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CHAPTER 7

RELIGION AND PHILOSOPHY 

SECTION I

Religion

Introduction :

There have been a great many definitions of religion.1 

It would he redundant here to quote all the definitions. 

Hence, only A.A. Macdonell is quoted : - ’’Religion in its 

widest sense includes on the one hand the conception which 

men entertain of the divine or supernatural powers and, 

on the other, that sense of the dependence of human welfare 

on those powers which finds its expression in various forms 
of worship.”2 The religion of the Hindus has grown out 

the practices and speculations of various communities 

that were admitted into Hindu fold at different times. Dae 

earliest form of worship, the nucleus from which the present 

day Hinduism has,developed, is known as Yedic religion.

1‘'B°eUgloS“iffil.0fo^l|?'“p:6to.COOk A‘ StanlS7’

Mae done 11 A.A., The Vedie Mythology, p.1.
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It consisted mainly of the worship of the • powers of nature.^ 

For the Hindus, religion seems to he the inseparable part 

of their everyday life. Visiting temples, rituals, pilgri
mage to holy places, having a 'dar&ana* of a holy man, 

etc. are the common practices among them. The religious 

materials met with in the DP. centre mainly around the 

importance of tlrthas, especially the tlrtha called 

"Dharmaranya, and religious practices there.

Tlrthayatra : "All religions have laid great emphasis on 

the sacredness of certain localities and have either enjo

ined or recommended with great insistence pilgrimage to 
4- Jthem”. "Pilgrimage -to sacred places forms an important 

'item of the spiritual discipline of the people of all religions 
in the world".^

"Some, writers have suggested that the mystery and . 

wonder of remote places may have been the original basis

•Vide Thomas P,, Hindu Religion Customs And Manners, p.22.
^•Kane P.V., HDS. Vol. IV. p.552. . .
5*Pravitrananda Swami, "Pilgrimage and Fairs': Their 

Bearing on Indian Life", Cultural Heritage of India.
Vol.IV, p.495. ’
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£of their sanctity." "Others, particularly,Indian scholars 
are inclined to believe that places of fascinating beauty 
and grandeur, by providing supreme ptace and consolation, 
are conducive for meditation and thus become holy places.

Pilgrimages were culturally, politically and socially 
beneficial to India, the land of diversity, as it brings 
about the integrity of the nation, as suggested by P.V.
Kane. To put it in his own words, "Though India was divided 
into many kingdoms and the people of India followed several 
eults and sub-cults, pilgrimages tended to foster the idea
of the essential and fundamental unity of Indian culture

©and of India".

To account for the sacredness ©f certain places, the 
Mahabhdrata offers theg following explanation : -

"Just as certain limbs of the body are purer than 
others, so are certain'places on earth more sacred, some 
on account of their situation, others because of their 
sparkling waters and others because of the association or

6 •Bhardwao Surinder Mohan, Hindu Places of Pilgrimage in
Phut#

•Bhardwaj Surinder Mohan, Ibid., p.84-,
•Kane P.V., HJDS. Vol. I?, p.553.

7
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Habitation of saintly people.”^

Similar conecpt of saeredness of tlrthas seems to 

be suggested by the DP. when it evinces that the tTrthas 

are the sacred places that bestow on the pilgrims salva

tion, the places where the saintly people inhabit, and 

the places which bring about fulfilment of penance and 

which are decorated with the sacrificial posts of gods. 

(II. 1,2). Bharmaranya is said to have been associated 

with Bharmaraja (Yama) and Visnu (11.50); Samjna (Surya’s 

consort) and her sons, Asvins (11.50; Surya (Bakularka); 

the goddesses Srimata Bhattarika, Santa, and Nanda (II. 

5*0; Ganes'a (11.55); Brahma (IV. 56-58); Indra (XV.4-2);
f '

Siva and Parvatl (XXVII,3); and Bama (XLIV.6).

"In the Sutras and ancient smrtis like those of Manu 

and Yajnavalkya tTrthas do not occupy a very prominent 

position. But in the Mahabharata and the Puranas they are 
highly landed and placed even above sacrificies.1,10 

In the DP, the# tTrtha called ‘Dharmaranya* is praised 

highly. It says that the merits equal to those acquired 

by performing a horse-sacrifice etc., which can destroy 

sins accumulated from the past existence are obtained by

Q
Mbh. Anu. 108. 16-18, translated by Dave J.H., 
India I, XIV, quoted by Bhardwaj S.M., Op. eit 
see also Kane P.Y., HDS. Vol. IV., pp.554 ff.

1°Kane P.V., HDS. Vol.IV., p.561.

Immortal
p.84-;
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making pilgrimage to Dharmaranya at every yojana (11.48).. 

The tlrtha also conclusively fulfils the aims of life 

(purusartha), viz. morality (dharma), wealth (artha), 

pleasure (kama) and salvation (moksa). (II. 59) • In addi

tion to this, Dharmaranya is said to be greater than some 

other tlrthas. (Tide XLI. 68-72 and App. II.).

"The Mahabharata (Vanaparvan 82.9-12) and Anusasanapa- 

rvan (108.3-4) lays greatest emphasis on the cultivation 

of high moral and spiritual qualities if the full reward 

of - pilgrimages is to be reaped." This finds its parallel 

in the DP.(jft-ij:5-f.jIt says that truthfulness, cleanliness, 

compassion, charity, straightforwardness, impartiality and 

evenness in loss and gain are the best tlrthas. The 

persons who entertain anger, greediness, arrogance and 

egotism and are lustful will not reap the fruit of his 

pilgrimages. Gaiiga and Yamuna are .everywhere for those 

whose mind, speech and body are pure. On the other hand, 
the tlrthas,. are, as it were,, hells, for those who are 

imbibed with the impurity of mind,, speech and body. The 

DP. (XLI. 46 ff.) also inculcates the same concept of an 
ideal tTrtha.12

11*Kane P.V., HDS. Yol. I?., p.562.
12 ‘For the extolation of the moral cultivation and 

spiritual qualities in other works vide Kane P.Y.,
HDS. Yol. IY., pp.562 ff.
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Purposes of the Tlrthavatra :

The purposes of pilgrimage, may he divided into fee •
•n

following categories : -

(1) Desire for identification wife the Sacred Order : 

The Hindu religious literature is replete with expressions 
of belief feat visiting sacred places is an act of holiness. 

The aupperpost desire of a religious man is not only to ' 

live in the world of sacred order, but actually to be part 

and parcel of the sacred order. The sacred places are 

those parts of the differentiated space idiere the religious 

man believes that the sacred order exists; hence, his 

desire to visit sacred places. The purpose of the visit

of this category is for the attainment of fee supramundane 

result,

(2) The accumulation of merit and fee removal of 

sin : The concepts of the accumulation of religious merit 

and the removal of sin are among the most important 

purposes of pilgrimage. The religious literature is quite 

explicit about the merit- bestowing and sin-removing 

qualities of tirthas.

13, For details see Bhardwaj S.M., Op. cit., pp. 148. ff.
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(3) Life-Cycle purposes : Some people visited sacred

places to perform important life cycle rites, such as 

mundana (tonsure), consigning the ashes of the deceased- to 

holy waters, performance of sraddha and panda offering 

(ceremonies for the deceases), investiture with sacred 

thread (upanayana) purificatory Lathing for the bribe to 

be, and the like.

(b) Purposes related to social motives and desires : 

Several sacred places provide a religiously and socially 

recognised environment within which the distinction of 

castes melts away. Under certain circumstances, the 

scheduled castes, on their pilgrimage, are provided with 

a semblance of equality, in at least the limited sacred 

precincts, an equality which in the profane world is 
deyvived to them.

Hie BP, states that the purpose of pilgrimage is to 

get the mind purified by coming into contact with saintly 

people. In this way the sins are destroyed by the indica

tion that the mind becomes pure. (Vide II. 7-8. and 10) 

Jayadeva is said to have made pilgrimage'to various holy 

places in the hope of remedying his leprosy whereas Hama 

is said to have paid his visit to Dharmaranya to wash away 

his sin incurred from killing a Brahmin demon, i.e. Havana
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and the demoness Tatika. (Vide XII - XIII and XLI - XLVII 

respectively).

The efficacy of bestowing supramundane as well as 
mundane fruits to the pilgrims, of Dharmaranya, and of 
the shrines, the goddesses, etc. therein, is landed in many 

places in the HP. These sacred places are also described 
as having the power of destroying sins and it is also 
asserted that rites performed there will produce the desi
red results. (Vide as, e.g. X. 57-61, XI. 14-20; XIII. 7-9, 
18-25; XV. 26ff.j XVII. ,37 ff.; XVIII. 13 ff.; XIX. 21 ff.; 

XXIII. 18, XLI. 72; ete.).

From those passages, it tells us indirectly that 
the pilgrims have a variety of purposes of their visit to 
certain holy places and to meet their requirements*these 
efficacious qualities of the tirthas are designed. These 
qualities In a way serve the purpose of Inducing their 
visit.

Classification of the Tlrthavatra j

The DP. classifies the tfrthayatra in various ways, 
taking into account various aspects of the tlrthayatra.
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In oneeplace it is classified as :

(1) "Vihita" : It is a tTrthayatra which is performed 

by the persons with truthfulness, cleanliness and compass

ion, in conformity with daily rituals, during the period
1 Lf. ‘

when Ifenus and Jupiter had set. (II.18)

(2) "Avlhita": It is the yatra whose performer fails 

to fulfil the abovementioned requirements. (11.19 ab.).

In another place it is classified as :

(1) "Sattviki” : It is the yatra whose performer is 

restrained and travel on foot.„It yields great fruits.

(II. 19 ed.).

(2) "Rajasi" : It is a yatra whose performer, on 

account of riches, 'travels by vehicles. (II. 20 ab.).

(3) "Tamasi,r : It is. a yatra whose performer is full
^ 16 of arrogance and desires fame. (Il.ioed.) .

•ik.

*The period when Jupiter or Venus is in a certain position 
is regarded as inauspicious (Vide Kane P.V., HDS. Vol.
V, pp. 61-62).

1 5'* *For modes of travel to holy places and their effects 
vide Kane P.V., HDS. Vol. IV. pp. 576-577.

"This order of precedence shows that the economic 
affluence is not accorded the higher position as far 
as religious matters are concerned.
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With the consideration of the motives of the perfor

mers, the tlrthayatra is classified as :

(1) "Uttama" : It is the yatra whose performer
x ' 1
desires only salvation. (II, 21 a).

(2) "Madhyama" : It is a yatra whose'perforne r desires 
heaven. (II. 21 b.j.

(3) "Mhama" : It is a yatra whose performer desires 
wealth. (II. 21. "c. ).

It is classified according to the temparaments of 
the performer as :

(1) "Sapeksa" : It is the yatra whose performer 
undertakes it under some pretext and in a business-like

i

manner. (II. 22 ab).

(2) "Asapeksa" or "Nirapeksa" : It is the opposite 
of "Sapeksa", (II. 22 c).

(3) "Udasiha" : It is the yatra whose performer 
undertakes it with indifference. (II. 22 d).

Taking into consideration the kind of the performer, 
the tlrthayatra is classified as

(1) "Laukika" : It is the yatri performed by worldly 
people. (II. 23 ab).
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(2) "Alaukika" : It is a yatra performed, by liberated
t

persons such as yogins.. (II. 23 cd.).

Of all the types of tirthayatra mentioned, above, 

Udas2ha-sattvika-vihita-tlrthayatra is the best as it yields

mukti (II. 15).

Vaisnvism

Vaisnvism or Visnuism, as the name implies, centres 

its activities round the worship of Visnu under his direct 

name or under his various appellations and form.

Avataras of Visnu. "It was the part of Vishnu, as maintainer 

and preserver of the universe, to deliver it from the 

power of evil, and for this purpose ifce revealed himself 

from time to time as an Avatar or incarnation in human 

form." There is no clear reference to the theory of 

Avatara in the Vedas, but the germs of this theory are 

tracable to the thought \*hieh identifies one god with 

another and from that the transition to the theory of 
incarnation in the present form is easy.* 1® The Mbh. has

1 ^'O'Malley L.' S.S., Popular Hinduism, p.4.
1 o /‘Bhandarkar R.G., Vaisnavism,Saivism and minor

religious systems, p^ 33.
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not the systematic account of incarnations and therein it 
is still developing.1^ The DP. does not deal; with the

i

subject directly and it does not go into details regarding 

any Avatara in particular with one exception, i.e. the 

avatara of Rama. The topic regarding Rama is dealt with • 

under "Rama-worship” below. In one place the twelve avata- 

ras of Visnu are alluded to and Brahma salutes each of 
them.20(17. 73 ff.) but in another place only 8 avataras 

are mentioned (XIII. 38 ff.). The twelve avataras2"* are 

enumerated below s

1. Fish-incarnation : (Brahma said, ) "Salutation

to you who are in the form of a Fish residing in the
ocean at the end of a kalpa." (IV.735. Visnu took the

/ _
form of a fish* and killed Sahkhasura then brought back- 

the Vedas. (XIII.38).

2. Tortoise-incarnation s (Brahma said,) "Salutation 

to you who are in the form of tortoise supporting the 

Mandara mountain". (IV.73). When the ocean was churned

19
20

21

'Hopkins I.W., Epic Mythology, p. 210.
'This suggests the lower position of Brahma than 
Visnu. (Of. V. 3b)

'For different avataras in the MP. vide Kantawala S 
CHMP, pp. I6lf ff.

.G •»
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the great mountain sank downwards. The god then took the 

form of a tortoise to support it. (XIII.39)•

3. Boar-incarnation s (Brahma said,) "Salutation

to you who are in the form of a hoar lifting up the earth."

(I7.74-). When the earth was taken away into the ocean by

the powerful Hiranyaksa, the son of Kasyapa, the *god
-Huu

incarnated as a boar to kill^ demon and then lifted up the 

earth with his snouts. (XIII.U-O-Vl) •

• if. Man-lion-incarnation : (Brahma said,) "Salutation 

to you in the form of a man-lion who bestows safety ofv 

Prahlada." Hiran^yakas'ipu was much afflicted with

distress after having killed his brother, he therefore 

practised penance until a rare boon was obtained. He 

then began to trouble gods and his own son, Prahlada, who 

was the votary of Visnu. The god then took the form of a 

man-lion and slew the demon. (XIII. b2-b$).

5. Vamana-incarnation : (Brahma said,) "Salutation 

to you who are the dwarf Brahmin who destroys Bali."(IT.75) 

When Baii, Prahlada*s grandson, performed sacrifice with 

the motive to attain the abode of Indra, Visnu incarnated 

as a dwarf Brahmin and asked him for the land with the 

measurement of three steps. Finally, he sent Bali to
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Patalaaand broke Brahmakataha to release Ganga from 

heaven. (XIII. 4-6-48).

6. Parasurama-incarnation : (Brahma said.,) "Salu

tation to you who are Parasurama, the extirpater of the 

Ksatriyas." (I?.75). Visnu incarnated as the son of the 

sagt Jamadagni (Parasurama) to kill the king Haihaya and 

wipe out the ksatriyas from the .earth'for 21 times (XIII.49),

7. Rama-incarnation : (Brahma said,) "Salutation to 

you who are Ramacandra, the destroyer of Havana." (IV.76). 

Visnu, in the incarnation as Raghava (Rama) built a bridge 

across the sea (to Lanka) and then slew Havana. (XIII.51).

8. Krsna^incarnation : (Brahma said,) "Salutation 

to you who are Krsna sporting in Vrndavana." (IV.76).

When the world was in distress, a cow went to Brahma 

for refuge. Out of sympathy with the cow he went to the 

milk ocean and prayed to Visnu. On account of that the 

god incarnated as the. son of DevakI and Vasudeva. In
this incarnation, he killed Putana22 and Bhenuka23, lowered 

the pride of Indr a by lifting the mountain Govardhana to 
save g Gokul from disaster,214" shattered the pride of Brahma2^

‘Vide BGP., X.6
pit.^*Ibid., X.24-,25

23 * Ibid., X. 15. 
2?*Ibid., X. 13,14-.
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' 26 27subjugated the snake Kaliya, and slew Karima to free
his parents, Bhanmasura to release many women of royal
families ,23 Magadha27 and Kalayavana.3 0(XIII» 52- 59) •

9. Buddha-incarnation : (Brahma said,) "Salutation
to you who are the Buddha, the revile r of killing.”(IV.77).

10. Kalki-incarnation : (Brahma said,) "Salutation 
to you who are Kalki, the extirpater of the mlecchas."
(IV. 77).

11. Kapila-incarnation s (Brahma said,) "Salutation 
to ,you who are Kapila, the author who divided the Vedas.” 
(IV, 78).31

12. Narada-incarnation : (Brahma said,) "Salutation 
to you who are Harada, the executor of gods' work."
(IV.78).32

^‘Ibid., X.15-17.
27‘Ibid., X.44.
pO 7 ^ci0,Ibid. ,X.59« (Bhaumasura is also known as Karakasura : 

For details see Pracina Caritrakosa by Chitrav S. 
Shastri, Op. cit. pp.3^6-348).

. 2^*BGP.III.3.10; X.72,'(Magadha refers to Jarasandha: For 
details vide Chitrav S. Shastri, Op.cit.-, pp.228-30).

3®‘BGP. X.51,52; vide also ChitravS.Shastri, pp.139-1^0).
3 ‘Kapila as the avatara of Visnu is also found in the 

BGP. 1.3.10; II.7.3; 111.2^'VIII. 1.6.
32*Narada as the avatara of Visnu Is also found in the 

BGP. I. 3.8; II. 7.19.
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Out of the 12 avataras enumerated above it seems that 

the Puranakara acords a prominent place to Krsna as he 

is described in more details than other avatSras. This 

may suggest that his worship might have come into prominence 

in the period of the BP. Vallabhacarya who is said to have 

been born in 14-79 A..B. was the propagater of the worship 

of Krsna and it forms a very important sect in Bombay, 

Gujarat and Central IndiaHe had visited many cities 

in Gujarat, while he was on his all-India tour, spreading 

his doctrine and as a result of that many people from 
Gujarat were converted to this sect.^1+

Descriptions of Visnu : He is called Jagannatha who
• •

is all-pervading and ancient (XIV.5). He is the cause of 

all causes, he has no beginning nor end; he is identified 

with the five elements, viz. earth, water, fire, wind and 

ether; he is the sensory organs and their objects, the 

mind and the intelligence (XI7.50). The world'is originated 

from him and woikld merge into him; he is the creator as 

well as the non-creator; he is the ruler of gunas but 

devoid of attributes (XI7.51). He is identified with a

^ * Mon ie r-W ill iams M., Hinduism, pp. 14-3-4-• see also 
Bhandarkar R.G., ’’Vaisnavism Saivism and Minor 
Religions Systems", Collected Works of Sir R.G. 
Bhandarkar, ed. by Utgikar N.B., pp.ii4- ff.

^‘Majmudar M.R*, Cultural History of Gujarat, p„2l4-.
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sacrifice, the oblation, the sacrificial fire, the 

sacrificer, the udgatr and the yajamana. Everything, 

both 'sad1 and 1 as ad' is his own form which is the cause 

of everything (XIV. 52-53). He is subtler than the subtlest, 
and grosser than the grossest;-^ he exists in all forms 

and is the supporter of the Vedas .(XIV,55).

Rama-worship : Rama was considered as an incarnation of

Visnu even in early times, i.e. in all probability in 

the early century of the Christian Era. The cult of Rama, 

however, came into existence later, i.e. probably in the 
eleventh century A.D.36The sect which is considered to be 

the branch of the Ramanuja sect was established, in upper 

Hindustan by Ramananda who was more wellknown in this 

part and had many followers. They address their devotions 

peculiarly to Ramacandra and the divine manifestation, as 
Sita, Laksmana and Hanumat.^? The date of Ramananda varies 

from the 13th century A.D. to the 15th century A.D.^® 

Ramananda with his principal Rajput disciple named Pxpa,

35. ef. anor anTyan mahato mahiyan/Svet. Up.III.20.

Vide Bhandarkar R.G., Op. cit., pp.65-66.
Vide Wilson H.H., Religions Sects of the Hindus, p.23; 
Monier-Williams M., Op. cit., pp.141-2; Majumdar R.C. 
"Mystic Saints : Ramananda", History and Culture of 
the Indian People^fp. 560 ff.

Bhandarkar suggested that he was born in 1299-1300 
A.D. and died in 14-11 A.D. (Majumdar R.C. , "Mystic SaintE

38
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the Raja of Gangaraun and other disciple’s is said to have

_ _ OQ
travelled to Dvaraka. 7 This trip must have been responsible 

for the spread of Rama-worship in Gujarat. "Ramanandis 

(i.e* the followers of Ramananda) have very numerous 

votaries, but they are chiefly from the poorer and inferior 

classes, with the exception of the,Rajputs and military 
Brahmans.r,lfG

The DP. devotes 22 chapters (XXX - LI) to the life and 

exploits of Rama. It is seen from this that the Puranakara 

accords the most prominent place to Rama in the DP. which 

consists of only 79 chapters. This may reflect that the 

cult of Rama was, at that time, much influential. The- 

fact that Rama is depicted as comiqg to, performing

Ramananda", History and Culture of the, Indian People, 
Vol. VI, p.560); J.N. Farquhar and Thomas Berry put 
him between 14-00-14-70 A.D. (An Outline of the Religions 
literature of India, p.323; and Religions of India, 
p.55 respectively); Radhakrishnan assigns him to thir
teenth centery A.D. (Indian Philosophy, Vol.li, p.709), 
Whereas Wilson infers, from the accounts given of the 
dates of other teachers associated with the life of 
Ramananda, that he was not earlier than the end of 
the 14th- century, or the beginning of the 15th century 
A.D. (Op. cit., p.24-).

^^‘Wilson H.H., Op. cit., pp. 30-31.

^•Wilson H.H., 0P. cit., p.3*.
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sacrifice at Moheraka, the centre of Modlia Brahmins and 

Modha Banias and giving land-grants to them (.see eh.II.) 

and that the first verse of ch.II of the DP. is-the 

salutation to Rama may suggest that Rama-cult might have 

considerable followers among the Modhas. Some points 

regarding Rama-worship have already been discussed in 

ch. II, They are not repeated here. Rama is described in 

the DP. as God-incarnate (Cf. XXX.18; XXX1.8; XXXIII. 26-28 

XXXVIII. 38 etc.) and SIta his consort as Yoga-maya 

(XXXVIII.50). Hence, the period of the DP. had witnessed
• Il.*1 *

the full deification of the epic hero.
1

>
Saivism

To judge by the number of shrines dedicated to the

only form under which Siva is worshipped, viz., the Linga-
/

form, the worship of Siva In Gujarat appears.to be the . 

most prevalent and popular of all the modes of adoration.

At Modhera alone at present there are at least 4 temples 

dedicated to the god and some of them seem to be built on

Bhavabhuti (first quater of the eighth century: 
Uttaramacarita (1953) ed. by G.K.Bhat, Intro., p.67) 
depicts Rama in one place as deified (vide Ibid.p.M+,fn.)
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/ /
the old sites of the old 'Siva temple, e.g. Dharmesvara

' f — /

temple, Modhesvara Mahadeva temple and Multtesvara temple 

(see ch. ¥11 for their identification). The temples which 

axe dedicated to other gods exist in a lesser number.

The BP, says that out of 18,000 Brahmins created by
t

Brahma, 7isnu and Sivd, 6,000 Brahmins were the votaries 
rof Siva and on account of that they were regarded as the

highest of all the Brahmins. (V.34-). This shows that 
/Siva is, here, accorded the highest .position in the Hindu

Triad. The story is .told in the DP. also'to show that Siva

occupies a dominant position in relation to Visnu and

Brahma (LXV. 59 ff.). The story of Dharmarsga practising

penance at the holy place to be called later "Dharmaranya"
/

and of the coming of Siva who was pleased with Bharmaraja*s

penance is possibly an attempt to account for the prevalence 
/of the cult of Siva at Dharmaranya (Modhera) and also to 

explain the derivation of* the word "Dharmaranya”. (Cf.IX-X).

Linga~worship : "Mainly on account of its close associa- 
/tion with Siva, the phullic cult has assumed a significant 

role in the religious history of India. The Lihga-worship 

has been of wide prevalence in the ancient world. We find 

the traces of it in India, ancient Egypt, Syria, Babylon,

f
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among the Assyrians, in Persia, Greece, Italy, Spain, 
Germany, Scandinavia, among the Gauls, and different parts 
of Armenia, Mexico, Puru, and Haiti, In India itself the 
Mohenjo Daro discoveries have thrown a flood of light on

Upthe early prevalence of the cult of the linga and yoni."
t

- There are diverse opinions regarding the origin and
. hiantiquity of the Linga-worship.

Siva is now-a-days generally worshipped in the lihga-
form as has already been mentioned above. In each temple 

/of the god Siva is contained the linga which is regarded 
as his emblem.

The references to the erection of lingas are many
in the DP. : " ,

/ 1(1) Dharmesvara (X.55)
(2) Moksesvara (XV.30)

- (3) Jayanta-linga (XXV.58) or Jayantesvara (XXV.69).
, XXIX-

(h) Jambukesvara (XXVIII. 31 51)
(5) Govatsesvara (XLIX. 67 ff.)
(6) Mandalesvara (XLIII.75)
(7) Ramesvara and Hanumantesvava (LVII.87, 88).

’Karmarkar A.P., The Religions of India, Vol.I, p.79.^‘For different theories vide Ibid., p.29.

I
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This goes to show that the cult of lihga was of high 

popularity in the times of the DP.

/
Descrlotions of Siva :

He wears matted hair and is of white complexion. A 

snake is his sacred thread. He has the-skin of an elephant 

as his lower, garment; and the skin of a tiger, the upper 

one. His body is as white as camphor and it is besmeared 

with ashes. He has five faces and ten hands. He possesses 

great lustre. A bull is his vehicle. His neck is black 

and he wears the garland of skulls. Half of his body is in 

the form of a female. He has a eresent moon as his diadem. 

He is the creator, the preserver and the destroyer (of , 

the world). He is an ascetic, well-built and strong. He is 

accessible through Yoga. He is the great illusion. He is 

the beloved of Parvatl. He holds a human skull in one of 

his hands. He ,is the lord of the evil spirits. His dwell

ing place is in the burning ground and he is immutable 

(X.4-8), He is the protector of the whole world. He is 

the creator of the five elements, viz. earth, water, wind, 

fire and ether. He is the soul of all creatures (X.14-).

He bears the Ganges on his head. He has the sun, the 

moon and fire as his three brilliant eyes. He is the
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destroyer of Daksa*s sacrifice (X.15). He is ornamented 
with the lord of snakes, i.e, ^esa. He is the embodiment 

of Kala. He is the slayer of Andhakarasura and Tripurasura. 

His form can be conceived through Vedanta. He holds in 

his one hand a damaru; and in another, the bow called 

Pinaka. (X.17-18). He is the presiding deity of Varanasi 

(X.18). He is destitute of Mayagunas.(X,19).

Brahma-cult :

Prajapati is a minor deity of the Rgvedic pantheon.

In the Brahmanas he is recognised as the chief god and
44-in the Sutras he is identified with Brahma. Brahma is

now one of the principal deities of the Hindu pantheon.

He is the personification of the creative aspect of the

Supreme Being. He is represented as a four-headed deity

indicative of his intellect. He is the author of all 
4-Hcreation. y

The DP. furnishes' us with the materials, suggestive 

of the existence and the decline of the Brahma-worship 

in Bharmaranya.

Op • cit.
^ ‘Macdonell A.A., Vedic.Mythology-,... 4-1-S9-7-) pp. 118-119.

Thomas P., Hindu Religion Customs And Manners,
P.23.
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The story, that Brahma came to Bharmaranya, practised 
meditation, which resulted in- the creation of 18,000 
Brahmins and 36,000 Vaniks and .the foundation of the city^ 
of Moherakapura (I1.57 ff.), suggests' that there’was Brahma- 
worship in Bharmaranya* especially-at(Moherakapura). Over 
and above this, it is stated clearly that out of 18,000 
created Brahmins, 6,000 were the followers of Brahma (1,3b). 
This also substantiates the supposition. The prevalence of 
his worship is suggested as well by the existence of images 
and temples of Brahma at Modhera and its not far-distanced • 
neighbourhood. At Modhera no temple dedicated to Brahma 
has been found but there is a Brahma-image in the eastern 
niche of the temple of the goddess Sltala es in the middle 
of the southern wall of Surya-kunda. Its identification 
is done with the help of thensymbol held in its upper 
right hand, i.e. the laddie, and the small figure of hamsa, 
the vehicle of the god below. Its lower right hand is
in the varada pose; two left hands however are mutilated.

(Phok.Vo-S)
H.B. Sankalia identifies a bearded figure^on the southern 
face of the gudha mandapa of the Sun temple at Modhera 
with the figure of Brahma; but the following considerations 
tend to suggest that it may be that of yama :
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1. The southern position occupied hy the image 
may indicate its being the principal deity of that 
direction. Tama is the guardian of the southern direction.

2. The statue with an elephant near its left foot 

to the south of the entrance to shrine might be that of 
Indra; the one to north of the entrance is identified 
as Agni;^6 the one next to this is &±vs^7 or Is'ana. The 

figure in the middle of the northern face of the shrine 
which has rather big and slightly pendant belly might be 
identified with Kubera.14'8 The figure, on the western 

face of the shrine round the north-western corner, seems 
to be Varuna, as it holds in the right hand a pas a and 
in the left something like a ratnapatra.^ Other figures

O'VkjE.V'

at the^cardinal points cannot be identified as the 
characteristic marks are damaged. All the identified 
figures are the dikpalas. flfence, the figure in middle

^•Archaeological Survey of Western India, Vol.IX. ,p.77; 
Sankalia H.B., Op,—clt,-,—p. 1^4i^ The. Arc-kaeoLo^y of <Su.jav-o.tr, F.

^‘Gazetteer of Baroda, Vol.II, p.599 • VoL 1
k« TT „ „ _ . „ Efcwiwti'09- HiVAh
^°*¥ide Rao T.A.G. ,^-GpT-o14k pp.535 ff»
^•Vide Rao T.A.G., Op,Ibit., pp. $2? ff.
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of shrine-wall of the southern face might be one of 

the dikpalas, 1.-* *. V ciwva •

3. The lower right hand of the figure holds an 

ak^samala. Yama is also described as holding in one of 

its hand ak?amala.What is held in the upper right hand 

is not distinct; the other two left hands are broken off. 

The headless body of an animal near the l€ft foot of the 

figure might be his mount, i.e. the buffalo or,his dog. 

However, one question,why Agni should be placed at the 

temple in the north-eastern direction instead of the’ 

sourth-eastern one, regains to be explained.

There is an image of Brahma which is now kept in a 

minor shrine in the compound of Limbaja-mata temple, 

Delmal, Chanasma taluka, Mehsana district, Gujarat (Photo 

No. 10 ). Yisnuprasad B. Jethi of Belmar told me that the 

image was removed from the temple near the western bank 

of the tank known locally as Peporai talao, to the south 

of Delmal.

The temple of Brahma at Khed-Brahma at Idar, Northern 

Gujarat, seems to be as old as 12th century.This

50
51
52

’Vide Rao T.A.G., -©p.Ibit., pp. |?26 ff#
•For its description vide Sankalia H.D., Op. cit
*Yide Sankalia H.D., Op. cit. p.135.

p.156.
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indicates the prevalence of Brahma-worship in the period.

The temple at Vanpore, a village about 6 kms. south

east of Modhera is not mentioned by Burgess and Cousen, 

and Sankalia. The State Directorate of Archaeology (Gujarat) 

identifies it with then temple of Brahman! belonging to 
I2the century,^ but I feel that it might be the temple 

of Brahma with the consideration of the following facts

(1) The principal niches of the northern, western 

and southern faces of the "Gudha mandapa" contain.the 

images of Brahma.

(2) The temple faces east.

The cult-image in the sanctum disappeared, otherwise 

we can make a definite identification. (?kotbs\ Vues-H, / Z)

The temple near Peporal tank, about half a kilometre

south of Belmal may be identified with the temple of 
• —Brahma, considering the following facts:

^'Indian Express, June 2, 1974.
■^"•‘Vide Sankalia H.D., Op. cit. p.137.
-^‘Yide Sankalia H.D., Op. cit. p.137.
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(1) There was the cult-image of Brahma in the sanctum.

It is now kept in the minor temple in the compound of
_______ %Limbaja Mata temple in the village.^

(2) In the main niche on the northern face of the 

shrine there is an image of Visnu-LaksmT; In the western 

niche, the image of Brahma-Sarasvati* and in the southern
t _ _

niche, the image of Siva-Parvati. Hie fact that Brahma-Sara

svati image was Installed in the western niche which is 
in the centre of the other two, seems to show that it 

occupies the prominent position in the temple.

(3) The temple fac,es east. (Photo^. Hoi G ).

' Even untrained eyes can tell that this temple 

belonged to the period not far different from that of the 

temple at Vanpore, if not the same.

In the past-Brahmanical period the worship of Brahma 
declined thanks to the emergence of rationalism and the 
unpopularity of the cult of sacrifice.^ The process of the 

decline was gradual and one of the causes was the suscepti

ble nature of Brahma to asoetie practice© : He, on many

^*The information by Y.B. Jethi of Dehnal,
^*Vide Dutt N., "Religion and Philosophy”, History and 

Culture of Indian People, Vol.II, p.4-64.
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occasions, bestowed boons on demons who propitiated him

by their penance and on acquiring the power from him they'
58brought about the destruction to the universe.''

In the times of the DP. the Brahma-worship must have 

died out. This is suggested by the mythological story in 

which Siva told Brahma that his image would not be worshipped 

because he had toldaa lie (1X7.93)»

The Sun-worship :
t

.From archaeological pieces of evidence, one can say 

with some certainty that sun-worship of some form was in 

existence in India in the neolithic and projfctohistoric 
period.59 Thus it is one of the most ancient cult ever 

existed in this country. The Sun-god belongs to the Vedic 

pantheon and his adoration was common with the Vedic Aryans. 

Ten entire hymns of the Igveda are specially dedicated 
to the praise of Surya.^ In the Brahmanas it is found

5®*Banerjea J.N., The development of Hindu Iconography, 
(1956), p. 512.

'See Srivastava V.C., Sun-Worship in Ancient India, pp.
20 ff.; Pandey L.P., Sun-worship in Ancient India,pp.1 ff.

^°*Macdonell A.A., Op. cit.,p,30; Griswold H .D., The 
Religion of the Rgveda, pp, 266-70.
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that offerings were made to the Sun for the removal of 
61

s ins.

The sun was originally worshipped and represented 

in its natural form, i.e. the sun as an orb; sometimes it 

was represented with symbolic figures, e.g. Svastika. It 

had never been represented or thought of as a human being. 

Starting from the epic period down to the Puranic one
in

the sun was thought of as a human being. It is not certain

when the image of the god in an anthropomorphic form was

invented. From the archaeological finds, images of the

Sun-god seem to have been fashioned out as early as the
Mauryan period.^ From the 6th century A.D. onwards many

kings of Saurastra, Gujarat and Rajasthan became the —
614-worshippers of the Sun-god. Ehandarkar opines that the 

cult of the Sun of later times was introduced into India . 

from Persia and he believes that the construction of many 

a temple was also due to the foreign influence

61. 
62. 
63. 
64-. 
65.

‘Bhandarkar R.G., Op. cit., p.216.
‘Fide Srivastava F.G. Op. cit., pp
•Vide Pandey L.P. », Op.. cit. , p.66.
‘Fide Pandey L.P. , Op.. cit. , p.320
‘Bhandarkar R.G., Op. cit., P-221.
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The DP. has attempted to justify the worship of the 

Sun at Moheraka by bringing the scene of Surya's meeting 

S'amjna to Dharmaranya. The DP. (XVII.66) states clearly 

that the sun-worship was adopted there.(Moheraka) and it 

was perpetuated till that time, i.e. the times of the DP.

/
Devl-Worship or Saktism

"Mother worship in India present a very important

but very intricate aspect of the history of Indian thought

as expressed in her philosophy, religion, general art and 
67literature". ' There is still a controversy regarding

/ ,<c
the origin and antiquity of Saktism. It is difficult to 

say to what extent the pre-vedic culture of India, now- 

discovered in the Sindhu Valley contributed to the concep

tion of a mother goddess of the type now familiar to us 
as ^akti, but that the cult of Mother Goddess was fed by 

indigenous and aboriginal beliefs is almost certain judging -

66

67

See the complete story in ch.6. under "Surya".; the 
similar legend occurs also in the MP.(Vide Kantawala 
S.G., CHMP., p. 200).
Das Gupta S.B., Aspects of Indian Religious Thought,(1f&£7)p.
1+2.
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by the qualities with which she was invested at a later 
time.”68

The devl-worship receives a strong enthusiasm in

Gujarat, "The lamp-tree (Sanskrit "MandapavatT", Prakrit

"Mandava - i ", Gujarati "Mandavl") lighted at night and

carried in the streets in a procession, accompanied with
Garaba dance69 by both the sexes, is another symbol of

popular worship in Gujarat."'70 The worship of the Devis

was greatly modified under the influence of the gradually
71developing Vaisnavism.

The references to Devis in the DP. are numerous, which 

bespeak the popularity of the Devi-cult in the period.

— ' _ op
Bhattarika or Srimata/ : The goddess is recommended to 

be worshipped during the "Navaratra" period of the bright 

half of the month of Asvina. To remove all the distresses

‘Majmudar R.C. and Pusalkar A.R. (eds,), The Classical 
Age, p. 440; for a brief history of Saktism vide 
Bhandarkar R.G., Vaisnavism Saivism and Minor Religious 
Systems, pp. 142 ff;'Karaarkar’A.P,, Religions of India, 
eh.6,

697'For Garba dance see chapter IV'under "Navaratra".
90,Majmudar M.R., Op. cit., pp.221-2.
91*Majmudar M.R., Op. cit., p.222.
72 *For the identification of the temple of the goddess 

see chapter VII.
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she should he worshipped with the offerings of various
T\kinds (XIX. 7). One should observe fasti' from the morning 

of the first day of the bright forthnight in the temple 

of the goddess Bhattarika. (XIX.8). She should be worshipped 

three times viz., in the morning, in the afternoon and in 

the evening with candana, kumkuma, sindura, and various 

garments (XIX. 9-10). The festival consisting of songs and 

music, devotional songs and recitation of the Vedas 

should be held (XIX. 11-12). One should keep awake during 

the night and a special offering of payasa and anna mixed 

with pure ghree derived from cow should be done on the 

eighth day of the month. (XK.13). She should be worshipped 

with Sarkara, madhu, and red karavlra flowers (XIX.14).
Such offerings and worship should be performed in 4arad 

and Vasanta seasons (XIX.15). The Navaratra festival
7k

should be held in Spring (XIX. 15-17). Brahmins dressed 

in white should recite the Vedas during the "Navaratra" 

festival. (XIX. 18). When such worship is done, one wiil 

obtain wealth, success, desired objects and salvation.

(XIX.19). On the contrary,those who do not propitiate her 

will meet with unhappiness, become destitute of wealth

^*For "upavasa" vide Kane P.V., HDS. Vol. IV, pp.52 ff.
7k

‘See also under "Navaratra" chapter TV.
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and fall ill. (XIX.20). When there is a threat of plunder 

etc., it can he removed, by worshipping the goddess (XIX. 22).

Nanda (XIX. 26 ff.). She is to the east of Moherakapura.

She is described as having four hands holding a rosary, 

a knife, a club and a javelin, riding on a lion, dressed 

in white,■adorned with golden ornaments, and wearing ear

rings , armlets and a garland of lotuses.

The special worship for the goddess is recommended on 

the eighth day of the bright half of the month of Asvina.

The fruits resulted from the recitation of the Yedas, repe

tition of Vedic and tantric mantras and the offering to 

the fire in the presence of the goddess are said to be 

ever-las ting. Feeding Brahmins at the temple of the goddess 

with honey, ghee, milk and payasa is said to be a great 

meritorous act. The donor will not suffer from any disease 

and danger from his enemies will not come to him. There 
will be no trouble from ^akini and robbers. The difficulties 

in war, in debate or which are due to a king will be removed 

when the goddesrs is remembered. Even those, who are at 

sea in a ship tossed about by a storm, will be safe from 

shipwrecking after remembering her. The trouble resulted 

from Putana will be removed by remembering her. The barren
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women, the miscarried, women, the women who hear only one
*

child are recommended to worship her so that they may get

the desired children. The sick, the poor and one who is
SIJC

troubled by his advisories are recommended to worhhip her 

so that the undesirable state of affair may be removed.

Santa (XIX.44 ff.1) : She is to the south-west of
Moherakapura.^ She is described as having four hands, 

holding a bell, a trident, a rosary and a water-pot, and 

a dark complexion, and wearing beautiful garments and 

ornaments.

She should be worshipped with beautiful lotuses, cam

phor, agallochum and sandal paste. She should be offered 

naivedya consisting of Vataka, Payasa, ILudduka, Sasku£r,

Krsara, Pupa, powdered sesamum mixed with molasses, honey,
' 76

ghee, curd, milft, sugar and wine. Brahmins should be fed 

after they had performed a sacrifice. The songs of praise 

and the Puranas should be read out. The dance and music 

should be organized in worshipping the goddess. She 

should be gratified with songs ©f devotion-^ of various

^*The goddess of the same name is said to be worshipped 
at SItapura (LI.18) near Yiramgam which is to the south 
south-west of Modhera. This goddess may be the same as 
referred to by the DP. here.

^*Por comments see under "Bahucarl" eh. VII.



220

kinds so that she may bestow on the devotees wealth, success 

and salvation.

Matahei : The goddess is said to have issued forth from
the face of the goddess Srlmata.^(XXI. 16-17).

The festive worship of the goddess is recommended 

on the third day of the dark fortnight of the month of 

Magha (January-February) (XXII.4-7, 53). As she had killed 

the demon Karnataksa under a banyan tree, she should 1 be 

worshipped under the tree' (XXII.48). The worship of 

hers is also enjoyed in marriage ceremony and other rituals. 

Her worship in connection with marriage is discussed in 

chapter III. The worship.of Matahgi is strongly emphasized 

in the DP. to such an extent that if a Modha Brahmin 

neglects her worship, he would be excommunicated (LXII.21).

the genesis of the goddess see chapter 6.
7« »s1 "This^probably suggestive of the animistic element in 

the cult. Cf. "Ta|a and ASvattha are declared in Tantric 
work called Brihad-rudralaya jis tree under which a lithic 
pdeee-^might be worshipped as Siva." (Bikshit S.K.,
The Mother Goddess, p.76); the goddess Savitrl in the 
form of Fata tree is worshipped in Maharastra and the 
Central Province (Ibid, p.90); see also Majmudar M.R.,
Op. cit., pp.2Mf ff.; Earmarkar A.P., The Religion 
of India, pp. 190 ff \ Crooke W., The Popular Religion 
and FokkLore of Northern Indiaf pf>. 97 ff.
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There is a diversity of opinions regarding .the identity 

of Matahgl, Matahgl is a form of the Dasa-Mahavidyas which 

came in the wake of Tantrie revival and were obviously 

modelled-on the ten avataras of Yisnu. 7 Burgess is quoted 

as saying that "Sitala is the same -as Mariamann of the
— -r 80Tamils, also called Matahgl and Vadugantai." However,

/ _the appearance of the goddess Sitala in the small temple 

on the southern margin wall of Surya Kunda does not corres

pond with that of Matahgl of the BP. According to W. Crooke, 

Matahgl refers to Burga-Devi in her terrible elephant form

and she "appears in at least eight forms - Rauka devl, - 
_ ' _ _ / _

- Ghrauka Devi, Mela Devi, Mandla devl, Sitala Devij Durga

Devi and Sankara Devl, a collection of names which indicates

the extraordinary mixture of beliefs, .........................  She

is described as having ears as large as a winnowing fan,

projecting teeth, a hideous face with a wide open mouth.

Her vehicle is the ass, an animal very often found in

association with shrines of SItala. She carries a broom and

winnowing fan with which she sifts mankind, and in one

hand a- picther and ewer. This fan and broom are', as we

79 \' '7*Bhattaeharyya H.D.,, "Minor Religious Sects, The History
and Culture of the Indian People, Vol. IY, p, 31+3.

80 •Sanjcalia H.D., Gp. cit., p. 1*+7, fn.3. For the description 
of S^Itala vide Sanfealia, Op. cit., pp.146-7.
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shall see later on, most powerful fetishes. All this is 

sheer mythology at its lowest stages, and represents the 

grouping of various local fetish beliefs on the original 

household worship." 1 The discription of the goddess as 

given by W. Crooke does not correspond with that given 

in the DP. either.

Iconography of goddess MataheT She has unsteady and

beautiful eyes, fine figure, black complexion, red lips

and red feet and wears red clothes and red garland.. She

rides on a lion. She holds in her eighteen hands, a bow,

an arrow, a sword (khadga) a club (khetaka), a mace, a

snake, an iron bar, a conehshell, a bell, a noose, a

dagger (kattara), a knife (churika), a trident, a water pot,

a rosary, a pot containing wine, a pike, and a javelin.

She also wears on the eighteen arms, rings, bracelets,
( Vk.oi-o- Mo • 13 )

and armlets. She is accompanied by a db^. The iconographi- 

cal description as appearing in the DP. does not correspond 

with that of the goddess Rajamatahgi mentioned by T.A.G. Rao. 

He described her as having black complexion, being seated 

on a seat set with rubies, having one of her legs resting 

upon a lotus and her hands playing upon vlna, that there

should be a parrot near her whose talk she should .be >
* <

listening, and that she is adorned with the cresent

81.
Crooke V/., The Popular Religion and Folk-Lore of 
Northern Indiav, j$. 133.

k
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moon on her crown which is tied round with a garland of 

blue lilies, a tilak on her forehead and all appropriate
Qp

ornaments.

8? *Rao X.A.G., Elements of Hindu Iconography, V©1.I, Part II, 
p.372; cf.

_ tdhyayeyam ratnaplthe sukakalapathitam 
srnvatim syainalarigun 

nyastaikarighrim saroje sasikaladharam 
vallakim vadayantim / 

kalharabaddhamalam niyamita -
vilasaeeolikam raktavastram 

matahglm sahkhapatram madhura- 
madhumadam ~e itrakodbha- 
s ibhalam /

(ihe Sanskrit version of the description is given by 
Dr. A.H, 'Jani. He is of the opinion that the goddess 
is of aboriginal origin who was later enfolded in the 
Hindu pantheon. She is so-called because she is the 
daughter of Matanga whose aboriginal status was raised 
to that of a sage on account of his daughter becoming 
a goddess. Her aboriginal character is tracable from 
the fact that she drinks wine and has dark complexion).
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Cow-worship

The cow is the most sacred animal of the Hindus.

"The great usefulness of the cow and the ox for agricultural 

purposes, in the family economy and as means of exchange 

must have powerfully contributed to making the cow a 
divinity."^ The BP, advocates emphatically the reverence 

of the cow. Kamadhenu is said to he the embodiment of all 

the sanctity ; She is the mother of all gods and the cause 

of a sacrifice and constitutes all the tlrthas (VIII.45); 
the moon and the sun are her eyes; J'iva is at her forehead; 

the goddess Sarasvatr infuses in her roaring (hunkara); 

and gods reside at her dewlap. (VIII.MS). The Gandharavas 

are at her hooves; the oceans are at her udders; at the tips 

of her' hoof are the holy places, both, movable and immovable 

(VIII.47). The earth is at her navel; Laksmi is her dung; 

Vaikuntha at the tip of her right horn; Visnu is at the tip 

of the left one; Kailasa is at both the horns, and betvreen 

them resides Brahma (VIII. 48-49). Sages are in her eyes; 

Asuras in the pores of tier skin; the Raksasas, between the 

hooves; and the Vasus, at the teeth (VIII.Jo). Yamuna is 
in her mouth; other several rivers in her nostrils; the 

Ganges is in her urine; and Gaya, in her .dung (VIII.J1).

83 Kane P.V., HDS. Vol. II-II, p.773
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In spite of the sanctity of all her limbs, her mouth 
84 .xs unclean. Killing a cow and a Brahmin necessitates one 

to take an expiatory tow consisting of 12 years in both the 
cases.(LXII.23). Killing a cow is a hineous sin, for which 

act one shall have to repent days and night to cane. (XLVIII. 
68). The act of protecting a cow from being taken away by 

plunderers delivers a man to heaven a^ter deaih (LX7I.55).

One, who wages a war to protect the cows and Brahmins,
/

performs the most righteous act. (XXXIX. 58-59). All this 

shows that the cow is highly esteemed. Her reverence is • 

shown in some places as amounting to that accorded to a 
Brahmin.

Hanumat Worship

The image or temple of the monkey-god, Hanumat, is 

a common sight in India. In' almost every Hindu temple of 
any god one finds an image of Hanumat in stalled in a small' 
niche or a small temple built separately for it. Some 
temples are exclusively dedicated to Hanumat. The worship

•Kane P.V., HDS. Vol. II-II, p. 775. Of. BP. LX7I.94.84
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8^of Hanumat is popular among the Vaisnvas. ' It is almost 

certain that the worships of Hanumat did not go hack to 
the early age of the Hindu faith, though it has been sugge
sted that he is the legitimate decendant of Vrsakapi, the

86great monkey of the Veda. He is, however, a great village 
godling, with potent influence to scare evil spirits from 
his devotees.^

The fact that Rama commanded Hanumat to stay and 
protect the Brahmins of Moheraka (XLVI. 47-5D suggests 
that the worship of Hanumat existed at the time of the DP.

It the time of distress it is believed that Hanumat 
would come to the rescue of his devotee. This is suggested 
by the story of Hanumat comming to the aid of Mo<pia Brahmins 
in subduing the king Ama (LIV. 40 ff.). This belief lingers 
even in the modern time. One devotee told me that her 
mother is a staunch worshipper of Hanumat. She engages 
a Brahmin to do a Parayana of Sundarakanda of the Valmlki- 
Ramayana (reading 7 chapters everyday) to worship the god. 
One day the priest was absent. On that account she was 
worried for fear that the parayana would be interrupted.

'•Thomas P., Op. cit., p.31« 
^‘Crooke, VI., Op. cit., p. 87 
^‘Crooke W., Op. cit., p.87.
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However, it,so happened that an unknown Brahmin came to 

the house and asked for food. She asked him g to do the
h'w.parayana for the day and gave food. She believed.that the

• gg

incident took place on account of Hanumat.

Some claims that he possesses a mantra capable of 

calling Hanumat to his aid even in modern time. The 

belief in immortality of the god seem to prevail among the 

Hindus,89 I did not find animage of Hanumat in complete 

form at Modhera which would give us the archaeological 

evidence to say anything definite regarding the antiquity 

of the cult at Modhera. One complete immage of the god 

standing against the stem of a tree an the embankment" of the 

village tank at Matrasan, about 3 kms. south-east of Modhera 

seems to belong to an old period from.its appearance (See 

ph.otographs.Nos. Is" ).

88*I thank Mrs. Ranga Vedavally Vasan for this information.
89*Cf. aivatthama balirvyasa hanumamsea bibhlsana/ 

krpah parasuramasca saptaifce cirajlvinah.
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Gane s a- wor sh ip

Ganesa is one of the most important gods of the 

Hindus. His image is found everywhere in India. He is pot

bellied and elephant-headed. In the BP. (XVIII.33) be is 

addressed as GaurTputra, which suggests that Parvati is 

his mother. Elsewhere he is said to be born from the body 

of Gaurl-(XVIII.255. The accounts of his origin are 

described variously in sevaral Puranas and Agamas.7 Siddhi 

and Buddhi are his wives. (XVIII.26). "He is Lord of the 

troops of mischievious and malignant imps who are supposed 

to cause obstacles and difficulties, and is therefore 
invoked at the commencement of all undertakings."^1 Thus, 

epithets - Ganadhipa (XVIII.20), Ganadhyaksa (XVIII.21), 

Ganapati (VIII.23), Gananayaka (XVIII.30) and Vighnanasakara 

(XVIII.24), are given to him. The epithet Kartikeyanuja 

(XVIII.25), suggests that he is Kartikeya's younger brother. 

As he is the remover of obstacles he is the most widely 
worshipped by the Hindus,^2 The accounts of his origin are

9°*For details vide Rao T.A.G., Op. cit., Vol.I, Part I, 
pp. 35-45; for various views regarding the origin of 
the god vide Arora Raj Kumar, Historical And Cultural 
Data from the Bhavisya Purana, p.8o.

^1*Monier-Williams M., Op. cit., p.66.
?2‘Thomas P., Op. cit., p.24.
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not met with in the DP. but they are found in the Dharma- 
ranya-Mahatmya of the SKP.^3

The name Ganapati,, an epithet of Ganesa occurs in the 

Rg. (II.2.23); yet according to J.N. Banerjea, it does not 
mean in this context the Puranic god Ganesa.'^ The R£gvedlc 

epithet ganapati is of Brhaspati. "It has been the opinion 

of many scholars that the cult of Ganapati was a comparati

vely late development. R.G. Bhandarkar is of the opinion 

that as there is no mention of Ganapati and his worshippers 

in any of the Gupta inscriptions and as the description 

of the image of Ganapati in idle chapter on Pratimalaksanam 

of the Brhatsamhita seems to be an interpolation, this 

elephant-headed and pot-bellied god came to be regularly 

worshipped after the late Gupta age. He, however, traces 

the beginnings of this worship to the veneration paid by 

many Indians to such imps and evil spirits as Sala, Katamkata

Usmita, Kusmandarajaputra, Devayajana and others mentioned
— Q

In the Manava Grhjiyasutra and the Yajnavalkya smrti.

93*skP. Brh.II. 12.; see also App.I.

94-Baner;jea J.N., Op.cit., p.575.
9^*Banerjea J.H., Op. cit., p.354; see also Bhandarkar 

R.G., Op. cit., p. 148-50.
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His cult is not regarded as important as compared with other 

major cults. Almost all Hindus, however, worship him at the
Q ^

beginning of a religious ceremony or on a special occasion.

The DP. (XVIII. 20 ff.) .describes that gods had 

installed Ganadhipa, i.e. Ganesa at the southern gate of 

Moherakapura to be the door-keeper (Bvarapala) and thus 

the city would be protected. After the installation they 

worshipped and invoked him with due ceremony and offering.

The god was pleased and asked them as to what he could do 

for them. They requested him to be the protector of Brahmins 

of Dharmaranya. He was to give protection to Brahmins in 

sacrifice, domestic work, in auspicious ceremonies like 

marriage etc. His, worship is, thtis, recommended at the 

beginning of all kinds of work; then the 'gotradevata* 

(family-goddess) was to be Invoked; and then Nandimukha 

pitrs. Those who had worshipped him while travelling, 

fighting in a battle and at the beginning of any undertaking, 

would meet with success in his trade, agriculture and in 

service. The god agreed to stay In Moherakapura. It is 

said that even at that time (the times of the DP.) he was 

worshipped at the southern gate.

3*. N-
ye>'Banerjeai Op. cit.j p.357; vide also Bhandarkar, Op.cit., 

p.150. ‘V
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From this it appears that the worship of Ganesa was 

in vogue in Bharmaranya in the times of the BP. And apart 

from his usual function as the remover of obstacles, here 

he had to act as the protector of Brahmins as well as the 

door-keeper of Moherakapura-.

Objects used in Worshipping Ganesa :

It is noted that the following objects were used in 

worshipping Ganesa : -

Sandalwood, saffron, lotus flowers, Campaka flowers, 

Mandara flowers, black as well as white Karavira flowers 

(XVIII.28),sweet-balls as naivedya, sindura as besmearing 

powder and betel-nuts (XVIII.29).

Iconography of Ganesa : There are varieties of images
representing Ganesa.^ The DP. (XVIII. 21-22) sheds some 

light on the iconography of Ganesa : He is depicted as 

having four hands which hold a bell, a hatchet (parasu), 

a lotus flower and modaka, black-complexioned, one-tusked 

and wearing a ja'tamukuta and yajrropavita of snake and he 

is the dvarapala.

97*For details vide Rao T.A.G., Op.cit.Vol.I-Part I, 
pp.52 ff.j Banerjea J.N., Op. cit., pp.357 ff.; and 
Getty Alice, Ganesa : A Monograph on the Elephant- 
Faced God, pp. 17-18.
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The images of Ganesa as dvarapala are found in India
so far only at a temple at Bhumara9® and at the village

Padan in Vav taluka, Banaskantha district.99 The other

symbols except a chain of round-shaped bells hanging across

the breast and bell ornaments on the Karanda headdress are

/ * i nomissing in the image of Ganesa at Bhumara. The image of

Padan holds in its upper left hand lotus; the lower left

hand, a bowl of modakas; the lower right hand, a broken

tusk; and what is held in the upper right hand is not

distinct. It wears the Yajnopavlta of snake and anklets
101consisting of small bells. The bell or bells are probably 

meant for giving alarm by a door-keeper. Ganesa as 

dvarpala is not mentioned by T.A.G.Rao and J.N. Banerjea.

I do not find any image of Ganesa whose features 

correspond with the diseriptions occuring in the DP. and in 

the account of Alice Getty and R.T.Parik. Near the temple

98’Getty Alice, Op. cit., pp.26-27.
99*Parik R.T., "The image of Gapesa of Padan" (Guj.), 

Swadhyay, vol. 6, No.1, October 1970, p.&f.
10°Getty Alice, Op. cit., p.26.
^9"*Parik R.T., Op.cit., p.85.
102Cf. Getty Alice, Op. cit., p.26.
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locally known as "Ksetrapala" there is an image of Ganesa 
(Photo,No. l(, ) "but its appearance cannot be identified 

with the. one mentioned In the Purina. It should be noted 

that the temple is situated at the southern entrance to 

Modhera, the spot, which is most likely to be identified 

with the southern gate of Moherakapura of the DP. It 

appears that Ganesa of the DP. has disappeared.

Serpent- worship

The worship of a serpent is done on the fifth day 
/ _of the month of Sravana which is termed NagapaHcaml.

(XXIV. NagapancamI is observed mainly in Maharas
htra, Gujarat, Uttara Pradesh, Bengal, and South India.1C>lf

The Origin of a Serpent-worship :

The direct worship of snakes is not found in the 
Rgveda.10^ Therefore, several scholars have an opinion

1°3*The accounts of a serpent-worship does not occur in 
SKP. Brh. II.

1 oh- ’Nagarkar Mohan, "Day of the Cobra", Free Press Journal, 
August 5, 1973, p.S.

"*®^*Keith A.B., The Religion and Philosophy of the Veda 
and Upanishads, SOS, Vol. XXXI, p.63 and 193.
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that the serpent-worship is not Aryan hy origin hut the 

Aryans adopted this cult from the aboriginal population. 

Shis snake-wo-rship. Shis snake-wprship seems to arise from 

the people*s fear of the dreadful snake's and therefore 

they are propitiated by means of worshipping.

There are several legends related to explain the 
origin of the snake-worship.10^ The DP. has the following 

legend to account for the origin of the' snake-worship.

The Story of a Serpent in the BP.(XXIV) :

Once upon a time there.Hived in Moheraka a wealthy, 

righteous, truthful and dutiful Brahmin,Agnisarman by name. 

He, once, had an idea that he and his family should make 

a pilgrimage to holy places. However, he was worried about 

his wealth and came to no decision as to whom he should 

entrust it to. After having considered that a Brahmin 

called Visvamitra was an honest man, he finally decided to 

deposit his wealth with him. Then he and his -family set out

10^* Vogel J. Ph., Indian Serpent-Lore or The Nagas in Hindu 
Legend and Art, p. 6 ff.

’See, Nagarkar Mohan, ’’Day of the Cobra’’, Free Press 
Journal, August 5, 1973, p.8.

107
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for pilgrimage to Puskara, Prayaga, Kanakhala etc. He 

travelled for seven years till the resources for his 

journey were exhaused. Then he returned to his home and 

went to Visvamitra to receive hack his deposited wealth.

Unfortunately, he was told by the crafty Vilvainitra, who
/

wanted to appropriate his wealth, that it was unknowingly 

stolen by thieves.

Though he doubted about the honesty of Visvamitra he 

kept silent and had no intention to put him on trial 

because for him this would be a matter for shame. He 

just thought to himself that it was his misfortune, if 

his property was really stolen by thieves as told by 

Visvamitra and that God would see to it that Visvamitra 

would get due punishment, if he was not honest. After death 

Visvamitra was brought before the God of Death who knew 

everything about the fraud. He, consequently, sent him to 

be born as a snake in the womb of AgniSarman’s wife. In 

course of time, the woman delivered a human child and 

subsequently a black five-hooded serpent. The nurse reported 

the event to Agnisarman. The cowd, having heard the strange 

phenomenon, began to gather and a Brahmin among them said 

that a serpent which had entered the house should be cut
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by an axe. Some Brahmin, however, said that it should not 
be killed because it is incumbent on everyone to have 
compassion for all beings. Others opined that deadly animals 
should not be spared otherwise they would kill other beings. 
A Brahmin named Harlta said finally that the snake should 
be spared taking into account the fact that the birth of a 
being was dependent on destiny and that all beings were the 
embodiments of Lord Janardana. Having heard the arguments 
of these Brahmins, Agnisarman told the people that it must 
be due to unknown cause that this snake was born of his 
wife and yet did no harm to her. He would, therefore, bring 
it up as his son in his house as long as it lived. After 
having heard this resolution from him the people dispersed. 
The human and serpent sons show their mutual love and drank 
their mother's milk. Now, the mother who was fearless of 
the serpent thought that it was due to the action done in 
the previous life by the creature that it was born of her. 
Some time later, the snake told its father of the fraud 
by him in the previous life and then showed him where he 
hid the wealth.

The Brahmin recovered the.wealth and subsequently fed 
Brahmins. He also gave parts of the wealth to his serpent 
son who thereby built a kupa to be his abode near the pond
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called Utkata in Moheraka, He lived there, protected people 

from evils and after death, -went to heaven. His abode was 

later known as Naga-tirtha.

The story also suggests the belief (1) that after 

death a man was brought to Vama for judgement of his actions 

in the previous birth (2) that after death he would be 

born again (3) that his next birth is determined by his 

previous action^s and (4-) that if he took somebody’s wealth 

by fraud, he would be born as a snake. It should be noted 

that the worship of snake is popular among the Rabaris of 

Gujarat. The snake-god is called ’’Gogamaharaj” by them.

•(-Photo No.X. Two images of snake-god in human form 

are found on the northern face of the Gudhamandapa of the 

Sun at Modhera (Photo.No. 17 ) and they are worshipped
{*■ . /.Q

even in modern times.1

Methods109 of Worshipping Serpents :

Food, which is moistened and not to be cooked by 

fire, palatable naivedya, various fragance and flowers should 

be offered to a serpent. Thereafter the food should be eaten 

by -the food should be eaten-by the performer of the worship.

108»Vi£e Gazetteer of Baroda, Vol.II, p.599»
109 * For more detailed methods, see, Kane P.V., HDS. Vol.II, Feud* 

p.824-- and Vol.V, Part I, p. 124-12^.
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This nagapuja should he performed every year with great 

enthusiasm and strong faith. (XXI?.6,7).

The Efficacy Associated with NaeatTrtha j

A person, who after having taken a hath with water from 
— 11 nNagakupa, and worship a serpent residing there, shall 

not he troubled hy snakes. Even animals bitten hy poisonous
V,

snakes are relieved from the poison when water of_the well 

being sprinkled on them. This is due to the favour given by 

the snakei which reside there. (XXIV. 8-11). Accoding to

some legend a snake is said to have bestowed hector on
\

111a human being to revive the dead. The animals which are 

stupefied after eating some poisonous articles like Yatsa- 

nabha tree, Qpium and seeds of Kanaka tree are relieved from' 

the poisonous effect by making them drink the water of the 

well. (XXI?. 12-13).

Fruits Derived from the Serpent-worship :

A child can be obtained from worshipping a serpant by 

women (XXI?. 5). This belief seems to have some relation with

110 •In the north-western part of the city of Banaras there , 
is a well of the same name and with many common sacred
ness. Every year it draws a large number of pilgrims. 
(See, ¥ogel J. Ph., Indian Serpent-Lore or The Nagas in 
Hindu Legend and Art, p.267).This may.be a case of 
transplantation of the tlrtha to Bharmaranya.

111*Yogel J. Eh., Op. cit., p.227.
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the notion that killing a snake or snakes is a sin and

this causes the enragement in snakes. Consequently, they

create the obstacle to progeny. It is, therefore, necessary

that the worship be performed to expiate the sin; and thus
11?the obstacle be removed. It is also believed that the 

family of which a lady-member performs this nagapuja rite 

is free from snake-bite (XXIV.8).

Theory of Karma and Karmavipaka 

Introductory :

The Hindus do not believe that one life is all that
\

is alloted to an individual in this world. On the death of 

a person, the soul leaves the body and after some time, 

takes birth in another form according to the actions of
1 1 "3

the person. The concept of karma and punarjanma is not
11k

tracable in the whole of Rgveda. It is a late develop

ment. The idea of retribution of what one did in the former

112*Kane P.Y., HDS. Yol.II, Part II, p.823 ff.
1l3*Thomas P., Op. cit., p.35, Cf. Dp. XXIY.65.
1llKYide Kane P.Y., HDS., Yol.Y, Part II, pp.1536 ff.



life which is the basis of the concept of transmigration

takes its first appearance clearly in later scriptures,
•»

viz. the Upanisads. In this connection, Br. Up. which is one 

of the oldest Ups., is worth mentioning as containing the
aaK

above-mentioned accounts. ' The idea of transmigration is 

common to all systems of Indian Philosophy except the
1 "i 6

Carvaka school.

Cycle of Rebirths : The terms and expressions like "purva-

jarrna" (XXIV.60), "iha janmani" (XXI.$7), "Janmantara”

(XXIV.6^5, "bhramanam punah punah" (111.5+5)? "kotTnam 

janmanam" (XLII.14) and the like suggest that there are 

previous life, this life, and the life after, which naturally 

imply the concept of transmigration and that there is a 

cycle of rebirths. The belief in transmigration is illustra

ted by the following story (XLII, 4 ff.) :-

Bharmaraja requested f3iva, who being pleased with his 

penance appeared before him, to grant a boon to parrots 

which lived in Bharmaranya and chanted the name of Siva.

Oxie parrot was an orphan- whose parents were preyed upon

. ' 240

11^*Vide Kane P.V., HDS., Vol.V, Part- II, pp.155+5 ff.
1l6*Sinha Jadunath, A History of Indian Philosophy, Vol.i, 

p.223.
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/
by a hawk. Siva agreed to grant the boon to the parrot

according to his wish. The young parrot told the god that

it had experienced everything through previous innumerable
/

births which he remembered by the grace of Siv.a being seen 
by it.11'* jtj therefore, did not want anything in this 

transmigratory existence. Then it enumerated the experiences 

in the previous births. In the immediate previous birth 

it was born as a learned Brahmin in Uj .jayini. When the 

Brahmin grew old, his wife died before him. He did not 

become a sannyasin even after his wife’s death. At his 

dying bed he saw a parrot-couple in the nearby nest and 

his mind was drawn towards them with an affectionate 

feeling. With that impression, he died and was born a 
parrot in the current birth.1"*® Then it requested 6iva to 

bestow on hify the knowledge capable of cutting the tree 

of "moha" (infatuation) and the knowledgemthat could uproot 
the existence and give salvation.11^ It also asked for the

H7.jhe belief that someone remembers the past lives is 
not uncommon in India and Thailand.

4 Q

*This suggests a belief -that the impression/desire at 
the dying bed is the determinant as to -who*-a man would 
be born in the next birth.

7‘For knowledge as: means of moksa vide Sinha Jadunath,
Op. cit.pp.26i'ff.

119
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highest abode where he could reside. Siva ddvised it to 

reside in Ananda forest and in Varanasi in order that after 

its death it would get knowledge (i.e. salvation). The 

parrot said that in one of its previous birth it was born 

as a Brahmin in Varanasi. While he was dying on the bank 

of the Manikarnika, his mind was drawn towards his wife 

and as a result he was born as a Kinnara. This proved,the 

parrot said, that residing in Varanasi did not promise 

moksa after death. Knowing this, it resided in Dharmaranya, 
it said.120 Then ^iva described places of high sanctity 

in Dharmaranya to the parrot. He asked it whether it wanted 

to reside in Dharmaranya or go with him to Kailasa. The 

parrot chose to go with him to Kailasa, accompanied by its 
folks.121

•Concents of Karma in the DP„ : The DP. has the following 

concepts regarding Karma in the following context.

When Rudra, whose mind was. full of anger, took the 

tamasic form and then made everything withdrawn itself into

120 This is probably an effort to show that Dharmaranya 
is superior to Varanasi.

121 * This suggests also that devotion tbhakti) to God is 
a means of liberation (mukti) and that God bestows 
mukti on,one with whom he is pleased. Cf. Kath.Un. 
1.2.23; Svet.Up. VI.18,23.
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the Isvara, the whole universe except karma of the 

individual Soules was dissolved (III. 35-36). The impre

ssion, of what one did in the past such as violating the 

bed of his "guru”, killing a Brahmin, stealing (Brahmins') 

gold, drinking wine, destroying life, slandering, reviling 

the Vedas, embracing heretic sects, taking delight in 

nourishing the body and sexual enjoyment, in the case of 
a devil-doet,122 and performing horse-sacrifice etc., 

studying Yoga, taking delight in the atman, In the case 

of a good-doer, lingered on at the world's dissolution . 

(III. 37-41). As long as the individual souls,while dying, 

entertained the painful feeling resulting from separation 

from their wives and children, their karma is not destroyed 

and as long as there is karma, rebirth is certain, in 

either heaven or hell (III.43). Karmafgood or bad is the 

source of suffering, just as a shackle made of either 

gold or other metals serves the purpose of fettering a 

man and thus it causes his suffering. (III.44). A person 

becomes a deity on account of his pastggood deed but 

when the fruits of the deed is exhaustively enjoyed, he

122 ’For "Mahapatakas" and their expiation vide Kane P.V., 
Vol.IV, pp.17 ff.

i



will fall from that devine abode and then take endless 

rebirths.(III.45). The karma cannot be destroyed without 
knowledge (111.48).* *^ It may be noted, therefore, that 

knowledge is essential for stopping the cycle of rebirths 

which would ultimately lead to moksa. Thus, it advocates 

the path of knowledge for liberation.

The DP. regards the following concepts of karma as a
challenge to the power of the goddess ^rlmata. A Brahmin

belonging to Krsnatreya-gotra, the supposed propounder of.
12.4

these ideas, seems to represent an atheist. The Brahmin 

says,

123.Cf. Chan./VIII. 1.6.
1?4

*Cf. "The Buddhist, the Jaina, the Samkhya and the 
Mimamsa believe, in an impersonal Law of Karma which 
adjusts the realm of nature to the realm, of spirits. 
It adapts the physical order to the moral order. It 
adjusts physical objects to the souls' happiness and 
misery In accordance with their merits and demerits. 
But the other systems believe in God,who is the 
dispenser of the Law of Karma.” (Siriha Jadunath, 
Op.cit., p.221).
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"Our happiness is not due to the goddess Santa,
r f

Ganesa and Siva; hut happiness and misery of every

body are completely due to Karma. "(XXI.3*+).

"A creature was born and would perish on account 

of his karma. That the sun moves and the moon wanes 

is due to karma." (XXI.35) •

t
"The begging for alms of Siva, the incarnation of 

Yisnu and the creation of Brahma have nothing to do 

with the happiness or destruction of anybody."(XXI.36).

"There are three kinds of karma viz. saneita, varta- 
mana and prarabdha."^^ (XXI.37).

"Undoubtedly, 1prarabdha karma* has to be enjoyed 

unavoidedly. k man becomes happy or unhappy on account 

of his own deed." (XXI.38).

12*>'•"The first is the total accumulated deeds of all past 
existences the fruits of which have not been experienced 
The prarabdha karma is that which was the strongest 
among the group of sahcita deeds just before the present 
existence of a person begins and which is supposed to 
determine one*s present existence. What a person 
accumulates during the present existence is called 
kriyamana (or sanciyamana, being collected) and the 
next existence is-determined by the strongest(or the 
earliest according to some) among the saneita and kriya
mana deeds put together." (Kane P.V., HDS. Yol.V,
Part II, p.1574-.)
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"Even gods like Indra e.tc. cap.no t escape enjoying 

the fruits of his karma good or had, what to talk 

.of a human being." (XXI.39)•

The Jainasdeny the divinity of Rama by asserting

that he was born and died because of his karma and

that there is- nothing speetial about him as he had to

experience happiness and unhappiness (like an ordinary

human being) (LII.63). This implies that the Jainas hold

the view that "karma" is the strongest force that,deter-
126mines the destiny of a man.

127Rewards of Karma :' "Karma has a cosmic as well as a 

psychological aspect. Every deed must produce its natural

1 ?6 Cf. "The karma or the sum of the past life of a soul - 
its past thought, speech, and activity - generates 
in itx certain blind cravings and passions that seek 
satisfaction. These cravings in a soul attract to 
it particular sorts of matter-particles and organize 
them into the body unconsciously desired. The soul 
with its passions or karma-forces is, therefore, 
regarded by the Jainaas the organizer of the body, 
the efficient cause of it, whereas matter (pudgala) 
is said to be its material cause." (Chatterjee S. 
and Datta D., An Introduction to Indian Philosophy,
p. 101).

I27.j»0r detailed treatment of the subject vide Kane p.V., 
HDS., Vol.V, Part II, pp.1590 ff.: Ibid., Vol.17, 
pp.172 ff.
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effect in the world; at the same time it leaves an impre-
128s sion on or forms a tendency in the mind of manIt 

is stated in one place, in the BP. that the individual 

soul would undoubtedly enjoy the fruits of his actions, 

good and bad. (XLIII. 3^-35") • The BP. furnishes the
i

instances of the fruits of karma being experienced both 

in this very existence and in the next one. The inevitable 

fenjoyment of the fruits of karma is applicable to both 

men and gods.

Out of anger, Indr a killed V isVarupa. On account 

of that Brahmahatya he was deprived of luster and desti

tute of power. His mind became restless. Eventually, he 

had to relinquish heaven and reside in Manasa lake, leaving 

behind IndranI (XXI. 43-^!?). This is a case of god enjoy

ing the fruits of his action in this very life.

In certain cases, a human being may reap the fruits 

of his action in this very life too. Jayadeva, a Brahmin 

murdered a Brahmin called Somasarman and took away his 

possessions. As a result of it he was subsequently robbed 

of his property and afterwards contracted leprosy (XI-XII).

•Radhakrishnan S., Indian Philosophy, Vol.I, p.24-7.128
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The instances of- the fruits of karma being enjoyed 

in the next birth are more common :

A Brahmin called Visvamitra appropriated fraudulently 

the treasure, belonging to Agnisarman, a Brahmin, -which 

was deposited with him. Consequently, he was born again 
as a serpent in the womb of Agnisarman’s wife. When he 

was born, he told his father where he had hidden the

treasure.- 29 This seems to have some connection

with the present day popular belief that a serpent always 

protects a place of great treasure.

The sage Mandavya was accused of stealing the king’s 

property and subsequently he was sentenced to impalement. 

This is the consequence of his karma in the previous 

bieth. Thence as a child, he amused himself by impaling

a female black-bee (XLIII. ). This implies that the puni-
\

shment undergone by a person-is not the result of his 

recent offence.

It is mentioned that a person who has killed a 

Brahmin, shall be reborn in the hell called "Raurava” 

or as a dog, an ass, a camel, a cat, a tiger, a jackal, 

or if born as a human being, a Candala. (XII.38-39).

329.j.or the detailed story see under ’’Serpent-Worship* above.
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Austerity

Austerity or tapas is a Hindu version of penance.

It was believed possible* by sacrifice and by the practice 

of austerities to acquire super-human power and to wrest 

from gods any desired boon or object of ambition, however 
difficult of attainment.130 it evolved from the ancient 

practice magician-ecstasy. Both the ascetics and gods 

practice austerity for exceptional attainment of their 

desired objects or power. Ascetic magical potency (tapas) 

was conditioned through a sort (hysterical) brooding 

intensity. With sufficient tapas man could achieve any

thing,an idea still accepted as self-evident in classical
Sanskrit drama.13<^*'It Is one of the strongest influences

1 °Pthat emerged from the non-Aryan backgrounds of India. J

In the DP. gods, man and demon are seen practising 

austerity for their respective objectives. Here are the 

instances

l30,Monier-William M., Op. cit., (1971), p.4o.
131*Vide Weber Max, The Religion of India (1967), p.149; 

Cf. also tapasa tusyati Brahma Rudro 
¥isnur UmS Rama/tapasa 
devarajatvam prapyate natra 
samsst^ah // (IX. 5). -

132,Berry Ihom«s, Op. cit., p.8.
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(1) After having created the world, Brahma came

to a place to he known later as Moherakapura and practised 

austerity by brooding over Lord Jagannatha (Visnu). The 

consequence of the penance was the foundation of Mohera- 

kapura and the establishment of Brahmins and Vaniks in 

the city. (IV. 57 ff.)

(2) Dharmaraja, the son of Surya, heard the glory of
/ /

the tlrtha established by Kajesa (Visnu, Brahma and Siva),
1"3 •a

went there and practised austerity-, J in the following 

manner

In the winter he stood in cold water at the neck-
t

deep and repeated the Sankaramantra; in spring and 

summer he worshipped the five fires, observed fast and

repeated the name of Brahma; in the rainy season he
/

stayed at .tree-top, repeating the Sivamantra; and after 

one hundred years he started standing on one leg, fasting 

and inhaling smoke. The consequence of this penance was 

the erection of Dharmalinga in memory of Dharmaraja 

(IX.2 ff.).

The foregoing accounts tell us at least two methods 

of penance. The one requires only the brooding over of

1*33 _Cf. Uma's penance in Kim. Sam. V. 8. ff.
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the name of a particular god, whereas the other requires 

both the mental and strenuous physical effort.

(3) Samjna, Surya's consort, is said to have practi

sed austerity by worshipping Surya and remembering the 

name of Siva, as a result of which Surya got his lustre 

reduced by VIsvakarman to fulfil the motive of Samjna's 

penance.(XVI.37 ff.)

(if) A demon named Lohasura, went to HIraairj[nga
/

mountain and practised austerity, thus pleasing Siva who 

bestowed on him immortality. (XLIX. 6 ff.)

(5) King Prthu practised austerity on the bank of 

the river Rupa with the motive to save the land from 

drought. His austerity was fruitful with the -favour of 
£'iva (LX?. 36 ff.)

Horse-sacrifice

It is one of the most ancient sacrifices. Rg.1.162 

and 163 show that the horse-sacrifice was in vogue L
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-IOLl
long before the composition of of those two hymns.

A hundred horse-sacrifice exalted the sacrificer to the rank 

of a powerful deity and even entitled him to displace 

Indra himself from the dominion of heaven.Several 
ancient monarchs performed the horse-sacrifice.”*^^

Yudhisthira and Rama are said to have performed the horse- 

sacrifice, the former after having conquered several kings', 

(1.42) and the latter when he visited Dharmaranya (XXX.1).

•
Gods are also depicted as performing horse-sacrifice 

(XIV. 61). One who desires to secure all objects to win 

all victories (including one over his own serises^and 

to attain all prosperity may perform the horse-sacrifice.^?

The DP. declares that taking a bath in the Suryakunda 

on Sunday and the gift of bulls of dark colour (nllotsarya) 

on the bank of the Suvarna bestow on a man the fruits 

which could be obtained by performing a horse-sacrifice 

(XVII.42; XXVIII.25). It is seen here that the importance, 

once attached to the horse-sacrifice was now replaced

134
135
136
137

•Kane P.V., HDS., Vol.II, Part II, p,1228. 
‘Monier-Williams M., Op. cit., p.4o. ■ 
•Kane P.V., HDS., Vol.II-II, p.1229.
•Kane P.V., HDS., Vol.II, Part II, p.1229.
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By the performance of the meritorious acts at certain 

holy places.,

Jainism

The Spreadeof Jainism to Gur.iaradesa :

In the DP. there is an episode which refers to the 
advent of Jainism to Gurjaradeia after having flourished 

in Varanasi (LXVI.).

Visvanatha (Siva), the lord of Varanasi', was pleased

with the king Divodasa's penance. Hence fhe conferred abo

boon on him for which Divodasa asked for the throne of 
' /

Varanasi in Siva's place. Siva agreed on condition that

he could rule as long as he adhered to Vedadharma; but

if he embraced any heretic religion, he would be thrown
/

out of"i the city. Dhundhiraja, a form of Ganesa, in his 

effort to retrieve the throne for his father, disguised 

himself as Jain monk and resided in Varanasi. Then he 

propagated Jainism and on account of that he had many 

followers among whom Divodasa was included. Having abandon

ed his pledge, the king was thrown out of Varanasi by i3iva.

With a large circle of followers resulting from Dhundhiraja's 
t>vo «_-Vi ov\ > \JcuV\vrVH Ce. evcL +« d i Vk~ Co U.M ‘VlTl-e.jf

\v\ <K\- . H «*. wve[ CA , s

Jo^'d -je_- OVXJL of" ^ (a.v\ <j(tirA ^ A
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pupils and he was responsible for the conversion of the 

king Rumarapala of Pattanapura in Gurjaradesa.

Bringing Hemacarya who was born in 1089 &.B. J to

the scene of pre-Buddhist period of the king Divodasa is
a sheer anachronism.139 ,Hence the story is an imaginary one

and there are legends involving the king Divodasa with the
/

throwing out of gods inclxiding Siva from Varanasi in 
- i4oseveral Puraaas, by which this story might have been 

influenced to some extent-. To say that Dhundhlraja was 

the guru of Hemacarya or Hemacandra is an attempt to 

disparage Jainism by making the latter subordinate to 

the former. It is to show that the Jain Acarya, however 

great he was, did not excel the wisdom of the Hindu god, 

i.e. Ganesa. The real guru of Hemacarya was Devacandra who 
initiated him in Cambay (Gujarat) in 1091+.11+1

138

139
140

14-1

’Parikh R.'C.(ed.), Kavyahusasana by Hemachandra, Intr. 
p. CCLXVII.
Vide Altekar A.S., History of-Benaras, pp.5 ff.

'Vide Altekar A.S., Ibid., pp.5-6; Cf. Garett John, 
Classical Dictionary of India, p. |%i
Another date was 1098 (R.C.Parikh, Op. cit., p.CCLXIX).
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However, the story in a way suggests that Dhundhlraja
• • *

and Visvanatha were worshipped at that time in Varanasi 

(Cf. X.55). Ganesa in the form of Dhundhlraja is worshipped
^ -| IlO _ _ _ "

at Varanasi. Varanasi has been famous as the place of 

the temple of Visvanatha. It was probably pulled down 

several times between 1194 and 1669 A.D. Narayanabhatta 

re-erected the temple of Visvanatha on the old site in 

about 15«5 A.D. It was subsequently pulled down by Aurangzeb 
in 1669 A.D.llf3

The story also suggests that the DP. was composed 

at the time when Jainism had taken its firm root in Gujarat 

and its influence might have posed a menance to Vedadharma. 

The Brahmins, the defenders of the Vedadharma, therefore, 

felt the need for arresting its growth.

It may be noted that the king Kumarapala was converted 

to Jainism through Hemacarya’s influence. The topic is 

discussed in chapter VIII. Sinclair Stevenson writes,

142. Monier Williams M., Op. cit., 199.
-1L0 ’ ’

*Vide Altekar A.S., Op. cit., pp. Mi- ff.
* ", Z. - S U , ' -t-t-T"

'' - -1 •"*' - 5 • -- • - ±).
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"Some sixty years later (=after 1031 A.D.) 
was born the famous Hemacarya or Hemachandra- 
suri, who became Head or Acarya in A.D.1121. 
He wrote a comparative grammar of six of the 
Prakrits, with which Siddharaja, the reigning 
kirife of Gujarat, was so delighted that he 
placed it before him on an elephant and took' 
it to his treasury in state, me next king 
Kumarapala, was converted to Jainism through 
Hemacarya's influence-. This monarch, besides 
building magnificent temples, endeared him
self still more to his Jaina subjects by 
prohibiting the killing of animals throughout 
his dominions. Under Kumarapala Jainism 
became the state religion of Gujarat, and its 
head-quarters were no longer to be found in 
the district of Bihar its birthplace, but 
were transferred to the dominions of this 
Jaina king." 145

Codes of Conduct of a Jain Monk :

. The BP., contains some accounts from which may be 

extracted some codes of conduct of a Jain monk. They 

are as follows :-

(1) He shall not stay in one place; he will not eat 

his meals in one place; and he shall eat a very small 

quantity of food acquired by begging (LX.42). A Jain monk

lllif*1110 A.D. (Parikh R.C., Op. cit. p. CCLXVII). 
14ŷ‘Stevenson Sinclair, The Heart of Jainism, p.84.
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leads a wandering life throughout the year except during

the four months of rainy season. Normally., he stays
14.7for one day in a village and five days in a town. A 

Buddhist monk in those days was required to lead the same 

way of life.

(2) He shall not accumulate wealth; he shall not 

touch a metal (possibly gold and silver are meant here); 

he should have compassion for all beings; and he should 

worship tirthas (=tlrthankaras) (LX.43). A Buddhist monk 

too is not to touch gold and silver and he is not to 

possess money and other wealth.

(3) He should drink hot water after having received 

alms at proper time; and he should not deceive. (LX.44)

(4) He should not enter into a worldly dialogue; on 

the contrary, he should give a religious discourse; he 

should always concentrate his mind on an "arhat" (saint); 

and he should pay respects to his !,guru" all along, (LX.45).

l46*Deo S.B., History of Jaina Monachism, p. 339. 
-l47*Ibid., p.34o.
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(5) He shall not tell a lie; he shall not kill;

he shall not lose sight of the virtue of compassion; and 

he shall be engaged in reading perpetually;(L&.46).

(6) He shall not accept alms from an adherent of the 

Vedadharma but from the Jains only. (LX.^1). A Buddhist vncwk 

is also enjoined not to accept alms-* from a non-Buddhist 

ascetic.

(7) He shall not eat food during the night (LX.52).

A Buddhist monk is enjoined not to eat food after midday 

till sunrise next day. A Jain monk is allowed to take 

food within a period of three ghatikas after sunrise and 

the same period before sunset (i.e. one hour and twelve
.i LR

minutes after and before sunrise and sunset respectively);

(8) He shall stay in one place for four months during 

the rainy season.(LX.62). A Jain monk could stay in one 

place one month before the rain started, two months during 

the rainy season and one month after it was over. Thus,
in all, he stayed there for four months.1^ A Buddhist 

monk also is required to stay in one place during the 

rainy season but only for three months.

1^*Ibid., p.34-3.

1H«ibid., p.3ko.
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Jainism and Buddhism :

Jainism and Buddhism resemble each other■in many 
respects, as brought out by A. Barth. The similarity 
of these two sects has also been noticed by James Tod.
The DP. too seems not to distinguish between these two 

sects. It says that the king Ama had abandoned Vedadharma 
and embraced Buddhism (LIII.3; LIV.^-S); but it is generally 
accepted that the king Ama'professed Jainism as already 
discussed in chapter II. Elsewhere Ratnaganga, the king's 
daughter, is said to have told Brahmins that her tirthan- 
karas were more worthy of worshipping than the Brahmins 

(LII.18). Here, it means that if the Puranakara does not 
confound Buddhism with Jainism, Ratnaganga professed 
Jainism, a faith different from her father's, which is 
far from probability. The word "tlrthankara" used in the,

DP. is indicative of Jainism. The mendicant who met a Vanik 
at the Suryakunda and afterwards converted him referred to. 
himself as an adherent of Jinadharma, i.e. Jainism (LX.4-1); 
yet when the Traividya'Brahmins referred to him the term 
"bauddha", i.e. "Buddhist" was used (LXI.3). The Jain and

'l?0*j'or detailed discussions vide Barth A., The Religions 
of India, pp. 14-0 ff.

^-^•Vide Chapter II fn. % 4- ,
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Buddhist monks follow similar codes of conduct. The 

topic has already been discussed above. Both Buddhist and 

Jain are said to be the revilers of the Vedas (LVIII. 73). 

The Buddhist and Jain systems "are indifferent, if not 

opposed, to the authority of the Vedas." '

As regards "karma" the Buddhist and the Jain seem
1 cfo — _to hold the same view. J Amaraja said to the Traividya 

Brahmins, "Man enjoys the fruits of his actions., good or 

bad; he is happy or suffers owing to his past actions."’ 

"Even Rama is subject to Karma." (LIT.62-63). It should 

be noted that Buddhism and Jainism do not believe that 

there is humortal God.

1^ 'Radhakrishnan S 
1 ^3
'•'-'•Radhakrishnan S

Op. cit., Vol.I, pp.289-90. 
Op. cit., Vol.I, p.292.
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Section II 

Philosophy 

Sankhya Philosophy

■Elements of Sankhya philosophy are found in the 

DP. as in other Puranas. The Sahkhya philosophy as found 

in the DP. can he regarded as theistic as it believes 

in God, who evolves the world out of Prakr^ti which is 

his shadow. The classical Sankhya as, a system however, 

is atheistic and dualistic. It conceives Prakrti and 

Piirusas to be eibernal.The philosophy of the DP. is a - 

mixture of SahKhya dualism and Vedantie monism and theism. 

This is we 11-illustrated by the 'following accounts of 

involution and evolution

Before, evolution everything exists in God (IsV&ra),

who is the ruler of Maya, after the final withdrawal of'
' _ _everything into Maya, " following this process

15^* *Vide Sinha Jadunath, Op. cit., p.126.
1^’Maya is_identified with Prakrti (Cf.IV. 9,10);

Cf. Mayam prakrtim vidyan mayteam tu
mahesvaram'/ tasyavayavabhutais tu Uf •

• vyaptam sarvam idam jagat // &vet. IV.10.



262

The five elements, viz., earth, water, fire, wind' 

and ether enter into the Mahat; then the Mahat, into 

the Maya; and then the Maya, into the Isvara. Note that 

the Ahahkara is missing here in the involution-account in 

the DP., but it is mentioned in the evolution process* 

which is noted hereafter. The Jivas which abide in the 

Maya also exist in the God, without any knowledge of the 

Supreme Purusa who is the base of everything. (111.49-50).

This tends to show that the two principles of Sahkhya 

system, viz., Prakrti and Purusa (Jiva), do not exist 

independently of the God. Thus, the two principles of 

Sarikhya are subordinate to Him (Isvara),

At a proper time, the God who is 'nirvikalpa'

(without distinction as subject and object), 'nirakara' 

(devoid of form), ’nirlepa’ (stainless), ’nirmala’ (pure), 

and 'anagha1 (sinless), desires to see the world. At 

that moment, by contact with Upadhi,' the Prakrti separates 

itself from the God and Purusa with thousand heads 

comes into existence on account of the contact with Kala. 

After separation, the Prakrti shines forth, just as the 

shadow separates from a man when he comes into contact

1^6*Cf. The concept of Sahasrasirsa Purusa. Eg. X.90.1.
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with light. The Prakrti, though non-sentiment, becomes -

sentiment on account of its proximity to the'Purusa in

the same manner as a piece of iron becomes a magnet on

account of its proximity to a magnet. The Mahat, then

evolves out of the modified Prakrti. Prom the Mahat

emerges Ahankara which is of three kinds (viz., Vaikarika
a <nor Sattvika, Taijasa or Rajasa, and Bhutadi or Tamasa). y 

(III.52-56). The BP. does not elaborate further the 
process of evolution.* 1^ The further work of creation is 

carried out by Brahma who was born in the lotus which 

sprang from the Navel of Visnu. (III. 59 ff.).

It appears from this that the DP. does not accept 

the theory of evolution without the involvement of God 

as propounded by the Sarikhyan system. The DP. account is 

nearer the Epic Sankhya.

In one place, the DP. tries to refute the theory 

of evolution of the classical Sankhya system with parti

cular reference to the world being the effedt of the

^ 57*yxde Chaterjee Satischandra and Datta Dhirendramohan, 
An Introduction to Indian Philosophy, pp. 269-70. •

1^*Por the theory of evolution of Sankhya philosophy vide 
Ibid., pp. 26? ff-and Radhakrishnan S., Indian 
Philosophy, Vol.II, pp. 226 ff.
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Primordial matter on the ground that it is non-sentiment.

The following is an abstract or the DP. portion in this 

connection

"That the Sarikhyas assert, that this (world) is the 

Karya (enect) oi the Prakrti, is raise. How can the non- 

sentient Prakrti see (think) ? It can create only through 

your (Visnu1s) power. Indeed, they do not know you as 

the author oi the cause/!(III.71).It may te noted that 

the reiutation is in line with the Vedantasutras or 

Badarayana.

Prakrti. The Prakrti which is the ultimate cause 
..... ....* *---- * — 161or the world of objects according to the classical Sankhya 

is relegated in the DP. to a lower position than the God 

and it exists in Him before evolution as noted earlier. 

Moreover, it is considered to be the shadow of Visnu and 

It is' thus under his power. (III. 70). That Visnu is perceived

phil'ospphical: thought . OI' this Purana has not been
• .noticed' by scholars of Indian philosophy like Dr.

S,. Radhakrishnan, Dr. S.N. Dasgupta, Dr. Jadunath 
Sinha and Dr. A.B. Keith.

l60*Cf. Br. Su. 1.1.5; II.“2.1.

1 4-1. V»"de. Ckatberj-sju S’, cihdI baihx 1>-f Op. citr f.rr?-

/
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as sleeping is due to his "Ilia" not because he is under-Hul 
power of the Prakrti. (IK.68). The Prakrti is identical 

with Maya (Of. IV.9.10.) and God is said to be the ruler 

of MiyE or Mayesa (III.50). The Prakrti is a goddess 
who is without origin ana ena and identified with both 
Vidya and Avidya; she deludes all creatures (Iv.10). At 

the end of the work of creation, of preservation and oi
rdestruction, she is the sleeping companion of Visnu, Mahesa 

and Puranapurusa in their slumber.(IV. 11). Without her 

the.world becomes'crippled; she is the power that pervades 
the whole world (IV.12). She Is in the form of "sat" and 
"asat", etenal, formless, changeless, independent, 
without growth and decay and exists in three1Kalas (Iv.

13). She is the very knowledge of sages; she deludes the 
ignorant persons; she is the very intelligence 01 the 
intelligent persons and the wealth or the wealthy persons 
(IV. 1*0. She is identified with hunger, thirst, old age, 

sleep, half sleep, illusion, forgetfulness, injury, 
censure, agony, fatigue. (IV.15).

'162 D?.
Cf.^LIX. *6 ff.
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Gunas : The three gunas are the constituents of the

Prakrti according to the classical Sankhya. They are 

Sattva, Rajas and Tamas. ^ Sattva-guna is predominant 

in Visnu; Rajoguna in Brahma; and Tamoguna, in Rudra.

(III.57). It is apparent that the functions of the three 

gods, viz., that of preservation, creation and destruction 

are in conformity with the nature of the three gunas, 

viz. goodness, activity and passivity.

Concept of the World

The world is said to have been originated from Visnu

and eventually it would merge into him (XIV.^l). The five

elements, viz. earth, water, wind, fire and ether, which

constitute the world, are said to he identical with Visnu.

(XIV.50). Thus, the world is the essence of Visnu.

Vallabhacarya also maintains that the world, In essence,

is nothing but Brahman as it represents partial manifestation
16k /

of the essential attributes of Brahman. Siva is described

163
164

Vide Chatterjee1 S. and Datta D., Op. cit., p.260.
’Marfatia M, I., The Philosophy of Vallabhacarya, p.8; 
vide also Parekh M.C., Sri Vallabhacharya : Life, 
Teaching and Movement, p.217; Shah J.G., Shri Valla
bhacharya : His Philosophy and Religion, pp. 120 ff.



as destitute of Mayagunas and as the creator of the

universe (X. 19). This idea is tracahle to the Upanisadic

period,and it is accepted by Vallabhacarya in his 
/ „
Suddhadvaita philosophy, according to whom, ,!The world

is God’s own creation by his own will, through the
— -

instrumentality of His power called Maya.It should 

be noted that Yisnu is also described in one place as 

destitute of attributes, though he is the ruler of 

gunas (XIV,51). The world is the 'sad* aspect of God both 

before its manifestation, and in the state of non

manifestation, It is an effect having for it material as
167well as efficient cause, Brahman. Everything, both "sat" 

and "asat", is said to be the very form of Visnu, which 

is the cause of everything (XIV.53).

cm.q-'O
It is said in the DP that at the end of a kalpa Rudra 

who takes the tamasic form, will cause everything to 

disappear. He will cause the earth etc. to enter into 

'’tanmatra"; then the "tanmatra", into the "ahahkara"; then

267
i

l65*vide Sihha ladunath, Op. cit., Vol.I, pp.28 ff. 
l66*Shah J.G., Op. cit., p.120.
1^*Shah J.G., Op. cit., p.121.



the "mahat", into "maya"; and then the "maya", into Visnu. 

This illustrates the process in which'God withdraws the 

world-, into Himself, The same idea is reiterated in the 

DP. (111.31,32). Vallabhaearya hold the same opinion. 

According to him, "The world is not destroyed but when 

God desires to withdraw it, He HimsSAf takes it back into
^ / O

Him," and the world which is the manifestation of the 

'sad' aspect of God is real but the ‘samsara* which is the 
creation of ego is unreal, hence it is destructible.1^

The DP. also holds that the 'samsara' is destrictible 

(Cf.I.5o); XLII.12). In^XLII.13 the word "jagat" seems 

to be used in the sense of "samsara", when it is said that 

the "jagat", both movable and immovable, is perishable.

Concept of God

The concept of Para Brahman and Apara Brahman of the 
Upanisads is found in the DP.1^®

l68.ghah J.G., Op. cit., pp. 120-121.
l69*Yide Shah J.G., Op. cit., pp. 120 ff.
170 "For the descriptions of Para Brahman in the Upanisads 

vide Sinha Jadunath, Op. cit., Vol.I, pp.5 ff.
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Para Brahman :

Suta, before relating to Yudhisthira the accounts of

creation in details, is said to have meditated on the

Paramatman which is described as residing in the heart of

everybody, detached, accessible only to the minds of

sages and not to the minds of the ignorant persons, the

cause of creatiori, protection and destruction, uncaused
/

changeless and lmowable through the Sruti and the Smrti. 

(111,27-28). Visnu is said to have meditated on Nirguna 

Brahman at Dharmaranya (XIV. 14-15). This suggests the 
belief that Nirguna Brahman is higher than Saguma BrahmaA?1

Anara Brahman :

At the end of a kalpa everything is withdrawn into 

Yisnu, and then there are no earth, water, fire, wind 

and ether (III.II). At that time the' God is the First 

Man who is alone, untainted, formed and formless, and 

a11-pervading. He, having looked at the void which is the 

cause of all causes, thinks and wishes to create mankind 

from His own Self.(III.13). In the beginning the Person 

(Purusa) who is one, detached, higher’than the highest,

171 / .
' Sankaracarya advocates two concepts of Brahman, 

Para Brahman and Apara Brahman.
viz.
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formless, immeasurable, the origin of everything and 

•sad’ (existence) and 'cit' (consciousness), after having 

made the whole universe including Yogamaya^ merged into 

Himself at His own will, remains alone happily. (III.30-31).

This Purusa is also called Paramatma Who exists in the
— 172form of ’sat’, ’cit’ and ’ananda', and Who is untainted.

(III.32). All this presents to us the aspects of God

as Apara Brahman or Isvara.

Trinity :
/

Brahma, Yisnu and Siva is the Trinity of the Hindu.

Visnu assumes the function of a protector; Brahma, of a 
t

creator; and Siva, of a destroyer (IY.38-39). Virtually,

Yisnu, £5iva and Brahma are three forms of one God.(XIV.9).
/ __

Yisnu is imbibed with sattvic quality; Siva, with tamasie 

quality; and Brahma, with rajasic quality.(III.57).

Concept of Soul

"The Rgveda and the Vedic literature of the period 

of the Samhita and the Brahmanas present us with no 

clear proof of the belief in the transmigration of the

*3h the Upanisads Brahman is also described as sat, 
cit and ananda.

172
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death.'1^73 This implies that one cannot say definitely

about the concept of the fate of the souliafter death

in the Yedic period. The soul is conceived in the Upani-

sadic period as free from sin, from old age, from death

and grief, from hunger and thirst. It is the subject which
174-persi&ts throughout the changes. The DP. asserts that

17s?"atman" is free from death. It is changeless and eternal

but the body which is nurtured by food (annodbhava) and

consists of matter (mrdmaya) perishes every moment (pill.

32). The sould will leave the old body and take up a new

body just as a man discards the old clothes and puts on
a new one. (XII.33).1^ "At the end of the kalpa the

individual souls remain within the Isvara. They are not

aware of the Purusa,-just as the substance, being kept in

a water-tight pot remains unaffected by water"(III. 50-51) •

.This seems to suggest that the DP. maintains that- the

individual souls are the parts of the Isvara. Vallabhacarya 
177hold this view. '

173‘Keith A.B., Op. cit. , p. 4l5.
17l+*Vide Radhakrishnan S., Op. cit., Yol.I, pp.151 ff. 
l7^‘Cf. B.G. II. 20.
176*Cf. B.G.11.22.
177‘Vide Das gup ta S.N., A History of Indian Philosophy, 

Vol.IY, pp.331 ff., Shah J.G.; Op. cit., p.12?.
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Philosophy of Fate

The belief in fate is common among Indian people.

Even gods, it is believed, cannot escape the power of fate 

As for example, Visnu consoled gods, who were repenting 

of their action thatT caused the severance of his head 

which was subsequently replaced by the head of a horse, 

that the happening was not due to them but fate which 

is very powerful (XIV.67). He believes that the whole 

world depends on fate; what is destined to happen will 

happen irresistably; the wise, therefore, should not feel 

distressed about it. (XIV.68). This, in a way, teaches 

a man to reduce or shed his strong attachment to something 

The time of one's death-is believed to be dictated by 

fate whose course cannot be diverted by anybody.(XXXIV.33) 

In spite of all this, there is an effort to inculcate 

that one should not desparately depend solely on fate so 

much that one does not seek to do anything. The wise 

considers that at times the effort and fate have equal 

strength; the effort will produce success if fate favours 

(LIII.42).
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Ethics

The DP. teaches the following ethics

Doing the obligatories belonging to each asrama is 

superior to a mechanical visit to holy places. (XIII.2). 

The holy place, for the person who is free from a desire 

of other’s wife and wealth, is everywhere (XIII.3). The 

person-, residing in Prayaga, who is disposed to injure 

the other and whose mind is full of cravings, is not 

different from an insect residing there'(XIII.4). Kasi, 

Gaya, Gomatl, Reva, and Dvarka do not have the efficacy 

of destroying sins, in the case of the person whose mind 

is defiled with sins. (XIII.5). The person with impure 

mind, though dying in Varanasi, will go to thousand of 

bad existence.(XIII.6). However, the person whose mind 

is pure and who performs the duty due to him will go 

the world of Brahma.(XIII.7). The person who does the 

other's work at the expense of his own work is highest; 

the person who does work in his own interest alone 

occupies the middle position; and the person, who does 

his own work but at the same time spoils the other's 

work, is the lowest. (XIV. 24-26). Some points of ethics 

have calirea&y been discussed under "dharma" and "tirtha- 

yatra". Hence, they are not repeated here.


