidhitmakah // MKP
- 44,2004, The twenty-eight classes of animals
are not. senumérated in the MKP.
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avrtas tu parasparam).  Then, bé;ng dissatisfled with the
animal creationﬁggggzzreated "the gods" who are always

happy and can know both their immer feelings and ideas, and
also the external objects, and communicate with one another.
Being dissatisfied with that creation also He created "men",
which creation is called arvak-srotas as distinguished from
the creation of gods which is called urddhve-srotas. These
men have an abundance of tamas and rajas, and they have
therefore a preponderance of suffering and are continuously
engaged in action; they are aware internally and externally
of pleasure and pain. '?ﬁey are mankind and are capable
of causation.  Anugrshe is the fifth creation} it is
disposed in four ways, by contrariety, by‘perfecticn, by
franquility and by satisfaction. The objeetngf this
ereation have knowledge of the past and of the present. The
creation of the origins of the gross elements and the gross
elements is called the sixth, They all possess comprehen-
siveness, and are prone to mutual division, and the origins
of the gross elements are both impulsive and devoid of

propfiensities.
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. There are thus nine creations.  The first three,
called the unintelligent creation (abuddhipurveka), is the
naturalistic creation of (i) mahat, (i1) the tanmatras, and
(111) the bhutas, the physiologlcal senses. The fourth
creation, called also the primary creation (mukhya-sarga),
is the creation of plants; fifth is the creation of the
triyagesrotas; sixth the urgha~ér9tas; seventh the arvake
srotas or men. The eighth is the anugrahe-sarga which
"seems to be the creation of a new kind. ' It probably
means the distinctive characteristic of destiny of each of
the four creations, plants, animals, gods and men. The
plants have, for their destiny, ignorance; the animals have
mere bodily energy; the gods have pure contentment; and the
men have the rgaiization of ends,"18 Then comes the ninth
sarga, called the kaumara-sarga, which probably refers to
‘the creation of the mentel sons of God such as Santkumara,
etc. The first three sargas, &s already stated above, were

called prakrta, the next five creations were known as

i8 Dasgupta S. No’ QPQCitQ, VOIQIII’ 90502’ Vide also fn.l
on the seme page.



‘Vaikrta and the last one, the ninth, was prakrte-
vaikrta. ’

A Thus on the whole, the above account is a
mixture of philosophical and mythological ideas. In
general, it may be stated that the seheﬁe of the primary
creation is from the SEq:khya;A but the other systems such
as the theory of illusion of the Vedanta, the doctrine of
panthelsm etc. ére.also..found. side by side. Brahmen is
regarded.as both purusa and prakrti, which is governed by
it.  Thus the MKP differs from the classical Samkhya in
~ that therein the Samkhya is theistic, end it does not hold
& duality of the first principles. Here the classical
Samkhya are united in Brahman and are not evolutions there-
from but so many aspects of Brahman,

(II)‘ In the MKP 44.2ff it is stated that Brahman
assumed .four different. forms in succession and from them
were produced the demons, the gods, the fore-fathers and
mankind. And afterwards. assuming enother form he produced
all other living beings, creatures, vegetation etec. from his
limbs,  But these.beings did not multiply and he created

- ! -
the first Manu Svayambhuva and a woman Satarupa. These
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two had two sons Priyavrata and Uttamnapade and also two
daughters Akuti and Prasuti.  Prajapati Byei married

Kcitl and begot on her Yajha and Deksind.  YajRa begot
on Daksina twelve sons known as "Yamas", the gods in the

Svayambhuve manvantara.

Daksa married Prasuti and had twenty-four
daughters ,19 of whom. thirteen were married to Dharma
and bore love and other personified feelings; ten were
married to. the mind-born sons of Brahma and Agni and the

e [
pitrs, and one named Sati _became Siva's consort.

Adharma; (Brehma's son) and his progeny is then
mentioned..  Adharma begot. on his wife Himsa a son called
Anrta and a daughter named Nirrti. Anrta begot on
Nirrti two sons, Narska and Bhaya,and two daughters, Maya
and Vedana.  Bhaya begot on Maya Mrtyu, and Narake
(Raurava) begot on Vedana Duhkhe. Mrtyu had two wives
Nirrti and Alsksml.  Mrtyu begot on Nirrti Vyadhi,
Jara, Soka, Trsna and Krodha.  These have neither wives

15 Vide Chart No. I on P God- Gog




L4

nor sons and they all live in perpetual chastity. Mrtyu
begot on Alaksmi fourteen sons,2® who carry out his
commands,. and visit men at the time of their destruction.
They inhabit the ten orgens and the mind and influence man
or voman towards.the sensspﬂbjegts, and assailing the
organs. they. also.influence men by means.of passion, anger
and other feelings, so. that men suffer injury through
adharma and other. evil weys} the other two sons take
possession«otuself-cansciousnesswamd_thel1ntellect respective
-ly, they strive to destroy. men and women., The fourteenth
son named Duhsaha resides in men's houses and is very
aweful in appearance (45.29ff). In connection with this
evil spirit and his offsprings.the MKP supplies Qariaus
popular superstitions etc. which”axg dealt with under

the discussion on. superstitions, Beliefs and Taboos

(chap. II, Sec.V).

Elsewhere in the MKP (101.3ff) we come across

the-story thet Daksa's?l thirteen daughters were married
20 Vide Chart No. 2 om p- bog ’

21 This Daksa is Daksa Pracetas who is Daksa Prajapati
reborn in Uttanapada's lineage - cf. VISP I.5.
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to Brahma's grandson and Maricl's son Ka(a)éyapa, who

by hls wives begot the gods, animals, birds ete.

The foregoing accounts closely follow those in
the ¥ismu and other Purﬁgas.zz They give us some 1dea
of the heterogeneous. character of. its cosmogonic theory.
Mythological. and. theosophical notions of the Vedic period
have been cohbined.withﬁlatef“notionswsuch as the Samkhyan
evolutionary theory, the genealogical legends and the
kalpa theory, in order to give a rational theory of the
origin of tha.world\in harmony with the teachings of the
Vedas. In effect, however, the scheme leaves,tpe

impression of desparate parts, 1ll-combined or only .

formally united.

22 v1slp 1.2; 1.4.2-10; 45£f; 1.5; 1.7.1.35; 1.8.1-15;
1"' 00

The remarks of H.Jacobi. (Qp.oCit., ERE., 701.4, Po
159) on the ViSP are also applicable to the case
of the MKP. Some. of them are applied in our esti-
mate of the MKP also.



BwOSY

i

LA 1)

(33eT°L%) Euyead

T °ON J&4HVHD

esex ByYMNg Bheserehp BABUTA BUpOg
T3am TUPPTS TIVES ndep Bflel VPR
€t KL H o1 ’ b g
£ BAe -epie )
© mma> "z ° "m esIey
s mpsum eygoT edoqueg eue LN edaeq emey
BATIY BUDOH T35nd Tiéng Tadug  [Ig 0 pueNeT BUppeIs
G K < I € T T
: SUOS OATOMI euIeyd POTIIRW/UeeqITU3 3SITA
: s - sIeoqyduep
D s :
iy ! Bursyed = eufex
e m : _ H
eéed Topy
ﬂpmmmam ﬁpmxl “epedeuiif BleIABATId
mummmumm = eAnyquedess nUEH

N.B.:~ The sign = stands for the ﬁarital relations

between the two.



407

seITgepas
T3earamniyuq
mhmmﬂwmthz 18U TInLQ
Tleunuy exed g TTeATuts oL . !

: : : - H IutASEURH = NPUBNIN vuRId
: T 9JIA TIe AN TyeAY

: g, suefeIBN) . = L=
- 119 npmnmg g18ud

.. t eyeAdRd sefBITp H
nusyes BATABALY gHepIBy - H $

: 83138( : wm.m.am,, ned s
eyeInd BvA3seInd .Seatduy TO0TIBH BATS ﬁw.wsm

= = ' = . = =! =
Bwesy T3Ed Tadmg  13(n)duques I3es T3RAWY

b g A v i (FIsT 6 )"
(*Pauod) wBSYed = TINSBIAJ



studeg studeuy ‘mm@mwuﬁﬂmm mmvum$Wﬁnm¢

*
»

" A% Sy 0N

-~

nysq

mﬁxsm edeqng eySeuy BIBQEBS ~BAUDIQl ®IBD eley
“‘ *SUOS OATIAII04 :
s : L2113
; ﬁwzm mqumm mxw»mw : “Biied SeSBAING  BWOS  gpfyyyuy
“ : . L] L] ‘.NHM.>.
. - : ) 000¢39
. . ;- .. ¥ ¢
s13Td Tudy BUISTSBA TI3Y njery
BypeAS BYRAS efan BAnseuy T9eques
he i 7o W Mw.
(*pauop) esyeq =

TInsBId



*OM] 93 UPAMAeq SUOTABTOI TBITIew oyj JIoJ spuels = Uu3TS eyl -:°g°N
*gJ0U30 PUB BYBSUNAI®ZTA BYpOIY gusdy, BY0S BIef  TUpsdA
SUOS uReqJdnoI pey Loyl s : s ! : :
TUSYRTY = NAIIN T3IIIN = nhdR
JUSYETY PUe THILTN = DAYIN BUIMA
BABH = eheulg guepe) = s¥edef
TIATN = eqduy

i
LA 1

BSWTH = BWIBYPY

e e

(3363°LY) Ewyead

¢ °ON . I¥VHO



SECTION II

DEVI  MYTHOLOGY

INTRODUCTORY s

The MKP contains a. very important section which
is styled as the 'Devi-mahatmya' (= DM) (chaps. 78-90)
and vhich later on became famous as 'Sapta-sati'. This
section 'ls introduced in.the Purana in order to explain
as to how the Savarni Manu acquired lordship ovér the
eighth manvantara by the grace of the goddess MahBmays
obtained in his former life as King Suratha by name. |
This portion is very important for understanding the
mythdleogy of the goddess and is In a sense the 'Bible! of
Devf-worshippers or Mother-wprshippers in India. Moreover,
these thirteen. chapters are considered to be the sacred :
scripture of §aktism, next only to the Vedas. This
section is very popular in almost all parts of India even

to-day and in the words of A.B.parth,it may be described



as "the principal sacred text of the worshippers of
Durga in Northern India,nl It, therefore, highly
deserves a critical study from the point of view of

mythology.

It is proposed to do this task by analysing the
contents of the DM in its different aspects and consi-
dering thgir bearings on the problem of the real nature
of the Devi and her mythology. This is done under the
following headiﬁés.:- o

(I) Origins and Exploits of the Devi.

T

(II) Her description under the sub—§ections,viz.:-
(A) Names and Epithets |
(B) Functions ‘
(C) The philosOphico-Mythological aspect.

(III) The Cult.

(IV) Conclusion.

1 Religions of India, p.197, note.
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The Devi is said to be Visnu's Yoganidrd or
Mahamaya, whose origin as such is not stated, the presumpt-
ion, however, being that she is beginningless. The
story about how she made Visnu free from her sway in order
to enable him to kill Madhu and Kaitaﬁha does not censtitute
an origin but is only a statement of her exploit. Further
it is this Mshamayz whose different incarnations are
described in the MKP (for references vide below) after
relating how Visnu, being freed from the influence of
Yoganidra, killed Madhu and Kaitabha who tormented. Brahma.
There are in all five such accounts. They are briefly

/

given as follows.:=-

(1) The first account relates her superhuman
form made up out of\the combined lustre of the Gods for

killing Mahisasura.

(2) The second account relates to the origin
of Kausikl out of Parvati's body.
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' (3) The third account relates the origin of
Kali from Ambika's fore-head.

(4) The fourth account relates the origin of
Candikd-saktl, also called Siva-duti, from Devi.  Here

the account of the Sapta-matrkas is also met with.

(5) And finally the fifth aecount relates her
future births.
The main details of the story of Yoganidra and
the

of fvarious accounts of her different incarnations are as

under, :~ .

The Story of Yogemidra: ‘
Once when Visnu resorted to deep slumber after

Ehe dissolution of the world, two demons, Madhu and Kaiggbha
who were produced out of the dirt of Visnu's ear, tormented
Brehia who was stationed on the navel-lotus of Visnu.

Hence Brahma offered a prayer to the Goddeés in 6rder to get
Visnu awakened from his Yoganidra and to disillusion those
two demons. Beiné gratified at his sincere prayer,
Yoganidfé cast her bewlldering power uponlthe demons (Madhu

and Kaitabha) so as to hasten their death, and roused Visnu

J
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from his slumber by withdrawing her influence which kept
him so 1oné in an unconsc¢ious state. Vignu, then, killed

. those demons and saved Brahma (78.49fF).

Five. Accounts of Origie and Exploits of the Devi;
1. Once the gods, being defeated by Mahigasura and

other demons, went w1th Brahma to Visnu and Slva seeking
their.refuge. On hearing of their defeat, violent light
came out of the mouths of Brahma, Visnu and éiva, and also
‘out of the bodies of other gods which when united assumed a
female form. The lustre of wvarious gods contributed to
form her different limbs, e.g. éiva's lustre formed her
mouth, Yama's lustre her hair, Visnu's lustrewher heaps,
Bféhﬁé's lustre her feet, Vasu's lustre the fingers of her
hands, Soma's lustre her three eyes, the lustre of the two
twi-lights her eye-brows and that of the Wind her ears. The
gods and others then furnished her with their weapons and
possessions, e.g.”éiva gave her a trident, Visnu a discusa,
Varuna a conch and a noose, Agni a spear, Maruta a bow and
a quiver full of arrows,AIndra a thunderbolt and a bell
from the Airavata elephant, Yama a rod, Prajapati a roéary,
\

Brahma a waéer—pot, the Sun his rays on all the pores of her

J



skin, Kala a sword and a shield, the Milk-ocean a spotless
pearl-necklace and a pair of garments, a celestrial crest-
jewel, ear-rings, bracelets? ardhacandra, armlets over all
her arms, anklets, necklace, rings studded with gems For:
all her fingers, Viévakarmalan axe and an invincible armour,
the Ocean the two garlands of unfaded lotuses, the Himavat
mountain a lion and gems, Knbera a cup of wine and éega, the
lord of serpents, gave a naga-haraadorned with large gems.
The goddess, called by various names as Cég@ikg, Ambika,
Bhadrakell, Durga, Kalaratri etc., fought with Mahisasura and
other demons and killed them with the help of her mount
lion and her ganas which wefe produced during the fight out

of her breaths (chaps. 79-80).

The VaP gives a similar account regarding the
emergence of Katyayani from the accumilated power of the
gods (chap.18). = The PP offers an allegorical interpreta-
tion of the destruction of Mahigdsura by remarking that
personified ignorance was killed by Jhana-sakti which is the
same‘as personified wisdom. Agcording to T.A.Gopinath Rao,

it may also be that this story 1lndicates the substitution



of the buffalo-totem worship by a form of goddess-worship

among certaln early primitive tribes in the country."lz

2. Once again the gods belng oppressed by éumbha §nd
other demons went to the Himalayas and pralsed the goddess
(Visnu-maya). Thereupon Parvati (Gauri) came out to bathe
in the Ganges. Then éiy€, also called Ambika, came out of
the body of PErvaﬁE, and said that it was she whom the gods
were pralsing to induce her to kill Sumbha and Nisumbha.

She was called Kauéiki, because. she sprang out from Koéa or
frame of Parvati's body.  When Ambika came out of her
body, Parvati's complex1ogzgggg, ahd hence she received the
name Kalika (dark one). Kausikl then lived on the
Himalayas and there the two demons, Canda and Munda, saw
her and informed their Kind éumbha about her beauty. éumbha
proposed her to marry him or his bbother,Niéumbha, But

she refused under the pretext of her vow to marry one who

]
conquers her and tones down her pride.” =3 Sumbha then

12 Elements of Hindu Tconography, Vol.l, Part 1, p.354.

3 Yo mam jayati samgrame yo me darpam vyapohati / yo me
pratibalo loke sa me bharta bhavisyatl // MKP 82,72,
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determined to bring her by force and sent Dhumralocana with
an ‘army.  The goddess killed that demon along with his
army (chep. 83). 1 ‘ ’

3. Once again Sumbha sent another army of demons now
headed by Canda and Munda tc bring her by force. Wﬁen they
pounced upon her, her forehead became dark with anger and
from it came Kall, also called Bhimaksi (éé.lg), Bhairava-
nadini and Karalavaktra (84.18), with a frightful face
wearing a garland of skulls and tiger-skin and with an infer-
.nél weapon (khapﬁéﬁga) in her hand.14 She killed Canda

and Munda and went back to Ambika, who thereupon, since she
had killed those demons, gave her the name\CEmup@El5 (chap.

84) .

N ~

4 Tatah kopam cakaroccair ambika tan arln prati /

’ kopena cd@sya_vadanam masivarnam abhut tada // Bhrukuti-
kutilat tasya 1a1a§aphalakad drutam /_ ka1l karalavadana
viniskrantasipasini // Vicitra_khatvangadhara naramala
-vibhisana / dvipicarmaparidhdna suskamamsatibhairavad //_
Ativistaravadana glhv“lalanabhisana / nimagna raktanayana
nadapurita dingmukha // MKP 84,4~-7. )

15 Yasmac candan ca mundam ca grhitva tvam upagatd /
camundeti tato loke khyata devi bhavisyasi // MKP 84.26.



a, Next §umbha sent férth various other armies of
demons against the goddess. To help her there came forth
the energies of Brahma, éiva, Guha (Kumara), Visnu and
Indra being armed with the same weapons, wearing the same
ornaments and‘riding on the samé mounts (vahana) as their
corresponding gods (85.12ff). These energles are named

. as Brah@é@f,_ﬁiheévafi,‘Kauﬁafi, Varahi, Narasimhi, and

Aindri‘® (chap.8s).

. J' Once éiva beigg«surrounded_by.these Deanaktis,
sald to Candika: "soon kill the Asuras for my pleasure".
Then from Devi's body came out the Caqdikﬁléakti who was
extremely fierce and dreadful in appearance and was attended
by the howlings of hundreds ofvjackalé; She is also called
éivadﬁti‘since she sent $iva as a messenger to Sumbha and

Yg

Nisumbha. The demons, however, attacked her. Now the

— e - - - = }
wqr began with Kali, Sivaduti, Brahmani and other Deva-saktis.

2.6 For varlous stories regarding the birth of the Matrkas
in the Puranas and the Agamas, vide Karmarkar A.P.,
The Religions of India, Vol.I, pp.lOSf.

7 Yeto niyukto dutyena taya devya sivah svayan / sivadutiti
lokesmins tatah sa khyatim @gata // MKP 85.27.
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These Deva-sakti@é fought with the demon Raktabija whose '
‘drOps of blood falling on the earth produced as many demons
as the drops. At last, Cendika killed thet demon with the
help of Camugga vho drank the demon's blood before it fell
on to the ground. Candika next killed Nisumbha with the
help of Kali, éiva—dﬁﬁi,‘Brahmggz and others (chap.86).
At‘this,‘éumbha censured the goddess for fighting
with the help of various goddesses. Hence ;he absorbed
into hefself all her vibhutis (Brahmani and others), and
fought alone with Sumbha end finally killed him'® (chap.87).

'\5; g Next being enloglsed by the gods for killing
Sumbha and Nisumbha,[pevi related abowt her future births

(chap.88)§as follows:-

s

(2) She said that in the Vaivasvata manvantara
| _
two other demons, Sumbha and Nisumbha would be born and that

she would be born of Yaéoda in the house of Nanda-gopa and

.8 Ekail vaham jagatyatra dvitiyaka mamapara / pasyaita
dusta mayyeva vigamtyo mad vibhutayah // Tatah samastas
ta devyo brahman1 pramukhalayam / tasya devyas tanam
jagam.rekaikvaéit tadambika // MKP 87.3-4.



would live on the Viddhya mountain, and kill those demons.

° |
(b) She would eat up the Vaipracitta Danavas so
- i
that her teeth would become as red as pomegranate Klowers,

and thus she would be known as Rakta-dantika.

(¢) Being eulogised by the sages during a
draught lasting for a hundred years she would have%an
- imaculate origin and be known as Satak51 and Sakambhari
respectively, and would look at the sages with a hundred
eyes and maintalin until rainfall the whole creat:on by
means of vegetables originating from her own body.%
During that draught she would kill a powerful demog named

Durgama and would be called Durgadevi,

4

9 Tatoham akhilam lokam.atmadehasamudbhavaih / .
bharisyami surah sakairavgsgeh pranadharakaih V{4
Sgbhariti vikhyatim tada yasyamyahadbhuvi / MKP

88, 45+465P,

I -

According to Marshall the Sakambhari aspect of the

MKP is traceable to an oblong terracotta sealing found
at Harappa showing a nude female figure upside down
with legs wind apart,and 'with a plant issuing from
her womb. Further, he compareg this striking repre-
sentation of the goddess with an. early Gupta terracotta
sealing a goddess with her legs in much the same posi-
tion with a lotus issuing from her neck instead of
from her womb.'- In the MKP we do not get any informa-
tion more than her name. (Mohanjo—Daro and Indus
Civilisation, Vol.I, pp.48-58).

i
l
i
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(d) she would again appear in an aweful form
(Bhimarupa) on the Himalayas, exterminate the demons and

be famous as Bhimadevi.

(e) She would kill the demen Aruna by taking the

form of a bhramara (bee) and would be known as Bhramari.

Finally, she promised the gods that she would
assume births and Eill.the,demons whenever they would
oppress them.10 . This promise incidentally reminds us

- of the famous gtatememt: of the theory of divine incarna-
tion (AvatZrawhda) in the BG.l1l

(1I) DESCRIPTION ETC.:

!

Mythologically, the Devi is connected with
Visnu as his Yoganidra (vide I - Origins and Exploits. of
the De&i). Philosophically,‘she is stated to bé: the

10 Itham yada yada badhﬁ danavq:tha bhavigyati / tada
tada’ vatiryaham karisyamyari samksayam // MKP 88.51.

11 Yada Yada hi dharmasya glanlr bhavati bharata /
abhyuthanam adharmsya tadatmanam karomysham // BG 4.7.
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Prekrti (78.59) and the Mays (88.4) of the Samkhya and
Vedﬁqta respectively. She is also described in terms
which are applicable to higher and lower Brahmsm e.g. she
is desc;ibed as unborn (AjE,SQ.Sé),‘immdtable (bksard,78.54),
eternal (Nitya,78.47; Sanatani,?78.44 etc.), the upholder
(Dhatri,82,8; Jagaddﬁ§t£3,78.53metc.), the creator,preserver,
destroyer (78.57 etc.) and resort of the universe (Vigva-
sraya, 88.33), all-creating (Sa:vakgriéi, 82.10), Omni form
(Sarvasvaripa,88.24), the Highest (Para, 78.55,62; Parama,
81.14), the highest of the highest (Paranam Parama, 78.62),
Omnipotent (Sarvasakbisamanvitd, 88.24), etc. The Ups also
declare .that the ultimate reality is unborn, etérnal, unaging,
undying etec.l® =~ The Devi is described as having her hands,
feet, head, mouth, ears and nose everywhere 13 which shows
her omnipresence. ‘The Ups also describe Brahwglin the
same words.% ~ She ;s also described as Akhilatmaka
(78.63), Jaganmayi (78.47),Jagamirti (78.47),Viévatmika
(88.33).

12 Cf. ajo nityah sasvatoyam purano... / na jayate
mriyate va.... / KU 1.2.18.

13 Sarvatah panipadante sarvatoksisiromukhe / Sarvatsh
€8 sravanaghrane narayani namostu te // MKP. 88.23.
This verse is missing in the Cal.ed. V-

" 1l4 Cf. Apanipado javano grhita pasyatyacaksuh sa
srnotyakarnah // SU  3.19ab,



It may be noted here that the Devi thus represents
what Brehman represents in the Ups, the 'Prakrti' in the
Samkhya philosophy and the 'Maya' in the Vedanta philoso-
Phy. ¢n a somewhat restricted sense.

Furthermore,her mother or 3aganﬁéﬁ§_(8o.34)
aspect 18 also touched upom-ie ome of the Dewi-Stutis(88.2,4)

SRS AY=ARPIII=LES SPRLELnnYIngEInshesdeNdsgiasis of

. - _ in the Mbh ‘ -

the MKP. The epie Durga-stotras/also harp on her mother
aspect, and she is described as Skandamata, Vedamata, Mother
of Siddhasena, Mother of the Mantra-collections, ete.,
though her Daughter and Sister aspects are more prominantly

emphasised there.1%

The DM also refers in many places to vgrious
names and epithets as well as certain functions of the Devi
and also present philossphico-mythological aspect of her
nature. This will be quite clear from whét follows:-

(A) NAMES AND EPITHETS: .
Iike almost all the important Gods of the Hindu

Pantheon, the Devi, too, has various names and epithets

describing her nature, form and functions, They occur in
various contexts viz. (1) in her Stutis or panygerics,(2)
in the narration of her storles,especlally for explaining

her origin, form or achiévements, and (3) also actually

140 For detalls, vide Banerji J.N.,an article on 'Some
Aspects & Sakti Worship in Ancient India,Prabuddha
Bharata, Vol.LIX,No.3, pp.229f.



e
&
hima

stated by the Goddess herself with referénce to her
future incarnations. These names and epithets of the
‘De§1 are worth noting as they present her original nature.
oonncgtinnz o ' Some of her names like Ambika (79.53
etc. ), Durga (81.18 etc.), Katyayanl (85.28 etec.), Kali
(84.5 ete.), Bhadrakali (80.8 etc.}, Bhaf?pi (32.43) ?tc.
" are traceable to the later Vedic texts.15 . The name

; .

Durga has been interpreted to mean that she is the goddess

e

who saves from all sorts of misery and affliction - from

all sorts of dangers and difficulties.

She has
certain universal epithets, viz. Bhagavati (78.42 etc.),
Devi (78.42 etc.), hkhilesvari (88.37), Isa (88.2),
Isvari (78.60 ebtc.), Mahesvari (78,58; 81.33), Paramesvari
(78.62 etc.)s Sarveéﬁr(88a24),‘Sarveévareévarz“(78.44),
Visvesvari (88.33) etc.  Her epithets like Khadgini,
é’ﬁlizﬁ, Gadini, Cakrini, dehkhini,. Capini, Bana,. Bhuéug@"i
and Parighayudhd refer to her various weapons with which

she destroys evil spirits (vide chaps. 79 etc. ), and

15 Cf. VS 3.57; TBr 1.6.16, 4=5; TAr 10. 185, _10.1.7; MU
1.2.4; Grhya-sutras - leanyakeéln and Sankhayana. ¥
For detalls ,vide Banerji J.N.,an article on "some .
aspects of Sakti worship in Ancient India,in Prabuddha
Bharata, Vol LIX, No.3, pp.227-232.

16 Cf. Durgat tpayase Durge tat tvam Durga smrta Janaibh //
Mbh 4.6.20; cf. Durga-bhava-sagara—naurasanga, MKP.
81.11; Durgartlnﬁéinl, Ibid, 86.29.
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protects her devotees (81.24; 88.26,27,28).

The one noticeable thing about the Devi is that
she is worshipped in her benign as well as terrific
forms.17  Thus she is both Saumyd (78.62), Ati Seunya
(82,11) or Saumyatara (78.62) and Raudra (82.8), Ati
Raudra (82.11).  Further, some of her names and epithets:
like Bhadra (82.7 etc.), Kalyani (82.9), Sarve-mahgala=
mangalya (88.9) etc. are of gentle mien, while others like
Candik@ (79.50 etc.), Kali (84.5 etc.) or Camunda (84.26
etc.), Daruna (78.59), Ghora (78.61), Ghorarupa (88.19),
Mahakali (89.35), Msharatri (78.59; 88.21), Kalaratri
(78.59; 80.19)y etc. are of an opposite nature.

Some of her epithets are of a Valisnavite
character, viz. Kirmi (82.9), Laksmi (82.10 eté.),
Narayeni (88.7 etc.), Vaisnavi-sakti (88.4), Visou-
maya (82.6}, while certain others are of a gaivite
character, viz. Babhravi (88.22), Gaurl (81.11 etc.),
Maladevi (78.58 etc.), Parvatl (82.40), Sarvani (82.16),

17 Saumyani yani rupani trailokye vicaranti te / yani
éﬁtyantaéghof§gi tai raksasmans tatha bhuvam // \
MKP 8l.26.
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§1v3 (79.17 etc.), $iva-ditl (85,27 etc.), Trayambekd
(80.18) ete. ”

Among her philosophic attributes mention may
be made of the following ones.:- Dhruva (é8.21),
Gunamays, Gunasraya (88.10), Jagatpratistha (82.8),
Janani (78.55),yMah§ééY§ (78,2 etc.), Parama Maya (88.4),
Prakrti (78.59; 81.7), safg (82.10), Tamasi (78.68; 88.22),
Yoganidra (78.41 etc.).' She is also called Mahamohd
(78.58), Mahavidya (78.58; 88.21) or Parama Vidya (81.9).
It is also declared that all Vidyas (Sciences) are her
portions, so are all females and so is the whole.world.
"In fact the whole world has been filled (or pervaded) by

her.ls

She has certain ritualistic attributes, viz.
Svadha (78.54; 81.8; 88.21), Svahd (78.54; 81.8);
Vasatkara (78.54). She is also called Svaratmika,
Sudha, Tridiamatratmikd (78.55), Anuccdrya, Sebdatmika,
Trayi (81.10). Moreover, she is also described as the
repdsitory of Re, Ya;us and Saman hymns and as aeskvnﬁble"

for the existence and production of all  the -

18 Vidysh samastds tava devi- bhedah, striyah samastah
sakalam jagac ca / tvayaikaya puritamambayaitat K3 te
stutlh stavyaparaparoktih // MKP 88.5. The Cal.ed.
reads - "striyah samast3@h sakal?d jagatsu" (91.5P) which
means "so are all females without exception in the
world".
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worlds. 19

s She-hae-aieé-eertain-mytheiegieai-epithe%s,
vigyeGondresrupini«(¢BRy8yebarosveiini@BelRyynbavisnia
{¥8yESIngtay She is associated with certain abstract
qualities and virtues, e.g. Almksmi (81.5), Bhubhrtam
Laksmi (82.10), Bhuti (88.22), Buddhi (78.60 etc.),
Cetana (82.13), Chaya (82.17), Dhrti (82.27), Hri (78.60),
Jati (82.81), Kenti (82.25), Khyati (82.165, thin §82.8,11),
Kganti (78.60; szl.éo),/ Ksudha (82.16), Lajja (78.60 etc'.),
Loaksmi (82.10 etc.), Mah@medha (78.58), Makamohd (78.58),
MahBsmrti (78.58), Medhd (81.11; 88.22), Nidrd (78.53;
82.15), Niti (82.31), Pusti (78.60 etc.), Rddhi (82.9),
é'anti (78.60; 82.23); siddhi (82.9), Sm;-fi"(sz.zg),
draddhia (81.5 ete.), SFi (78.60), Sukha (82.9), Trsna
(82.17), Tusti (78.60; 82.32).  She is the prosperity

i

19 éabdatmika suvimalargyajusam nidhanam udgitharamya-
padapathavatap ca samnam / davi trayl bhagavati bhava-
bhavandys varttasi sarvajagatam paramartrihantri //
MKP 81.10. This half verse admits of more than.one
translation. I' have adopted from the commentary
what seems to be the most natural meaning. The term
vartta seems obscure; the commentator explains it
as vrttantarlps, “having the form of events"™ as
Krsi-go-raksadi-vrttir, "following the occupations
of cultivation, cattle-rearing and such like®.
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(r1) in the house of men of good deeds, ruin (alaksmi)
in the house of men of the evil-minded; intelligence
(buddhi) in the hearts of the prudent, faith (éraddﬁ%)
in good men, modesty (lajja) in high born men.2? Else-
where she is described as 1ak§ﬁz bestowing prosperity on
the houses of men while she abides with them and also as
alaksmi unto their destruction'while she is absent.20%
She governs the sense~organé of living beings and rules
among all living-beings perpetually. She also pervades
this entire unijerse with the form of Thinking Mind
(Citifﬁpepa) (82.3é-87). She is also identified with-
Kala and Kastha which constitute the measures of time
(88.8). In the Epic also the goddess is identified with

many such abstractions.gcb

20 Ya sri svayam sukrtinam bhavanesvalaksmi, papatmanam ’
krtadhiy3m hrdayesu buddhih / sraddhd satam kulajana-
prabhavasya lajja tam tvd nat3h sma paripalaya devi
vidvam // MKP 81.5. °

20a Bhavakale nrnam salva, laksmir vrddhiprada grhe /
saivabhdve tathalaksmir vinasayopa$dyate // Ibid,
89.37.

e

20b Vide Karmarkar A.P., The Religions of India, Vol.I,
p.101. \
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(B) FUNCTIONS:

The main theme of the DM is to depict the
heroic stories of how the Devi déstroyed all the evil
spirits.in the world. Whenever it was troubled by
oppressive and cruel demons, the gods approached her and
the Devi, assuming various forms, destroyed the demons .
There are many such stories and they are briefly grouped

under the following three heads.:-

Request made Devi's forms Destruction of Chaps.
by the God or the demon or

Gods., demons.,

I  Brahma Visnu's Yoga- Madhu and Kai- 78.49ff

nidrs or Maha- tabha killed
maya who arous- by Visnu when
ed Vispu from  bewltched by

his deep Yoganidra.
slumber',
II Indra and Ambikd or _  Mahigasure and  79-80
others Simhe-vahini his army.
IIT " Kausiki Dbumralocana and  82-83
3 his army.
Kali or Canda and Munda 84
Camunda | and thelr army,
‘ Candikd-Sakti Rakta-bija and - 85
or dive-duiti his army.
as well as  Nidumbha and his 86

Sapta-Matrkas army.
and Kall Sumbha and his army 87
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This shows very élearly that the msain function
of the Devi has been the destruction of evil and the
establishment of good. These stories of the Devi
specially bring“out her real character. One can even
say that the Devi ultimately symbolises the triumph of
Good over Evil, or more correcﬁly the appearance of the
God-head in concrete form to desﬁroy evil when worldly
powers are unable to countgract it, or to use theﬂwordsa
of the DM itself, to destroy the demons whenever they

would oppress the gods (89.51).24

Besides, the DM in various places also refers to
the role that the goddess plays iﬁ the cosmos. Of course,
no special function is attributed to her in this cgnnection.
Still, however; her cosmic as weli as benefictory'functions
can be inferred from the various 'Stutis' or panegyrics
offereé by the different gods like Brahma and others. She
is here mainly depicted as the creatrix of the universe and
as the saviour of the world from evil (for references vide

below). Her functions are as follows.:=-

21 See under Origins and Exploits of the Devi above.'
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She is the cause of the creation, preservation
and dissolution of the universe (78.43, 53, 56, 57 etc.).
Further, she also protects the three worlds (Tra@lokyatfﬁ-
namahite, 88.17) and desires. their welfare (Jagattraya-
hitaisini, 82.36). ’It is she who causes infatuation or
the error in the minds of all, but at the same time, when
invoked, she also bestows knowledge, and when gratified
she bestows prosperity (82.34), enjoyment, heaven and
liberation (bbuktimuktipradéyiﬁi, 88.6; svargépaﬁargadﬁ,
88.73 bhogasvargapavargada, §0.3; muktihetu 81.9).
Further, she also. bestows riches, fame, devoted children
wife and servants.. By her favour, one's relatives do
not perish away, and one ﬁerforms goodvdeeds and thereby
gains heaven. When rememberea, she also bestows intelll-
gence and removes poverty, pain and fear: She has ever
benevolent thoughts for granting benefits to all (81.15-17).
She accomplishes every petition (sarvarthasadhika) and is
also a giver of refuge (daranya) (88.9). Elsewhere,
she is sald to be the supreme way for sglvation of those
who seek refuée, of the woe-begone and also of the affliected
(88.11 ete.). When propitous, she destroys all sickness
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from men, but on the other hand, when wrathful, she
destroys all their desires. It is said that no calamipy
befalls her devotees and those who seek her refuge become

the very refuge (of others) by themselves (88.29).
(C) PHILOSOPHICO-MYTHOLOGICAL ASPECT:

Some' interesting details on this point are found
in the DM (78.33ff). It opens with an enquiry as to why
even intelligent beings are found to be victimised by Maya o
or lack of correct understanding.23 Though they are endowed
with the‘giscriminating power In all secular matters,they can
not rise above their earthly attachments. However learned
and wise a man may be, he is bound to be qéught in the

meshes of maya.24 It is impossible to extricate oneself

22 Here 'Maya' does not mean i1llusion as will be clear
from what follows.

23 Tat kam@itzh mehabhdga yan moho jhaniprapi / mamdsya -
ca bhavatyesa viveka@ndhasya midhata // MKP 78.33.

24 Jnanimamapi cetamsi devi bhagavati hi sa / balad
Bkrsya mohaya mehimaya prayacghati // Ibid 78.42.
Cf. Devi-Bhagavata 5.33-523 Jnanixamepi cetdmsi
parama prakrtih kila / balad Zkrsya moliaya prayacchati
mahipate //.
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from this eternal bondage. Maya has got a peculiar
nature so as to plunge one and all into the ocean of

‘ aweful ignorance. It should not, however, be supposed
that Maya or Vaisnavi- dakti is oﬁly a bewlldering pheno-
menon, or power that stupefies all. As one representing
the incomprehensible power of the Supreme God, Maya has a
far loftier significance in the Puranas and Tantras. One
should not lose sight of the faet that sﬁe is at once the
cause of both bondage an,d’salvation‘.25 She is a divinity
that creates the whole world, and if propitiated by
selfless devotion, she is said to be so gracious as to

make her devotee liberated from the bondage of §amé§ra.26

in the same. chapter of the DM (78.45-46)
Next/a question is asked regarding the nature and

functions of the Goddess called Mahamaya, and in response

25 Sa vidya parama mukter hetubhita sanatani / samsara-
bandha hetus' ca saiva sarvedvaredvari // MKP 78.44.
Cf. Devi- Bhawavata 5.33.53: Yaya vyaptam idam sarvam
bhagavatya caracaram / mohadd jnanadd saiva bandha-
moksaprada sadg@l/

26 Taya visrjyate visvam jagad etac caracaram / saira
prasanna varadd nruam bhavati muktaye // MKP 78.43.
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to the querry of the King (Suratha), the sage (Sumedhas)

starts giving various accounts of hér‘mysterious appearance
on. the earth (for details vide Origins and Exploits of the
Devi).  First of all, our attention is drawn to the fact
that gakﬁi, considered as a Goddess, is eternal and all-
pervading, and that the visible world is only a form of that
-daxti,27

Though, she pervades the whole sphere of
’existence’and is not at all liable either to creation
or destruction, yetJmany stories relating to hef birth
are tol@ in 6ur)ancient mythology. Inspite of her
eternal character and lmperishable form, Sgkti in her
grosser shape ig often said to be born vhenever she =
makes her appearance obviously to accomplish those
things over which nobody has any control.28 What
‘deserves our sﬁécial notice is the fact that the all-
pervading character of Sakti has been fully recognlsed

clear 29
in the DM and expressed in ambiaucss terms. It is

27 Nityaiva 2 jaganmurtis taya sarvam idam tatam /
tathapi tat samutpattir bahudhd@ druyatam mama 1/
MKP 78.47.

28 Devanam karyasiddhyartham avirbhavati sa yada /
utpanneti tada loke sa nltyapyabhldhiyate // Ibid,78.48.

29 Yae ca kiheit kvacid vasiu sadasad vakhilatamike /
tasya sarvasya va saktlh tvam kim stliyase maya / Ibid,
78.63.
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further stated that no language is adequate enough to
'express the glory of one that caused the trinity of gods,
Brahma, Visou and éiva to assume their corporeal form.30
*gakti is depicted as the ultimate cause of the world and
. rightly described ashadjﬁ-prak?ti (premordial substance).Bq

i up
The main current of Sakti-cult is summed/as follows:-

'Bhagavatya kéta@ sarvem na kineit avaéigyate /'.32 It
. Ko .
shows unmistably the stern fact that everything is being
il " . ' N
done by the secred hand of the Goddess as Sakti or the

eternal energy.
{IIT0HE CULT: ’

In- the DM there are no special instructions
regarding the details of De€i~worship. There are, -however,
references 10 her worship 'as performed by King Suratha and

Vaisya Samadhi and also to eulogies of Devi-worship and

30 Cf. Brahma's invocation G0 Goddess:- Visnu_sariragraha-
pnam aham isana eva ca / karitds te yatotas tvap Kah
stotum daktiman bhavet // MKP 78.65.

31 Hetuh samasta jegatam trigunapi dosair na jnayase .
hariharadibhiFapyapara / sarvadrayakhilamidam jagad-
amsabhitam avyakrt@ hi param@ prakrtis tvamgdya //
MKP 81.7.

32 Cf. Sarvam krtam tvaya devi Xaryem nah khalu éﬁﬁpra—
tam / Devi-Bhagavata, 5.20.
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these are treated under Chap.ll, Sec.I. It may be noted
that the latter developed cult is not found here. ‘

(IV) CONCLUSION:-

The foregoing survey of the DM chapters shows
they contain
that me®esie a sort of philosophico-mythological attempt
to explain the fundamental principle of error 6r illusion
in which humenity falls and suifers. It is a sort of
ignorance or Maya which covers the true nature of man.
This May& is conceived as a Goddess and when she is

worshipped, one gets freedom from her.

Further the Devi-mythology is a development of
the entire Hindu Mythological movement depending directly
upon the Veda (cf. the striking similarity of the Vak-Sukta,
RV.10-125 with the pantheistic nature of the Devi as
described in the DM), then to some extent on Visnuism and
finally on the polytheistié nature of God-head which was
R AR L T T el e
developed by the Puranas, and used so profusely in the
DM.?2%  The whole creation of the Devi's figure in the DU
showﬁ a great éynthetic genius behind it and this grand

figure has probably been utilised by the Qéktas in so fare.

32a The Devi being born from the lustres of the different
gods (vide I - Origins and Exploits of the Devi).



as it was suitable to then.

In the DM éakti does not necessarlly stand for
dakti as understood by the Tamtra Literature. She is
pot merely the Mother-Goddess élso. AThe éakti of éhe
Tantras is more connected with éiva and also belongs to
the context of the mysteriousg Yoga. Here in case of
the Devi, on the other hand, there is just worship and
prayer and she is connected with Visnu, as the first
manifestation of the Devi is Visnu's Yoganidrd.,  Here
the Devi pefsonifies the eternal principle, the suprenme
creatrix of the world. She is the ultimate of the world in
a female form viewed from the philosophical & myﬁhological
point of view. 1In this connection, as stated earlier, her
figire can be compared with the Rgvedlc Vak (RV.10.125) which
pervades every thing and makes everything move. Moreover,she
is to some extent also comparable with the Samkhya principle
of.prak?ti from which the world is created. But the difference
is that prakrti has three gunas viz.light,energy and ignorance,
whereas the Devi,on the other hand, is primarily said to be
the Maya or the error into which the world falls. Moreover,
she also contains the essence of all the different gods,

which fact symbolises a spirit of unity among all the sects.
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Thus, in the Devi-mythology, there is an attempt
to present the divine principle in a ?emalg form, in the
frame~-work of the incarnation theory &ieztarasvadad, and
as such it belongs to a slightly later périod in the deve-
lopment of Indian mythology & religion, i.e. the ongzg%ggr
the full development of the trinity of Brahma, Vismu and
éiva?aand also when the theory of incarnation as first
propounded>in the BG (4.7) had been accepted as very

important.

It ﬁay be also noted here that the figure of the
“Devi as presented in the DM appearé to have little or no
connection with any uncivilised or aboriginal culture.
The only referebce is to the offering of blood which might
have been a remnant of human sactifice known even to very
9arly Veda times (ef. the story of Shpaqg;pa in the ABr.
and the Purusamedha in the VS). Further, the Devi is

‘ : - of Devd

33 Cf. Different epithets/which are discussed earlier.

¢
- I
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réferréd.to as drinking. saméminktexigant (pfa'n/a) during
her. fight with Mahisasura (80.34) which is en element
probably. from some. popular source. MoreoWer, it
..jadmit,s -of 1little. doubt that. mﬁny. of the Devi's forms
especlally. those connected with mountaims viz. Himaleya
(e.g. Simhavehini and Kausiki). and Vindhya (e.g.vmahya%gf
nivesinl) were modelled. on the. popular deities. Here
mention mey also be made of the Devi's form as Sakembharl
which is probably seme.popular. vegetatiom deity stated
as the future. incarnation. of. the Devi (vide I - Origins
and Exploits.of the Devi. discussed earlier).,  This
'suggests. that the Devi's figure as presented by the DM
has. much to.do.with.a popular cult or mythology. |



SECTION III

SOLAR  MYTHOLOGY

INTRODUCTION @

. The Sun-god belongs.. to the Vedle pantheon. His
adoration was a common practice with the Vedic Aryams. In
the Brahmanas it is found that offerings were made to the
Sun for the removal of sins.l - However, there is no
definite evidence ilrem the Vedic l:.teratur:eggz: .Ys,%ecill
sect of the Sun-god. The prevalence of Sun-worship

was known and practised in the Gupta age and references to
temples of the god are found from the inseriptions of the
Gupta period.2 Varghamihira informs that the installation
and eonsecration of the images and temples of the Sun should

(who vare the Persians)
be caused to be made by the Magas/and it appears that in his

days the Magas were the special priests of the Sun-god.3

1 Bhandarkar R.G., Vaisnavism, Saivism and Minor Religious
systems, pp. 151-152.

2 - Banerji R.D., The Age of the Imperial Guptas, Pp.125£ff;

3  Bhandarkar R.G., Op .Cit. s P 153,



Thus it may be noted here that Sun-worship had been a
feature of the Rgvedic times but the Sun-cult as such was
1ntpoduced into India as a forelgn form of worship i.e.

from Persia and the construction of the temples of the god
was also due tp~fore;gn.in§1uence.4 The BhP contains a
legend which also implies the same,5 There also existed

a school for the exclusive worship of the Sun known as
Sauras(whose“existgnce in South India in the times of
éahkafécﬁryas can be inferred from the information of Anenda-
giri who brings hi@ in contact with the followers of that
sect.?  This sect appears to have evolved a theology of

its own, but thp system does not contain even the gemctest
allusion to a temple of the Sun and seems to have no
connection whatever with the cult of the sun® as it prevail-

ed in North India,

4. Bhandarkar R.G., Op.Cit., p.155.
5 Bhandarkar R.G., Op.Cit., p.153.

i

6 About the eighth century A.D., the period generally
assigned to him, vide Radhakrishnan S., Indian Philosophy,
Vol.1I, pp.

7 Bheandarkar ReGey 0p001t-, P01520

8 Bhandarkar R.G., Op.Cit., p.155.
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The MKP merely alludes to the Sun-worship amd
does net suggest any existence of the Sun»cult as such.
In the MKP, however, much material is available &m the
mythology of the Sup. Tt is found that the material

available in the Purana could divide itself in the follow-

7

ing three parts, viz.:-
(I) The Birth of Martanda, the Sum.’
(II) Solar Family.

" (III) A general description of the deity,
especlally his weapons, names amd eplthets, his identie-
ficatioms with the gods amd abstractions, his functioms
ete. and finally the conclusion. '

(1) THR BIRTH QE‘M'LRTANDM

' Martanda, the Sun 1s Kasyapa's son by Aditi.
The - story of his birth 1s narrated in the MKP as follows:

Brhhﬁi's grandson Kasyapa Marica married

9 Chap. 101-102y <f..B. ohipé.



Daksa's thif;een,daqghters, Adit; and others, whe begot
the gods, demoms, mankind, animals, birds, trges étc.

Once as the demons subdued the gods, Aditi, the mother of
the gods, worshipped the Sun implorimg his help. The
Sun revealed himself to Aditi and asked her to choose a
boon., She chose that he (i.e.the Sun) himself may be
born as her son and destroy the demoms. Thereupon she
became pregnrant. At that time she performed pensnce and
observed fasts. Kasyspa became sngry at her fastimg and
reproached her saying why did she destroy the egg in her
womb by obsérving fasts, Aditl replied him that the egg
was not destroyed but it (i.e. the egg) was meant for the
death of their adversaries.  Then out of anger at the
words of her husband, she cast away that egg which blazed
brillisntly with its lustre. On seelng the shining

egg, Kiéyapa fell prostrate and worshipped it respeetfully.
Being gratifled at his worship, the Sun revealed himself
from that foetal egg pervading the sky with his glory.
Moreover, a voide from the air addressed Kiéyépa explaiaing

the name Martanda: "Since thou oh Muni! hast spoken of

-
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this egg &s destroyed (maritam amdam) he shell be called
MErtaq@alo and he shall destroy the demons." The
gods became Joyful on hearing that speech but the demors
lost their vigour, Thereupon, Indra challenged the
demons to the battle -and the latterl(i.e.the demons) ene
countered the gods.  In that battle, Martanda destroyed
the demons and restored the gods to theilr seﬁereign
positions. | ~

It may be noted here that the above story is
much different from the 2£§;§;£5that we get in the Rviba‘
though Aditl, the mother of Martaaga, is referred to here
as imvecking the help of the Sun who later om became her

son and came to be called Martanda.

(II) SOLAR RAMILIY:

The account of Solar Famlly occurs twice

10 In the RV (2.38.8; 10.72.8) the Sum is called
Martanda. Sayana explaims the name Martanda im
RV 10.72.8 as follows--"égn&ﬁ%gafﬂ%%!:ﬁq =Y
(vide 'A 8econd Selection of Hymns from the Rgveda;
Edited by Peter Peterson, Second Egition, Revised
and enlarged by Robert Zimmermann, 1922, BSS, No.
LVIII, p.268). .

1Q9 cf. Pawbcdng Rv w1921@43‘
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(chaps 74-75 and 103-105) in the MKP. It is given in -

brief as under.:-

The Sun merried Samjna, Tvastr's daughter. She
gave birth to two sons viz. Vaivasvata, Yama and a daughter
called Yamuna. Samjna could not bear the excessive
lustre of her husband and hence leaving Chaya-Samjna in her

+ place, she departed for his father's home. Chaya-Samjna
also begot two sons viz. Savarni and Senaidcara and a
daughter named Tapati. ’Once Yama enraéed at the indis-

v eriminative of ChL#ya, the substitute mother for his real
mother Semjna, raised his right leg to strike her in
righteous inagfbation, whence he was cursed by her to the
effect that his leg would ever be in,sepsis“etc. Being
deeply afflicted at that curse, he (i.e. Yama) went to
$ke his father for ﬁemedy for whieh he showed his insbility
by saying that for all curses could be averted but not the

curse ¢f a mother.

Afterwards out of love for his son, the Sun said
that insects taking some flesh from his foot would go
forth to the earth, and thus he was saved. One thing to

be noted here is Yama's sentiment that mostly Chaya was
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not his real mother as she cursed him; because even to-

wards unworthy sons a mother is not wanting in good

qualities. The Sun them perceived deception played upon
by Samjna.  He then went to Tvastr's home to inquire
abewl  hey.

! . Tvastr disclosed him the real matter and

at his request parred off his lustre whereat the whole
world wes put to chaos and disordefs as the Sun was
thrled around. From the parred off lustre, Tva§p?
made the weapons of gods, e.g. he made éiva's trident,
Vig:;u'sA discus, Vasus s%ﬁkﬁs, Agni's spear, Kubera's
palanquin, Yama's rod and Kartikeya's spear. He also
made brilliant weapons ofpther gods, Yaksas, Vidyadharas
etc. Afterwards, the Sun, ﬁisguised‘as a horse went to
hiés wife Samjﬁi who was practising penance under a mare's

form. With the motive that her husband may be of gentle

called
lustre. The Sun begot of her three sons viz. two AévinsL
Nasatya and Dasra, and also Revamtana. He then revealed

$0 her his true form whereat she was filled with inteﬁse
Jjoy. She also then changed her form asnd the Sun brought
bher to his home.  He then allotted different offices to

his children. Thus Vaivasvata became the lord of the
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padee

éeventh mangantara, Yema the lord of manes, Yamuna the
river flowing from the‘recess?s of mount Kalinda, twol
Advina the physicisns of gods, Revanta .the lord of Guhyakas,
Savarpi the lord of the eighth manvantara, éanaiécara the

planet and Tapati the river.

(III) DESCRIPTION:

Mythologically, Sun is Kasyapa's son'by Aditi
(as noted earlier). He is said to have originated in
the beginning from the Vedas and he is called Aditya
because he originated first (cf., Edityasamjﬁﬁm agemat

adaveva yatdbhavat, 99.14°%),

He is identified with several gods like Brahnd,
Visnu (Hari), Siva (Aja;sagjzitag, Mabadeva), Indra, Kubera,
the lord of wealth (Qitteéa), Yama, theX lord of Manes
(Pit;pati), Varuna, the lord of water (Ap-pati), Agni and
Prajapati (102.36; 106.69).

Moreover, he is also equated with gross elements
like the wind, sky, water and eartﬁt ks cuggesbs b
hepe tHe gress Theht B pemnt. He is also identified
with the mountain, ocean, trees and herbs (402.36; 106.69-70)



and also with the Time composed of nimesa, kagtha and other

measures of time (75.13%).

Besides, he is also identified with luminaries

like the Moon, grahas and naksatras (102.36; 106.70).
He is also likemed to the Vrsa or bull (104.4)."

His weapons are cakra, ééhkha,héarhga and Padma.
Thus he is descrined as Cakrin, éahkhin, éérﬁgin and
Padmin (75.4). He has a well-proportioned car which
is drawn by seven parrot-hued swift and ever unwearied

12

horses. He mounts on that car and moves for the

benefit of the world (104.8,10).

He is also descrined in the MKP in terms which
are applicable to higher and lower Brahman. For example,
he is described as unborn (Aja, 101.%6), imperishable
(Aksara, 106.66), unchanging (Acyuta, 100.66), all-pervadlng
(Vibhu, 100.21), unending (Ananta, 106.65), pure (viduddhay,

11 In the RV in one passage. Strya is called a bull (5.47.3)
and in another & mottled bull (10.189.1).

12 In the RV Surya is said to have a car which is drawn by
seven horses (5.45,9) or mares called haritah (1.50.8;
7.60.3) or by seven swift mares (4.13.3).
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75.3), unthinkable (Acintya, 106.68), possessed of un-

400-6 ), the highest

thinkable power (Acintya-Sakti

(parsa, ?5.4; paréﬁﬁi 99.22%, the highest soul (Parama-
I :

tman, 75.4), eternal (Sasvata, 99.21; 101.18). At

times, like the Upenisadic Brabman, Suni shares contra-

dictory attributes like 'murta’ and 'amirta', 'sthdla' and

'suksma’ (75.3).12 He is described as Brehmen's forms
both 'para' as well as '&paré' (75;12°d). He is called
Parabrahma (98.27). He is the ultimate reality of great

sages and the ponderable by the metaphysicians (75.5;
100.10 etc.). He is also described as the sole domain
of knowledge (j%ﬁnaikadﬁamabhﬁta, 75¢3).

He is said to be the highest soul (Parama Purusa)
and Brahma, Visnu and éiva are mentioned as his manifésta=-
tions ig the act of creation, preservation and destruction
respectively (99.112%4, 43; 19.21; 100.2; 101.35, 38;
106.71 etc.). ‘ ‘

Further he has certain philosophic attributes,
viz. Amat@tman (75.3), Sadatman (101.29), Mahatman (75.30
etc.), Bhutatman (104.4), Gunatman (101.27), Adya, Akhila-
martysmurti, Visvasraya, Visvemurti (100.5), Guhya (106.6).

N



wames and Eplthets:

. Like ether importent gods of Hindu pantheon, the

Sun.

i
; -god, too possesses various names. and epithets. They

ére worth noting as. they throw a good. deﬂi of light on his
nature, form and functions. Some. of his epithets are
ugivensal, 1.e. are applled to all. gods slike e.g.'Sdideva
(58 15 etc.), Bhagavan (74.33.etc. ); Deve (101.24) etc.),
Deva,deva (103.49), Devesa (103 54), Isa (101. 18), Sarve=
svara (100.10), Surottama (106.5), Prabhu (102.6),
Tridasgyargf(104,1;1,,Jggannathau(75,ll;.103.49), Jagatpatl
(103.56) and Jagatpratistha (103,56).,

U
|
i

Bome.of his. names.like.Surya (74.28 etc.),

Savitr (191flél;>196.64), Mitra (48.54), Arysman (106.64),
Pisen (106.64), Vivasvat (74.2 etc.), Aditya (99.14 etc.) .
are of Vedlc antiquity. But in the Vedlc mythology these:

names signify several Sun-gods.and not’a single god. owly,

He has certain epithets signifyimg his lustrous
0 like

his
n ture and also functions &f glving light and destroying

gy —



darkness viz. Arka (74.3 etc.), Divakara (74.592 etc.),
Bhaskara (74.41 etc.), Prabhakara (104.68), Bhamu (74.1
etc.), Bhanumat (75.25 etc.), Bhasvat (75.35 etc.),
Viblavasu (74.34 ete.), Sahasﬁapéu (107.6), Sahasrarasgmi
1106.78), Fajasam rasik (75.15; 101.17 etc.), Sutejas
§104.2), Amite-tejas. (104.5), Timirapaha (74.33 etec.),
Nirdﬁﬁéaptamas‘(75.3), Tama@pa;alapaﬁivéjapia‘(104.8) ete.
As such he is called the 'eye' (lokasﬁmgstaeakgus, 104.5)
and the 'lamp' of all the worlds (Akhilajagatpradipabhiita,
194.11);v He is deseribed as the lustre of‘lustrous ,
thingé (dﬁémafatim dhaman) and as the repository of
lustre (dhamam adhara) (101.18). He even surpasses
(other)gods, demons, gaksas, plants and luminaries in
point of lustre (106.12). Dwelling in the sky he makes
everything around him brilliant and penetrates the earth
and atmosphere with his rays (106.63). Further, he en-
livens the three worlds with his heatx(104.7).

Functions:

In the MKP Sun is mainly deserlbed as punctuating



time and seasqés and giving light by destroying darkness
with his rays.14 Besides, the MKP in verious places also
refers to the cosmic and benefictory functions of the Sun.
Thus, he is sald to be the creator, preserver and destroyer
of the universe. He is also described as the cause of

all (Sarvekaranabhuta, 75.5; Sarvehetu, 100.7).

Many a times he is also referred to as highly
compassionate (101.34; 104.4, etc.) and is said to
remove affliction of his devotees (102.7) and bring welfare
to all (104.6).

CONCLUSION:

The mytholegy of{the Sun in the MKP,appears to
have three elements viz. (1) the Vedic (2) Upanisadic and
(3) Puranic as such.  That Martanda is the son of Aditi
15 a Vedic ideag as 1s noted earlier. His description in
MKP clearly shows that he is a form of Brahman as described
in the Ups. Further in his description as the son of

Aditi and Kasyapa there is a puranic story; mereover the

14 Vide his Names and Epithets discussed above.



name Aditya is explained as 3_dau abhavat (99.14°%) which
mifht have some popular basis. The figure of the Sun,
_‘- '

e 9y @s presented.in the MKP serves as a good

eneyal '
example of thcea ,_cogtinuity.of Indian thought from the Vedic
times to the Puranas. ‘
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SECTION IV
DATTA  MYTHOLOGY
INTRODUCTORY ¢

~ The MKP contalns the accounts of Dattatreya's
parentage, his association with Arjuna Kartavirya, his
teacﬁing of ngic practiees to Alarka and some of his
pérsonal traité etc. His association with Arjuna
Kiftaﬁi&ya and his personal traits have already been treated
under Datta-worship (chap.III, sec.I). The remaining

as¥e
data is treated in the following pages.
THE BIRTH OF DATTATREYA:

The MKP narrates the story gf his birth in
detail with the motive of his human form. This is in a
dialogue-femm between Sumati alias Jada and his father,
where the former narrates to the latter how Dattatreya
taught Yoga to Alarka when he (i.e. the father) asked
about Dattdtreya, his pérentagé and about Alarka who
happened to ask him about the Yoga. Jada narrated the

story as follows:=-



" In the Pratisthana City there lived a brahmin
named Kaudika, who was led astraytgf all vices. - He was
diseased with leprosy on account of his sins of his previous
life. He had a chaste wife solely devoted to him.
Inspite of his harsh nature and rude behaviour, she, like
a true Indian woman, esteemed him as a deity and as
superior to all. Once he requested his wife to;izgg him
to a courtezan, whom -he had seen living in a house on the
high-way, as he was unable to forget her. Hearing the
words of her husband, shem,a faithful and an obedient wife,
taking abundant money and bearing her husband on her
shoulder, crippled as he was, started for the house of that
éourtezanwgg one dark night. On the way, he, through the
fear of the thieves in the darknéss pushed away Mandavya |
who was no thiéf but was afflicted with grievous pain,
being impaled on a stake. Mandavya cursed him to the
effect that he would die at sunrise. Thereupon, his wife

exclaimed‘distressed: “the‘Sun shall not rise". Thence-

forward the Sun did not rise and the worldly activities were



~

consequently stopped. The gods in heaven could not obtain
their sacrificial share as the sacrifices were not perform-
ed by the people. Thus the whole cycle of sacrifice,

rain, graln and so on stopped,. creating thereby a great
chaos in the world.. Prajapati then asked the gods to
propitiate Anasuya, who was sage Atri's chaste wife. "Oh
gods!" he said, "only the light can be a match for the
light and the penance for the penance,l and you should
worship Anasuya, a great Saﬁf, who will only be ablé to
regain the position which is lost due to the curse of a

Saﬁi“.

The gods propltiated her and she asked them to

X the
choose a boon. The gods chose that there bekday as before.

Anasuya went to that Brahmin's chaste and devoted
‘wife and told her mission of her coming there, explaining
how for her sake alone, the entire universé was troubled.
She agreed to consider‘§§e question favourably but was

worried for her life without her husband. Anasuya promised

1 Tejah param tejasaiva tapas@ ca tapas tatha / pra&émyaagr
maras tasmac chijrunpudhavam vacanaw mama // MKP 16.48.
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her that she would see that her husband would be given a
new life.  She then enlivened the world by the light of
the Sun and Anaéﬁji restored the life of Kaudika by her
power of chastity.z '
Thé'gods in turn requested Anasuya to choose a
boon which she liked, and she chbse that the three gods,
viz, Brahma, Visnu and Mahesa should be born as her sens
and that she may obtain Yoga along with her husband to be

free from affliction. The gods granted her boon,

As the time went on, one day Atri saw Anasuya
who had just finished the four days of her monthly sickness,
and
 there arose light from the eyes of Atri which became the

seed for the three mind-born sons, who were Soma, Dattatreya

2 Yatha bhartrsamam nanyam apasyam purusam kvaclt /
ripatah gilato buddhya vaggmadhuryadibhusanaih //
Pena satyen viproyam vyadimuktah punar yuva /
praptonyjivitam bharya sahayah saradam satam //
Yatha bhartrsamam nanyamﬁham asyaml daivatam /
tena satyena viproyam punar_ jIvatvariamayah //
Karmaga manasa vaca bhartrraradhanam prati /
yatha mamodyamo nityam tathayam jivataddvija //
MKP 16.82-85. ,
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and Durvasas., Soma was a.partial incarnation of Brahma,
Dattatreya of Vignu and Durvasas of diva who turned out
only after seven days f@om the womb of his mother as there
was a great trouble from the Haihayas. - Thus the three
delties ook their birth and fulfilled the promise given

to Anasuyz.

Afterwards Soma went to heaven and Durvasas moved
all over the world. Dattdtreya, wishing to be without
attachment, dived down in a lake. Yet the young sages
around him did not lsave the bank of that lake even after
hundred celestial years. On knowing this,‘Dathtraya
came\out with a beautiful lady who had‘pgt on the best type‘,f
of clothes. _Even then the young sages were not set aback,;
thinking that the sage Dafﬁﬁtreya was without any attachment.
Dattatreya, agaln, tried to test them and drank wine with
her, but the youths were not disturbed, thinking that wind
is always pure eventhough it blows over many impure places.
DattEtreya finally gave them their desired object, viz. the

Knowledge of the Absolute.®

3 MKP chaps. 16~17. For the stories in other Purajas and
other works, vide Joshi H.S., Origin and Development of
Dattatreya Worship in India, pp. 101ff.



DATTATREYA AND ALARKA:

We have referred above to his connection with a
group of young sages. In the same way he is frequently
connected with Aiarkg as a teacher teaching himleither
Astarnga Yoga or Anviksiki end Sutraka Vidya.*  The MKP
narrates the story in detail (chaps. 18ff).5 Alarka was
the fourth and the last son of King Rtudhvaja and Madalasd,
who was herself a greaf Yogini and had the knowledge of
self, which she transferred to all the three elder sons
named Vikranta, Subzhu and gatpumardana. Alarka was
spared as King gtudhvajé intervened and expressed his desire
‘that somebody must be spared for the kingdom and for the
sake of pigéa-dgna (offering of oblations after their death).
Alarka thus got the worldly kingdom after the departure of -
his parents to the forest. Alarka ruled With‘success and
peace fgr many yéars but was not satisfied with enjoyments.
Hence his elder brother Subghu thought out a plan to divert
him from such a life. For wresting the kingdom from

4 MKP 18ff; BP (180.32), BhP (1.3-11), GP (16.12) etc.

5 For detalls, vide Appgndix I.



Alarka, he sought the help of the King of Kasi who attacked
the kingdom of Alarka and occupied it. Alarka's city

was besleged and his life was made miserable. Disgusted

at the defeat, the broken»hearted Alarka thoughtof his
mothers instructional note which stated that one should
avoid attachment (sanga) énd Kama as far as possible, and if
it is not possible, one should live in the company oflsaints
since ther¥ company is a penacea; and wish for moksa for
that desire is a cure for the Kama.®  Thereupon he went
to sage Dattatreya and asked him to remove his affliction:
In reply, Dattatreya explained him wherein lay his suffering
and launced inpé a metaphysical disquisition on the soul,
the mind, the body, and pleasure and pain and also taught
him Yoga (vide chap.III, Sec. III). -

DESCRIPTION, FUNCTIONS ETC.:

Dattatreya as an incarnation of Visnu is already

6 Sangah sarvatmana tyajyah sa cet tyaktum na sakyate /
sa sadbhih saha kartavyah satam sango hi besajam //
Kamah sarvatmana heyo hatum cec we chakyate na sah /
mumukgap prati tat karyah saiva tasyapi begajam //

MKP 34.23-24. ¢
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noted. The moti%e of his incarnation 1s stated to be
the destruction of adharma and practice of its opposite
viz. the dharma and preserving of the stability of the
world.’ Thus the Avatara-doctrine as put forward in
BG 4.7 seems to have been reflected in the story of
Dattatreya.

The MKP states that whoever ponders on the highest
form of Dattatreya, happy is he, and he may soon pass over
* the worldly existence (17.39°d-408P). He is easy of reach
by faith to the Valgnavas and if worshipped with the leaves
(patra), flowers (puspa) and fruits (phala), he bestows
final emancipation (17.40°4-413P), He is always compas-
sionate to his devotees (bhakt@riam nitya-vatsala, MKP 16.
1s2b),

He has various named and epithets which are
shared by Vispu e.g. Hari (16.107), Krsna, Hara (16.180),
Narayana, Vasudeva, Janardana (16.19), éﬁfﬁgadhanvan#

—- !, (17.38) etec.
(16.182; 17.39), Cakrapani (16.182),Sankha-Cakragadabhrt /

7 Adharmasya Vinasaya dharmadharartham eva ca /
anadinidhano devah karoti sthitipalanam //
MKP 17.42. '



He is also called Anagha (16,148 etc.), Cardcaraguru
(17.38), Daityantaka (16.180) and Jagannatha (16.150 ete.).
Some of his epithets are generic or philosophic in nature
e.g. Ananta (16.181; 17.38,39), Acyuta, Aksaya, Ajara
(16.181), Aprameya (17.39), Vibhu (16.109), Mahatman
(137109 etc.) ete. He has also a dishonourable attribute
like Madyapa (16.144), but he is not a drunkard in the
real sense of the term, for he resorts to wine only when he
wants to test his devotees (For details vide Datta-worship,

chap. III, sec. I).

In almost all the Puranas, except the Linga-
Puféga and Kﬁrma—PurEga,‘Datﬁatreya is referred to as a
great saint and a Yogin.s In the MKP héifrequently called
a Muni (16.112), Muni-éregtha (16.153), Mahamuni (16.180),
foéis’a (16.116), Yoga-vit, Yogisvara (16.117), Sarvatra-
‘samadarsin (16.133), Samadardin (16.151) etc.

8 Vide Joshi H.S., Origin and Development of Dattatreya
worship in Indla, p.101.



SECTION 1tV

In this section mythological traits of Agni,

Indra, Brahwd and Visnu are discussed.
I - AGNI

Agni, the fire god, belonged to the Vedic pantheon.
In the RV, he is the personification of the sacrificial fire,
and "next to Indra he is the most prominent of the Vedic
gods. He 1s celebrated in at least 200 hymns of the RV,
an&‘in several besides he is iﬁvoked conjointly W}th other

deities.nl

In the later mythology, Vedic conceptions of Agni
are partly retained and océasionally revived. Thus he
bestows all the gods the means of their subsistence,2 and
he is the mouth of the gods, and cheers up all the gods
by consuming the oblations. He is the life-breath of the
gods.3 /,He ié also the support of the sacrifices,4 and

drinks the soma at the sacrifices and consumes oblations.5

1 Macdonell A.A., VM, p.88,
2 Namah samaste_devanam vrttidaya suvarcase / Ibid 9€.28.

3 Tvam mukham sarvadevanam tvayattam bhagavan havih /
nggayasyakhilén devadns tvat pranah sarvadevatil// MKP
96.29. T )

4 ...Yajhads tvadadhara hutidena / Ibid 96.332P.
5 Hut@sanas tvamiti sadabhipujyase, mahakratau niyamapa-

rair mahgr§ibhib / abhigtutah pibasi ca somam adhvare,
vagatkrtanyapi ca havimsl bhiitaye // Ibid, 96.85.



The Sun, the Moon, the gods and the demons are said to
gratiiy him with the oblations and obtain their desired
things .S

The common synonyms of Agni viz. Vahni (96.33
etc.), Jﬁtavedas (95.25,44), Hut@sana (96.33 etc.), Havya-
vaha (96.41,61; 97.1); Havya-vahana (96.46 60), Hayyasana
(96.70), Saptarcis (96.263
(96.59) ete. are all derived from the Vedic conceptions

: "“»60), Krsnavaqpan

of Agni.

Agni resembles gold in lustre.’ He is the cause
of the creation of gold and as. such the epithets like
Hiranyaretas, Hiranyagarbha are applied to him (96.49-50) .8

On the whole the later Agni is a personification

of the element fire, and is, therefore, spoken of as having

6 Siryendi sekalasurdsuris' ca havyaih, santosy@bhimata-
phalanyath&@pnuvanti // Ibid 96.67¢ ¢
Thidl

7. [MEP.96:503¢f. 8lso RV 2.2.4; 7.3.6.

8 Hiranyaretas tvam veshne hiranyodbhevakaranam //
Hiranyagarbhas ca Bhavan hiranyasadrsaprabhah /
Ibid 96.49¢d - 508 Cf. Mbh 13.84.46
vwhere Agni and Soma are reckoned as joint fathers
of gold, "Agnisomatmakem idam suvarnam®.



wind for his charioteer (Anila-Sarathi).  He is
said‘tp fatten and nourisk the gods, Danavas, Yaksas,
Daityas, Gandharvas, Raksasas, men, cattle, trees,
animals, birds and raptiles, and is also said to be
the cause of their creation and destruction.® He
is associate§ with the creation of the universe,

both moveable and immovable C9é.410d, 44, 63). He
nourishes the world and all the 1iving beings (96. 47-
48).

- 'He creajes and consumes the waters and

renders them wholesome so as to make them the source

of nourishment for the living beings.lo

9 Devatadanavayaksadaatyagandharvaraksasah / manusah
padavo vrksdh mrgapaksisaffsrpah // Apyayyante tvaya
sarve saivardhyante ca pavaka / tvatta evodbhavam
yanti tvayyante ca tatha layam // MKP 96,34-35.

10  Apah srjasl deva tvam, tvam atsi punarevapah /
pacyamfinds tvaya t&¢ ca praninim pustikaranam //
MKP 96.36.,
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Theie seems to have been no definite idea about
his figure except that he has seven tonguesl® viz. Xali,
Karali, Manojava, Sulohit®, Sudhumravarna, Sphulihgini

V'ané Viévas;ji (96.,52-58)., ~ These names are already
given in the MU 1.2.4 where the seventh tongue is named

‘ — -
as Visvarucil.

Pire is one, but his forms are_many.13 He 1s

trividha, three-fold (in earth, air and skyl4).

He.is described as light among,all living beings%5
He 1s also described as dwelling under the form of
glewing.light,.among the Siddhas with loveliness, émnng the
Nagas under the form of wind, among the mankind he is anger,
among the birds and animals he is moha or illusion, amorg -the

trees he is stabllity; he is hardness with reference to the

12 Cf. RV 3.6.2,
13 MKP 96.63.

14 Ibid 96.40.
15 Ibid 96.48.



earth, fluidity in water, swiftness in wind, and with his
faculty of permeation, he abides in th.e'sky.l6

He is the sublime essential truth dwelllng in the
lotus-heart of every-being (96.63); he sprang before all the
created beings (26.61).

‘ He is identified with certain gods of whem viz.
Brahma, Visnu, éiva, the lord of the'bﬁﬁtas, Indra, the
lord of the gods, Aryman, Varuna, the lord of the waters
(96.678P), Rditya, the illuminating one (96. 48)- He is
also identified with certain abstractions e.g. the day, the
night, and the two twllights (96.49%), Kala or Time and its
various measures, e.g. mihurta, ksana, lava, kala, kastha

and nimesa (96.50°¢ - 51).

He is also -equated with the gross elements like
the wind (96.47 70); the earth, with its mountains and

16 Devesu tejorupena kantya siddhegvavasthitah / visa-
rupena hagesu vayurupah. patatrisu // Manuaesu bhavan
krodho mohah paksimrgadisu. / avastambhosi tarusu
kathinyam tvam mahim prati // Jale dravas tvam bhagavan
javarupl tathdhile / vydpitvena tathaivagne nabhas
tvam vyavasthitah // Ibid, 96 37-39. ,
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forests, and the sky which holds the Moon and the Sun
(96.64). He is also called the submarine fire that is
held within the bossom of the great ocean (96.64).

He has great many names and ep;thets, which fall
into three classes, as they describe his appearanceg,
functions and relations. Indeed all words for 'fire'
may be used to. designate Agni; the more common ones are
Anala (96.17,18), Pavaka (96.23 etc.), Krsanu (96.60),
Pingaksa, Yellow-eyed (96.45,50), Lohita-griva, red-necked
(96.59), Viblavasu (97.2,6), Suci (96.70), Sukra (96.60),
gukra-ripa, Suvarcas (96.28), Mahadyuti (96.44), Vaidyutabha,
having lightening-like lustre (96.70), Vimala, Atidipta
(96.70)‘e§c. Many of these epithets are shared with the
Sun-god e.g. Vibhavasu, Suvarcas, Suci. These names and

17 The common epithets

epithets also occur in the Epies.
of the gods viz.Deva (96.36 etc.), Bhagavan (97.1,19),
Jagatprabhu (96.57), are also applied to him. He has also
certain generic or philosophiecal attributes in common with

the other gods, e.g. Avyaya (26.61; 97+9), Aksaya (96.62,64),

17 HOpKINS E.W., EM, PP-O7if.
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Acintyarupa (96.62), Ananta (96.63), Adya (96.46), Mahatman,
and Sadatmen (96.277).

11 -  INDRA

Indra stands in the first rank among the gods in
the Vedas,l 'In the period of the Bféhﬁapas, he became
the chief of the heav?n and even maintained this position
in the period of the Pufﬁ@as, though, of course, subordinate
to the trinity of Brahma, Vignu and Siva,2 but as the
chief of all the other gods.®  Thus he is called by various
eplthets viz. Amaradhipa (79.22), Devaraja (8.256,259),
Devesa (8.263), Suradhirdja (1.28), Suresa (5.14), Suresvara
(8.263; 118.3), Tribhuvenedvara (8.269), Vibudhadhipa

+ (8.270)., . Some of his epithets are universal, viz. |
Bhagavan (1.38; 118.3), Deva (118.1), Prabhu (8.250). He
is also called Sadipati (1.29; 82.1), Sakra (1.27 etc.)

1 Dogson John, A Classical Dictionary of Hindu Mythology,
P. 24, .

2 Macdonell A.A., Vedic Religion, ERE, Vol.l2, p.64.
3 Dowson Johmn, Op.Cit., p.i25.
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‘datekratu (1.31 etc.), Vasava (8.241; 16.135) and Vrteahen
- ) ’
(1.30), Paskasasana (1.38; 5-4), and Purandara (79.1; 118.1).

In the MKP, there is a story relating phat five
?§§§avas are Indra's incarnations aﬁd Draupadl an incarna-
tion of Indra's wife. This story is introduced in’ the
Pufépa for Justifying Draupadz's polyandfous marriage with

five Pﬁqqavas. The story runs as under.:-

' Once Indra killed Tvastr's son,® and due to
brahma-hatya, he lost his lustre which entered into Dharma.
Tvastr, being enraged at the killing of hls son, produced
out of Agni a demon called Vrtra.  Indra, being afraid
of that demon, sent seven sages for comprémise with him,
but later on killed him in complete disregard of the terms

of compromise, and once again lost his lusﬁre which entered
4into the wind. So also when Indra seduced Ahalya, sage
Gautama's wife, he lost his lustre which then entered into

the Asvins.  When the demons knew Indra to be devoid of

4 Cf. TS 2.5.1.1 which narrates how Indra incurred the
sin of brehma-hatya by killing Vlsvarupa, Tvastr's son,
and Hence 2ll beings ran him down as Brahmzhan.
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vigour, they took births on the‘§arth to'defeat him. At
thls the earth, being overburdened, weﬁt to the assembly
of’the gods on the Meru mountain aﬁd implored theilr help.
The gods, then, incarnated themselves with the pértions of
Indra's lustre. Thus Dharma, the Wind and Indra were
born as Yudhigthira, Bhima and Arjuna respectively through
Kunti (Pandu's wife), and the two Asvins were born as the
twins (viz. Nakula and Sshadeve) through Madri (Pandu's
another wife). Thus Indra himself was incarnated into
five Pandavas and his wife was born out of Agni as Krsnd,
King Drupada's daughter). Thus in faet Krsna married
but one person of whom five Pandavas were only the

incarnations (MKP, Chap. 5).°

5 For details vide Marrisge, Chap.II, Sec.Il.

i
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II1I - BRAHMA
INTRODUCTORY : h ‘

In the Rgvedic pantheon, Prajapati is a minor deity,‘
but often in the AV and the white YV and regularly in the
Brahmanas, he is recognised as the chief and the father of the
gods. In the Sitras, he is identified with Brahma, his
successor in the post-vedic age.l When the post-Brahmenical
age of rationalism ushered in and the cult of sactifice fell
into comparative disuse, the worship of Prajapati gradually
declined. But the theists coined a new name for him and called
hin Brahwd, first of the later trinity.2
DESCRIPTION ETC.:

In the MKP, Brahma ig identified with the Brahman of the
Ups. He 1is thus deseribed as unborn (Aja), unchanging (Avyaya),
the resort (of the pniverse,'ﬁéraya), tﬁe highest abode(Parama
Pada) (42.87),uncomparable (Anauﬁamya,42.28),imperishable
(Aksaya) ,undecaying (Ajara),immessurable (Ameya),self-dependent
(NEnyasagéraya),devoid of édour, form and téste(gandhérﬁparasai-
rhina),devoid of sound and touch (éabdaéparéavivarjita) (42.33),

without beginning and end (anadyanta),not modern (asamprata.),

1 Macdonell A.A.,O0p.Cit.,pp.118+119;vide his article on the
"Vedlc Religion", ERE, Vol.l1l2, p.605.

2 Majumdar R.C.and Pusalkar A. D., The Age of the Imperial
Unity, p.464.



unknowable (Avijlieya) (42.33-34).

Brahuma lacks the hold of the nature-gods upon
the popular imagination. He is vaguer and tepds to
pass back in to the universal world-pover, the neuter
Brahman. Yet the personifying power invests even It
with figurative anthromorphism; "the world of Brahman' =
Brahman (Sa yati brahmalokam hi.... MKP 26.34). The
‘Brahman 1is philosophical; Brahman 1s mythological, one out
\of whom goddéss Sarasvatl is said to have sprung (Brahmayoni,
21.32).°  Brahma is the deity or genius of Brahma-saras,
which, as Kalidasa explains, is eéuivalent of avyakta
sarovara of Buddhi (Brahmam sarabﬁkgrapaﬁaptavaco budheriva-
vyektemdaharanti / Reghuvemsa 13.60), or the Universal
Mind or Collective Unconscious. Sarasvaﬁi is Brahﬁi's

pover, substance, represented. as his 'daughter'.3

Brehma is Svayambha (43.17 etc.) and as such is
generally identified with Prajapati or the Great Father of
the World, Pitameha, and with the other personified
abstractions like Dhatr, Vidhatr (Maker, Disposer), and
Visgakarman, the All-maker. He is Lokapitamaha

3 Agrawala V.S., A Cultural Commentary on the Sarasvati-
Stotra, Purar‘laj Vol I, No-2, F ebauary L9 e, Vasagnteg-
Padcamm Numbed, P 139 :
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(47.40 etc.), Pitemaha (43.8 ete.).’

. 'He is at once the creator, the preserver and
the destroyer, thus combining into him the three-fold
function later appropriated by other gods (42.28).~ His
Supreme positionﬁis acknowledged and he, the self-existent
god, is said to have manifested himself aszBrahﬁE, Visnu
and Rudra while creaéing, preserving and destroying
respectively the universe (43.,13ff). As creator he.
created the world's (lokékyt), and all that moves and does
not move (cardcarasya jagatsh dhiata). “Makeér and lord of
the world" he is called by various terms, e.g. Jagadadi,
Jagadyoni, Jagato gatih, Jagatpati, Jagatpurva, Jegatsuti-
kara, Lokatantrin, Hirapyagerbha.,  He is Adi-Purusa, the
"first-male" and so Aja, "unborn”. Brehma's own birth
from the mundane egg or from the lotus (below) is also

4 cf. his names and

recognised in the cosmogonic accounts;
epithets like (Bhﬁpadmakargik’ésamstha, Kemalodbhava, Padma-
yoni and Pahkaja-janman (vide Appendix IT).  His birth

out of the novel-lotus of Viggu is also referred to. He

4 Vide Chapter 1V, Section I.
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-Wwas saved by Vigpu from destruction at the hands of the

demons Madhu and Kaitabha (chap.78).

He is called Dhimat (42.29 ete.), Vedhas (2.65
ete.), Paramesthi, the highest sacrifice (46.64) etc.

‘ ﬁe‘shargs certain names and epithets with other
gods, e.z. Adideva (4.40), Deva (44.1 etec.), Devadeva
(43.20)y Devadi (43.21), Bhagafﬁn‘(44.1 ete.), Paramesvara
(43.9), Prabhu (44.3 etc.), Jagatpati (43.9 etc.),
Jaganﬁétha ( 42.19 ).‘ Among his generic or philoso-
phical names mention may be made of Acintyatman(43.8),
Aguna (42.13; 43.13), Anadimen (43.8), Asamprata (43.34),
Dhrye (43.33), etc. (vide Appendix II for his names and
epithets). ~Many of these names and epithets occur in
the Epics.5 |

5 Hopkins E.W., Op.Cit., pp. 189ff.
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1V VIﬁgU

INTRODUCTORY ¢

Visnu, though a deity of capital importance in
the mythology of the Brahmanas, occupiés but a sub-ordinate
position in the RV.1  In the later Samhitas and
Brahmanas, he assumes importancé and prominence.2 In the
Epic and Puranic mythology, he is one of the leading gods
and. appears as the. Supreme Spirit. But ﬁhe names of
Narayana and Vasudeva-Krsna apparently occur more frequent-
1y or are mone.prominegt,a The name NEfgyaga occurs in
the éBr but there he is not in any way connected with
Vi§gu,4 and the conception. of Narayana as the Supreme
Being had already been evolved in the later Brahmanic

period.’ In the TAr, however, the name Narayana is

1 Macdonell A.A., VM, p.37.

» 2 Kelth A.B., The Religion and Philosophy of the Vedas
and Upanisads, HOS, Vol.31, p 110.

3 - Bhandarkar R.G.,Valsnavism, Saivism and Minor Religious
8ystems (BORI, E4d.1929), pp.47-49. )

4 Raychaudhaxi H.C., Materialsfor the Study of the Early
History of the Vaisnava Sect, p.7.

5 Bhandarkar R.G., Op.Cit., p.45.
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directly related to Vigpu.G By the time of Panini

the worship of Vasudeva had become %ellaknown7 and it
appears that Vasudeva came.to be identified with Narayana
sometiméswaﬂtenwards, as in the,Mﬁh. In the Mbh we

get a deﬁinatgevidence.kfor; the identification of Visnu
with Vasudevaj still in many parts of the Mbh, the divinity
of Vésudévgaxyg?a is not generally acknowledged. In the
Puranic ‘times, however, the cult of Vasudeva ceased to. be
militant and the three differegt streams of religious
thought - one flowing from the Vedic Visnu, the second from
the Gosmic and.philosophic god Narayana and the third from
the historical god VEéudevap~minglea”togetper so as to form.

the later Vaigpaﬁism.s

DESCRIPTION ETC.:

In the MKP. 1.4; Visnu is recognised as the chief

6 Raychaudhari H. C., Op.Cit., p.9.

7 1bid, p.1l3; Bhandarkar R.G., Op.Cit., p.4; cf. also
Agrawala V. 8., India as Known to Panini, pp.359-360.

8 Bhandarkar R OG .9 Op .Cit ey ‘pp 047"49 -
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"amoné gods. He is also called Suresa (4.36) or
Suresvara (8.24), i.e. the ruler of the gods. He has
certain universal epithets viz. Bhagavan (78.49) etcﬂ);
Prabhu (78.49), Jagatsvami (78.6), Jagatpati (78.41),
Jaganﬁiﬁha (78.70), Isa (8.240). -He has also certain
qualifying and distinguishing epithets, viz. Vasudeva
(1.4 ete.), Narayana (8.240), Janardana(1.4 etc.), Madhu-
sudana (79.8), Kai?abﬁari (81.11), Hari (8.249 efc.),
Krsna (8.241; 79.20), Keéava‘(78.75), Atulatejas (78.53);

Many of the epithets occur in the epiqs.9

The usual Weaponé of Visnu are éahkha, Cakra
and Gada. He is described as Sankhacakragadabhrt (78.77)
and as Cakrin (79.9). In the Epics, Visnu gets the same

epitheta.qo

He is described as 'pitambarah', having
yellow garments (8.241). He is said to be Garudadhvaja

(79.3) and Kemaleksanah (78.75)..

He is also,described in the MKP in terms wh;ch
are applicable to higher and lower Brahma. He is

deséribed as the creator, preserver and destroyer of the

9 Hopkins B.W., Bpic Wybthology, pp.202fT.
10 Hopkins E.W., Ibid, p.206.

- <
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universe (1.13; 4.39). He is without the beginning and
end (anadinidhana, 8.241; Amrta, 4.37) and yet the beginn-

ing of the universe (jagadadi, 4.38). Thus he is

independent of -time, space and cause. He is ebernity

without the beginning and end. In short plurality

emerges from and sinks in him. This compares well with
11

the Upanisadic Brahman. He is atomic and even greabter
than the great (4.38%°).  The KU (1.2.20) also describes
the Highest in such terms. He is also said toidwell in
%he heart (H;tékoparaguhﬁsin, 8.240), He is also
described as Acyuta (78.6), the universal (Purusa 4.36),

or the highest soul (Paramatman, 8.240), unborn (Aja,
4,38y, e*'cerna; (S'Es:vata, 4,%6), unchanging (Avyaya, 4.3%6),
all-pervading (Vibhu, 78.72), unknowablie (Aprameya, 4.36),
attributeless (Aguma, 4.37; Nirgune 1.1%; 4.31), the most
choice and venerable and the excellent (Varigﬁha, Garistha,
Varenya, 4.57);

DOCTRINE OF VYUHA AND
THEORY OF INCARNATION:

In the beginning of the MKP, the Birds relate

to Jaimini the doctrine of the Supreme Being called

11 Radhakrishnan S., Indian Philosophy, Vol.l, p.17/5.

i
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Ngéﬁyapa subsisting in four-forms (caturvjaﬁztman, 4.37).
The name NE};&aga is explained as "one whose abode (ayana)
is waters (dﬁf&@)qz Narayana, both as saguna and nirguna,
- is said to exist in the following four forms (murti) (4.44)
corresponding to the four well-known vyuhas of the

N S
Pancaratras:-

(1) The first form is called Vasudeva which is
indescribable (anirdeéja), bright (sukla), covered with the
garland of flames, ever-existent etc. He is the highest
goal of the Yogins. ‘He is both far and near. He
transcends the gunas or gqualities and is defoid of egoism.

His shape, colour etc. are not real but imaginary (4.45-47).

. f
(2) The second form is called Sesa, which
supports the world and possesses the quality of darkness

(4.48).

- (3) The third form is called Pradyumna, which

is full of the quality of goodness (sattvodrikta), and

12 MKP 4 43 = NS 1.10 with 'munibhir tattvadar31bh1h' in
place of 'a po vail narasunavah' in b and 'ayanam tasya
tah purvan' in place of "$3 “yad asyayanam purvam' in
c. For the meaning of the term 'Harayana', vide Bhandar-
kar R.G., Op. Glt., PP .42=-43,
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which preserves the world and establishes dharma (4.49).

(4) The fourth form (apparantly Aniruddha),
which lies on the serpent-bed, has the qualities of )

passion and creates beings (4.50).

It is further stated that the fhird'form of
Néréyaga (viz. Pradyumna) incarﬁates himself whenever
dharma declines and adharma rises up.15 In this
connection the Varaha (Boarj, N;si@ha (Man-lion), Vamana
(Dwarf) and MEthura{(ngpa) incarnations of the god are
also referred to t4.51f&). Elsewhere Dattatreya is also
mentioned as an incarnation of Visnu (16.133). In the
geographical chapters, Visnu is said %o reside under the
forms of Aévaéiras, Kurma, Varaha and Matsya in the
Bhadriéva, Bharata, Ketumala and Uttara-Kuru varsas

respectively (51.31).

1% MKP 4.53 = BG 4.7 with 'jaimine' in place of 'Bharata’
at the end of b 'tadatmanam srjatyasad in place of
'tadatmanam karomysham' in d. )

A
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SECTION VI

In this section the material of the MKP about
eschatology, heaven and hells, pitrs or menes, Yama, the
god of dead, and doctrines of transmigratioﬁ and Karma-

vipaka is discussed.

In MKP 40.2ff various signs indicative of
approach of death are specified. They are already
mentioned under the discussion on YOga,l and hence they

are not repeated here.

Further, the Purana also sets out persons to
‘whom deathhis happy and eaéy and not é sourc¢e of misery
aﬁd sorrow or otherwise.2 Thus, it states that if a man
gives water and food in gift, he feels satisfaction at
the time of his death (10.51-52)3; but, on the other hand,

if he does not give them (i.e. water and food) in gift, he

1 Vide Signs of Approaching death (Aristas), Chap.III,
Sec,.III. ’

2 MKP 10:51ff ; cf. BP 214.34-39.
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»

endures burning thirst and hunger at that time (10.56).

. Moreover, if a men gives gift of wealth,3 he overcomes cold
and if he bestows giff of sandal, he overcomes heat at the
time of his death (10.57). Furthermore, he who speaks the
truth, does not separa£e loving relatives, énd is a theist
dies happily (10.53). Similarly he who worships gods and
;brahmins, is unspiteful, énd shame~fast and speaks sweetly
to othérs meets a happy death (10.54). So also a man
who\does not give up righteousness throug?hlﬁst, anger or
hatred, acts upto his words and is gentle/disposition dies
in happiness (10.55). Whereas he who is a false-witness,
or a liar and who criticises the Vedas is said to die in w

delusion (10.59).

The Purana asserts that after a man dies, the
soul or spirit assumes an ethereal body similariin ghape
to the physical bedy for underéoing torments.?4 The
undeflying conception is that when the gross body is

destroyed after death by eremation, burial or other

3 Or '$mel' as the Cal.ed. says (10. 56).

4 Cf. GP, Pretakhanda 10.79f£f; BP 214.29-30, 51; AP
230.2-3; 371.9-10; PP 2.67.68.



methods an intermediate subtile body is built up
‘before. the departed soul assumes another body .S
The subtile body is gradually built up by the rites
perférmed on death and on several days after death.
This conception is traceable to the Vedic period and
is implicit in some of the Rgvedic hymns (10.15.14;
10.16.4-5).:

5 Ksne P,V., Op.Cit., Vol.IV, p.266. .



2. HEAVEN AND HELL

IDEAS ABOUT HEAVEN:

The MKP does not contain glowing descriptions of
heaven as are found in the Mbh, Purdnas and other works.l
It states that men of good deeds reach heaven by mounting
in heavenly car and there they are attended upon by
Gandharvas and Apsaras who sing and dance respectively

(10.94-95%P), But, on the other hand, it also
| expresses the view that the pleasures of heaven are not
unmixed with the pain and worriés. Heavenly pleasures
come to an end after somepime or other, and hence even

from the very time of ascension there men worry for their

.rebirth (11.,26),

»

1 For reference vide Kane P.V., Op.Cit., Vol.I®, pp.165f.



DESCRIPTION OF VARIOUS HELLS:

In the MKP we have a description of hells like
the Raurava, Maharaurava etc. (chap.l2) and also of the
punishment meted out to perpetrators of various sins
(chap.l4). It 1s expressed that men go to specific
hells for their specific sins on earth. The various hells

_ are described és follows:~-
RAURAVA HELL:

_ The false witness, an ungrateful man, one killing

a brahmln, a cow or the father, the stealer of other's
) markings of the bswnclawy

lands and w1ves,+ﬁ§ semoveditidpf the L and the seducer
of the teacher's wife and daughter are said to enter the
- Raurava hell. This hell is two thousand yojanas in
size. There is a chasm, just knee-deep)and very difficult
to pass over. Therelthe charcoal is heaped up and made
level with the ground. It burns vehemently with its
glowing surface .of kindled charcoal. - Yéma's servants

cast the evil-doer in its midst. This evil-doer runs

about there being burnt by the violent flame and at each
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step his foot is wasted and consumed again and again,
and day and night he continues on the move. When he has
passed over a thousand yojanas he 1s released and then he

enters another hell to purge away his sins (10.81-87).

-

MAHARAURAVA HELL:

Those, who tread the forbidden paths and eat
prohibited things, these who prove false to their friends,
those who break the faith of their masters, these who are
addicted to other's wives and who abondon their own wives,‘
these who destroy the paths, ponds and resting places, are
burnt in this hell by Yama's servants. ’

This hell is twelve thousand. yojanas in size.
The earth there is made of copper.‘ Beneath it is fire.
Heated by the heat thereof the whole region shines with
lighﬁ equal to that of the rising Moon, intensely severe
~ to.sight, touch ete. There the evil-doet is deposited,
bofind hand and foot by Yama's servants. He moves rolling

about in the midst, preyed upon by crows, hertwip, wolves,

!
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owls, scorpians and mosquitoes and wvultures, he is speedily
dragged into the road, Ful1 of fear he can get no repose.
He is released therefrom after hundreds of years (12.4-12).

TAMAS HELL:

1

Those who have killed a cow or the bfothers, and

, ’ who have Killed
those who have destroyed water#, food and, infants go to this
hell. It is bitterly cold. It is as long as the Maha-
raurava hells & It is enveloped in darkness. There men
afflicted with cold, running about in the Qweful darkness
encounter one another and seek refuge clasping one another.
Their teeth adhere together chatteriﬁg with pain through the
cold. There are also other plagues the sirongest of
which are hunger and thirst. A cutting wind, laden with
particles of snow, pierces their bones. Pressed with
hunger, they feed on the marrow and blood that tridﬁle
down therefrom.  Constantly licking, they whizl about
in matual contact. In this hell great affliction

is endured by men till theilr sons are completely consumed

(12.13-17°%),



NIKRNTANA HELL:

In this hell potter's wheel revolve incessantly.
Men are mounted thereon and are cut up by the string of
fate, which is borne on the fingers of Yama's servants;
from the sole of the foot to the head, and“fhese men do
not lose their life thereby and their portions severed in
hundreds reunite. In this manner the sinners are cut
~ asunder during thousands of years till their sins are

consumed (12.17¢4 - 242P),
APRATISTHA HELL:

He, who brings obstacles to brahmins, who are
engagéd in their duties, is brought in this hell bound
- by terrible bonds. There are wheels, . jars and well-ropes
which c%@e paing to the sinners, for thousands of years,
in the same condition. Others are bound to the jar and
well—roPe,Egg the jar in the water. Men whirl around there
continuously spitting out blood, with blood pouring from
" their faces,and with eyes streaming with tears. They
are visited with pains that are beyond endurance by living

creatures (12.24¢4 - 308D),



ASTPATRAVANA HELL:

This hell has thé ground covered with blazing
Sinners \

fire for one thousand yojanas, where thef are grievously
scorched by the very fierce vehement beams of the'Sun.
The living-beings that go to this hell are ever falling
down there. In the midst thereof appear a charming
forest with moist leaves, vwhich are sword-blogds.

: ey axe having
Myrlads of powerful black dogs also bark there.with long
muzzled and large teeth anéigg formidable as tigers. Then
gazing at that forest before them with its cool shades,
the living beings hasten thither, oppressed with raging
thirst, their feet burnt by the fire lsmebent on the
ground. When they wentf there ,’}Z; wind blows hurling down
the sword-leaves and so casts the swords down upon them.
There-at they fall to the earth into‘a mass of blazing
fire which has pervaded the entire surface of the ground,
and is constantly licking in other directions. | Thereupon
the terrific dogs quickly rend limbs from the bodies of the

wailing sinners (12.30°¢ - 40).



TAPTA-KUMBHA HELL:

In this hell, on all sides heated pltchers are

’ surrounded with the flames of fire and are filled with oil,.'
iron and powder which boil over onto the heaps of blazing
fire. into them the workers of iniquity are cast plead-
long by Yama's servants. They are boiled, and foul the
water with the mar;ow'that_oozes from their burning limbs.
Terrible vultures puiling them out fracture the eye-bones
of their bursting skullé, again they are dropped lnto the
-saﬁe pitchers by the impetuous birds, agéin thé? bécome
united with th@ liquefied heads, limbs, sinme sineWs, flesh,
skin and bones by means of the o0il in the seething vessel.
Then being quickly and vigorously stirred up by Yama's
servants with a spoon, the sinners are churned up in the

whirling pool of copious oil (12,41-48).



.3 - THE PITRS OR MANES-

The. word 'pitr' means 'father', but the word
'pitarah' is used in two senses, viz. (1) a man's three
immediate deceased ancestors, (2) the early or ancient
ancestors of the human race that were supposed to inhabit

a separate world. (loka) by themselves.t

- In the MKP, Brahma is supposed to have created
in the beginning four classes. viz. gods, asuras, pit?s and

human beings.2

TYPES OF PITRS: ’ : -

»

~ The pitrs are divided into two classes viz. murta
(corporeal) and amurta (non-corporeal).® There is also

another division of pltrs into four classes, viz.

1 Vide FRygitagzayafaza pp.340f.
Kane P.V., HDS 01.4,s

2 MKP 45.4; cf. Brahmanda—Purana, PrakriyapKhanda,Chap.S,
and Upodghata—Kanda , 9.35: ityete pitaro deva devasl ca
pitarah punah anyonyapltaro hyete /

3 Amurtanam ca murtanam pitrnam diptacetasam / MKP 94.32b;
cf. VP 72.1; 73.60; Brahmapda-Purina (Upodghata-Kanda
9.53), PP 5.9.2-3; Visnudharmottara 1.138.2-3.
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(1) Agnisvattas = (2) Barhisadas (3) Ajyapas and (4) Soma-
pas (93.40-42).  Elsewhere the Agnisvatta pitrs are
referred to as 'Anagnis' and the Barhisadas as 'sagnis'
(49.32). The VP also states th;s.4 The Agnisvatta

and Barhisada pitrs are referred to as early as the RV
10.15.4 and 11 and in the éBr, which mentions three kinds
of pitrs viz. Somavantsh, Barhisadah and Agnisvattah,
these are defined as follows:- those that pérformed a éoma
sacrifice are pitarah somavantah; those that offered, cooked
oblations (like. caru andﬂpurodééa) and secured a world are
pitarah barhigadah; those that did none of these (two
actions) and whom fire conéumes.when bgrning them are
pitarah agnisvattah; these are the only ones that are
pitarah" (2.é.l'7). The TBr also has a somewhat similar
passage (1.6.9-5) and Kathaka Samhita 9,6.17 also refers
to these three kinds of pitrs. [Later writers Iintroduced
certain‘changes in the meanings of the wordslfor tbe

different classes of pitrs, and also increased the number

4 Agnigvattah smrtas te val pitaro nahitagnayah /
yajvanas tesu ye hyasan pitarah somapithinah //
VP 30.6-7.



of the classes of pit;sS, e.g. in the MKP, thirty one
pitrganas are mentioned (93.48°%). and they are divided into
five divisions viz. of four, five, six, seven and nine
groups, which fali into two classes, as they describe
their nature and functions. These five groups are given

as follows,:~ : '

(I) The group of Four Pitrs:~ (1) Sukhada
(2) Dhanada (3) Dharmada and. (4) Bhutida (93.47°¢ - agab),

(I1) The group of Five Pitrs is enumerated as:-
(1) Mahan (2) Mahatman (3) Mahita (4) Mahimavat and
(5) Mahiabala (93.46°d),

(III) The group of Six Pitrs include those
called (1) Kalyana (2) Kalyatam Kart@ (3) Kelya (4) Kalya-
taraspaya (5) Kalyatd hetu and (6) Anagha (93.44%%.452D),

(IV) The group of Seven Pitrs is mentioned as:-
(1) Vara (2) Verenya §3) Varada (4) Pustida (5) Tustida
(6) Visvapatr and (7)?Dﬁﬁty.

5 Vide Kane P.V., HDS, Vol.IV, p. 343f,



(V) The group of Nine Pitrs is referred to as:-
@ Visve (2) Visvabhuk (3) Eradhya (4) Dharma (5) Dhanya
(6) Subkenana . (7) Bhutida (8) BHutikrt and (9) BHGti.

Elsewhere the piﬁ?s of the gods, the great sages,
the Siddhas, the Guhyakas, men, Vipras, the forest-hermits,
the life-long celebates, the rajanyas, the vaidyas, the
Sudras,® the great demons, the Nagas, and the Sarpas are
referred to have been invoked by Prajapati Rei, on being .
advised by Brshma, for obtaining a wife. K.M.Kapadia
remarks that "it can be asserted that in these passages
pitrs do not mean the dead person of the family but the
dead persons of various groups - they may be ethnic groups -
which we find in the Brahmanic and the Puranic literature.
And invocation in this manner must'imply that at some stage
in the development of the ritual manes of the community as

a whole were worshipped."7

6 The pitrs of the stdras are named as Sukalins, MKP
93.23cd; cf, MS 3,198.

7 OpoCito, p.ll.
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NATURE OF PITRS:

The pitrs are said to be the most ancient of
the gods (éhyﬁp suranam) and are regarded as worthy
of worship by the latter (i.e. the gods, cf. amaresa-
pujyah) (93.29). They are saild to abide in various
places such as the world of gods (deyaléka), th;
' atmosphere (antarzkga) (93.27), the moon's rays, the
Sun's orb and a white heavenly car (93.31). They are
the presiding deities e in the $raddha ritual (93.13).
They derive their satisfaction from the clarifiéq butter
o;fered as an oblation in Agni, or from the pindas (rice-
balls) offered to them in draddha and they are believed
to feed on the same by dwelling in the bédieé of Brahﬁins
(93.32). They, being as luminous as the Kumuda flower
and the moon (i.e. white"colour) are regarded as worthy
of woréhip from Brahmins; and they having the hue of the
rising Sun (i.e. red colour), are said to be worthy of
worship from Ksatriyas.. Further, they, as bestowers
of gold (i.e. yellow cblour),éfe considered to be worthy
of worship from Vaié%as and also, as resembliég the

indigo plant (i.e. the dark colour), are declared to be
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worthy of worship from Shdras (93.36) .8 They are said

to be the leaders of Indra and other gods, of Prajapati
Daksa and Kégyapa Marica, of Saptarsis and also of other
(sages), of Manu and others, of Munis, of the Sun and the
moon, of naksatras and grahas, of the wind, the fire and
the sky, of the heaven and the earth and also of Devarsis
(94.4-7). The pitrs are deseribed as 'somasuryagnimur-
tayah', (i.e. having the bodies of the moon, Sun and fire)
and also as 'jagats%afﬁpiqap' as well as 'Brahmasvarupinah'

(i.e. whose true nature is the world and Brahman).

They are believed to be beneficient in nature and
also to be saviours o} the world from evil forces.  Thus
they bestow desires on people, viz.: god-head, Indra's
status or even more than this, and also sons, cattle,
strength and houses (23.30)., When meditated upon by the
¥ogins, they free fhem from affliction (93.28). They are
powerful to bgstow all desired objects and granf deliverence
to those who have no engrossing 1nterest§ (93.29). They
also expel the R§k§asas, Bﬁﬁtéé and fierce Asuras and also

what is unpropitous to people (23.39).

8 Vide Varma and Jati, Chap.il, Sec.l.



4. YAMA, THE GOD OF DEAD

Yama is the son of Vivasvata and Samjda,
Ivagir's daughter. Meanu Vaivasvata im his brother
and Yamuna is hls sister. Etymélogically his name
means 'Twin' and this probably is the real meaning of
his name, for his twin-sister Yamir is also a Vedic
personage., = In the later mythology Yama is regarded as
& restrainer and punisher of the wicked and his name is
derived from the root J yam, to restrain or to punish,2
buf such an idea is quite out of place in the province of

the Vedic thought .3

Yama is described as having fearful face with
fiery red eyes, terrific eye-brows, long teeth and hands

U |
carrying rod (danda) and noose (pasa) (10.78-80).

He is said to delight in righteousness (105.162P)

1 In the MKP also Yamuna is once called Yaml and she and
Yama are called twins (Yamalam) (103.4).

2 cf. MKP 74.3-4.
3 Vide Hopkins E.W., The Great Epic of India, p.



)
eL
M

and is described as righteous-eyed (dharma-drsti). He}\
is impartial to friend and foe (76.29; 105.17°%-183P),
He is called éiﬁddhadeva (8-160), which epithet is also
shared by his elder brother Manu Vaivasvata (103.4).

Yama's abode ié in the 'antariksa' (8.65-686).
It is referred to as Yamaloka (8.66), Yamasadana (2.i8),
Dharmarajapura (10.70), Yamaksaya (10.68) etc. His
messengers are described as terrific, foul-smelling,
carrying noose hammer and mace and hard-hearted (8,141;
10.60). They carry deceased sinners to the abode‘of
Yama binding Fhem with cruel fetters and striking them with
their staff (10.65). The road to Yama's abode is
described as dreadful. Men who make\gift of umbrella,
shoes, clothes and food are sald to pass that road with

ease. His city is._described as aweful.énd terrible.

>
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5. DOCTRINES OF TRANSMIGRATION AND KARMAVIPAKA

The doctrines of transmigration and Karmavipaka
are very important in Indian Philosophy and the belief in
them is noticeable even in modern times. Ipn the Puranas
it is found that thesendoctrines are taken for gfanted.

(‘The MKP contains expressions suggesting the belief
in the past:and future lives, e.g. anya-janmani (used in
the sense of future birth in MKP 8.225) and in the sense of
past birth in MKP 68,36), janmani janmani (32.48 etc.)
and many other phrases of a similar import.

The term Karmavipaka occurs frequently in the
MKP (14.4 etc.). It means "ripening of works, retribution
for works done in a former 1ife."1 '

The concepts of transmigration and of Karmavipaka
are inextricably mixed up in Indian thought from at least the
ancient\times of the Upani§ads.2 The general rule is that
Karma,whether good or evil, cannot be got rid of, except by

enjoying or undergoing its consequences. The MKP says

that whatever human action it may be,whether good or evil,
it cannot be got rid of except by enjoying its consequences;
a man gets rid of good and evil deeds by enjoying their

1 Macdonell A.A.,A Practical Sanskrit Dictionary, p.64.
2 Kene P,V., HDS, Vol. IV, p.39.
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‘eonsequences.s The GDS also says the same thing.4

This doctrine is based on the SBr (2.2.27); BrU 4.4 end
6.2; ChU 3,14 and 5.3-103 KU 5.6-7 etc.d

But this general principle was modified in
various ways by the Sm?tisiand later writings. They had
gvolvgd the doctrine that if a sinner did not undergo
pféyaécitta, he had to suffer torments in hell, thereafter
he became born as some insect or 1ower animal or a tree on
account of some remnants of his sins and that he was born
as a human being afflicted with'certain diseases or‘with
defects .5 These last two consequences are described
under the title Karma-vipaka (the frution of evil deeds).
The MKP asserts that the effects‘of Karma exe lead the

man first to the abodes of enjoyment or punishment, heaven

3 Na tu bhogad rte punyam pa@pam va karma menavam / pari-
tyajati bhogac ca punyapunye ng¢bodha me // MKP 14.17.
Cf. Tasmat_krtasya papasya prayascittam samgcaret /
nabhuktasyanyathd nZsah kalpakotlghtairapi // BhP 1.19.27.

4 Na hi karma ksiyate / GDS 192.5 quoted by Sankaracarya
1n his bhasya on Vedanta-sutra 4.1.13.

5 Vide also ADS 2.1.2.2—7; ViDs 20.47; for detalls vide
Kane P.V., Op.Cit., Vol.IV, pp.39f.

6 Vide Kane P.V., Op.Cit., Vol.IV, p.l172.
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or hells, and subsequently to rebirth in specified forms.
Qﬁgg;;er, when the sinners have passed th;ough the various
hells, then they are born again in this world because of
their evil actions in different forms such as those of
lower animals, insects, trees, decrepit or deceased human
beings, l.e. first among lower castes, then among the four
varnas in the ascending order or sometimes in the descend-
ing order and then also as gods (10.88ff). The righteous-
doers on the other hand, when descending from heaven, are
born in the family of Kings and other high-souled men, and
there observing upright conduct, they experience vigorous
pleasgres and afterwards they elther go upwards or they

take a downward path and are born as men as before

(10.95-97).

B The MﬁP defotes a whble chapter to the topic of
Karma-vipaka (chap.l5). Therein it states into what
animals and vegetables sinners are born after undergoing
hell torments, and also from dlseases and deformities
sinners suffer after_they are born as men. The bélief

that diseases were the consequences of sins reaches back
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to the times of AV‘(8.7-3). A few verses of the MKP are
mentipnéé\he;g by way of sample:- The dvija, who accepts
gifts from an’outcaste (patita), is born as an ass, and
who sacrifices for him (i.e. for an outcaste) is born as a
worm after his release fraom hell (15.1). One, who takes
awvay land; cow, gold etec., eé%eraégiﬁtho Rauréva and other
terrible helléfrzeéﬁ;:s\grass; a bush, a creeper, a climb-
ing shrub, a reed and a tree in order and afterwards when
one's sins have been diminished to insignificance, ome .
becomes a worm, an insect, a grasshopper, a bird, an |
aguatic animal, a deegkan;tggving attained thixzzndition
of kine, and despicable castes such as dég@ila,kpukkasa,
one becomes lame, blind, deaf, leprous and afflicted

with pulmonary .consumption; one is seized with diseases
affecting the mouth, the,eyes and the arms and also becomes
epileptic, one attains also to the conditisn of a sudra

(15432-36).

Dr. P. V. kaﬁg observes that the teachings of

the works on Karma-vipaka, though dismal and terrying,
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comes to this that no soul need be without hppe provided
it is prepared tolwait and undergo torments for its mis-
deeds, that it need not be appalled by the numerous
exlstences foreshodowed in those works and that the soul
may in its long.péssage and evolution be ultimately able
to discover its true greatness and realise external peace

and perfection.7

7 Op.Cit., Vol.IV, p.177.

3



