ABSTRACT

Hindulsm has always been noted for its ability to sbsorb

potentially schismatic developments. The assimilation of heresies (pikhapdn-

dharmas) waes made possible in part by the open-ended quality of the

religion itself but 2lso by the vagusnass of the Hinda definitioen cf

heresy. The two primary, ostensible criteria of orthodoxy are the

acceptance of the Vedas as the sacred canon and adherence to the

basic lsw of society -- varpasrema dharma, the rsgulation of clazs
and stage of life. By these criteria, heresy weuld ssem to be 2

o

fairly straightforward matter, separating Lindus from non-Hindu

¢
)

but this is not the case. To the Hindus as a whole, Buddhists and

Jains (and Carvikas or Materialiste, with vhich these two rsligions

e ave'y »

are often confused) are herstics. To most Hirndus but Saiva Kipzli

N

as,
Kapdlikas are heretics. To the Brahmin KapZiilkas, the (fGdra Kapdlikes
are heretics. To most. non-Tantric Hindus, Tantrics are heretics.
levels of heresy and hierarchical coucepts of status c¢lond the

issue and invalidate any single definition.

In spits of the confusion which naturally arices from this
subjectivity, however, it is possible to dezl with the mvthology of
heresy as a whole. - Indzed, it is precisely because of Lhe wide
applicability of the term 'herstic' that ona can generalizet the
content of the heresy almost never makes any diffcrence in the myth.

Each myth draws certain conclusions zbout the way in which evil arvises,

and this is accepted by sll versions of ths mnith, no matter what other
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doctrinal beliefs are stated or modified in the course of the tale.
Thus, in spite of their difference of opinicn us to wiaut precisely
constitutes heresy, all Hindu sects sgree upoa ils various causes
and effects.

The heretic played an important role within the ranks of
Hinduism, a role of 2 dialectical nature: he wss an outcaste, but
he functioned within the systems Ee formed a link between the
two opposed forces of purity and impurity, the mediating factor
that made it possible for the Hindu to deal with all possible
aspects of doctrinal variation. The Hindu concept of evil
(p3pa, or acharma) is complex, and it is only incidentally pertinent
to a discussion of Hindu heresies, but the mythology of.the origin
of evil provides an essential background to the mythology of the
origin of heresy. Episodes of heresy arose from and gradually
superceded the more general mythology of evil. The first giroup of
myﬁhs, dealing with the *natural’ origin of evil, concerns rien usu2lly
described as evil or atheist. No explanation for this evil is
provided; it siﬁply appears at a certain point in primeval creation.
Yet hunger and sexual appetites often originate simultanecusly with
man's troubles, sometimes causing them and sometimes resulting from
them. Another early Indian attempt to account for the origin of evil
relegates the cause to an earlier evil whose cause remains obscure;
the logical inadequacy of this view is somewhat tempered by the Hindu
-belief in the chain of karma and the cyclic nature of time. These
early myths mention sin and virtue, bul without the doctrinal details

which distinguish heresy from evil.
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The blame for the origin of evil is placed upon differcnt agents
in different Indizn traditions. Only in the tribal mythology do we
encount er the notion that god visited death and other misfortunes
upon man because of man's sin, though the early Indian myths
frequently state that, without any intervention by god, the Golden

Age disappeared due to some flaw that developed in man. A few Hindu

myths cast the blame onto the demons (asuras), but this view is atypical,

primarily because the demons are by no means clearly representative
of evil. They are indeed the enemies of the gods, but this is a
matter of power rather than morality, and the gods themselves are
often far more wicked than the virtuous demons whom they trick and
cheat. In Vedic times, the gods wished men to remain virtuous in
brder that they would continue to offer the sacrifices on which
the gods depended; the demons interfered with the sacrifice in order
.to weaken the gods but may have corrupted mankind incidentally.
Thus, in the early stages, masn served merely as pawns in the battle
between gods and demons. Later, however, when the sacrificial cult
was challenged by the®>ult of individual asceticism, men and demons
wére able to threatenvﬁhe gods by amassing an exXcess of ascetic power,
forcing the gods to corrupt them. Thus, although the demons' relation
to the gods is consistent, they have an ambiguous relation to mankind:
at-first, the gods are assisted by men in their fight against the
demons, but, later, both men and demons pose a thrcat to the gods.

The overwhelming majority of Hindu myths blame the gods rather
than the demons for the origin of heresy as well as of evilj the

earlier layer of myths deals with the older concept of simple delusion

(:roha) v
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but the later myths enumerate actual heresies caused by the gods. The
belief in the necessity of the gods' participation in evil first
appears in terms of an amoral concept of creation and then influences
the mythology of heresy; the 'seed of evil'! leads to a denisl of the
Vedas, and the dualistic universe provides explicit heresies. A
similar transition may be seen in the group of myths in which the
necessity for death (evil) leads to the necessity for corruption
(heresy) to maintain a limited population first in the universe and
then in heaven,

The particular manner in which the gods are responsible for
the creation of heresy reapportions the direct blame among demons
and men; that is, although it is almost always the gods who teach
the heresies, they are forced to do so sometimes through thelr own
inadequacies (when they are threatened by virtuous ascetics) but
;ometimes through the dangers éaused by demons or the curses given
‘ by mortal sages. Demons are thus indirectly responsible for the
heresies involved in three important myths: vwhen the demons of the
Triple City usurp the rule of the uhiverse through the power of their
flavless virtue, the gods must corrupt them; in a variant of this
myth, Vigpu becomes incarnate as the Buddha in order to destroy the
demons -- and incidentally to create the heresy of Buddhism on earth.
When Brhaspati, the guru of the gods, converts the demons to heresy
(a form of Jainism) by impersonating their own guru, it is, for once,
the content of the herasy -- a scorn for  materizl power -- which
renders the demons innocuous and restores the throne of heaven to

the gods.



Heresies are often created by the gods in response tc the flaws
and curses of mortal men. Thus, the myths of Vena seek to account
for the origin of Vena5s heresy in the seed of some previous sing
this corruption is then used to explain the subsequent tiransfererce
of sin to mankind in order that Vena himself msy be purified. (The
gods ~- notably Indra -- also transfer their own sins directly to
mankind, a reversal of the later, and less prevalent, motif of
salvation, in which the god ~- notably Siva -~ takes upen himself
the sins of mankind.) In the cycle of myths of the Pine Forest sages,
Siva first appears as a heretic to Dakga and is cursed by Dakga
to remain a heretic; Siva then enlightens the heretic sages of the
Pine Forest by appearing to them in the guise of a heretic and
establishing yet another heresy. This 'homeopathic' religious
technique is appropriate to the mythology of the Kali age, in which
‘mankind, at its lowest moral ebb, must either ascend to true religion
by the 'stairs* of heresy or sink to a heresy so
low that it must rebound into the pure virtue of the Golden Age
once again,

Certain broad historical trends may be discerned, such as a general
development in the concept of evil, from a rathe; amoral category
which includes disease and ritual error to a more personal view of
individual shortcomings. A change also occurs in the attitude toward
demons and heretics, who are at first only loosely contrasted with
the gods and the orthodox but who become increasingly viewed (in the
texts of the middle period) as wicked corrupters. Finally, certain
late moral developments qualify the orthodoxy of the middle period

and result in a more tolerant view of heterodoxy somewhat akin to that of “ne
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earliest period,

It is possible to trace a definite ascent in the moral
consclousness with which the ancient Jndians approached the problem
of the drigin of evil through six basic stages of their texts,
First come those texts which maintain the ideal of the Vedic
sacrificial cult, which assume that the gods depend upon men and
help them through the sacrifice; this viewpoint is implicit in

the Rg Veda and Brahmapas, but it also persists in many later texts,

such as parts of the MahdbhZArata and the PurZpas. The origin of
evil is not really discussed in the Vedas; which merely establish
the primary relationship between men and gods, nor do the Brﬁhmabas
come éo grips with the problem, though they formulate the basic terms
in vwhich subsequent redactions viewed the matter; they are content with
/an immediate solution on the ritual level, the mythic belief that
anything which was dealt with successfully *then', at the time of
primeval creation, is satisfactorily redisposed of whenever that ritual
is re-enacted.

The second group of texts may be designated as 'orthodox

Hinduism', based upon the ideals of caste, one's own role (svadharma),

and the necessity of evil. These texts -- which include the

dharma§astras and parts of the Mah@bhZrata and Purapas -- see the

conflict between good and evil in a particular, temporal framevork;
dharma is what is good or right for the particular occasien, what
one should do given the social and familiar position occupied and

in the face of the particular obstacles of the moment. The relativity
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of this view led to certain amoral formulations: Jjust as it is
necessary for certain men to perform evil tasks, so too evil has

a necessary place in the universe, and the gods themselves must provide
this evil willingly or in épite of their efforts,

A significant change took place when the sacrificial code was
challengéd by the ideal of asceticism. By the power
of asceticism, a demon or mortal could challenge the liveiihood of
a god, and the gods were forced to corrupt mortals as well as demons
in order to maintain their own positions and the balance of powers
in the universe, A complentary group of texts, the fourth group,
developed under the influence of the Upanigadic and early Buddhist
doctrines of individual salvation, the belief that all existence
(saps@ra) is evil and that man's goal must be to seek release from
it. These texts challenge the relativistic, amoral view of necessary
evil?: an individual could break away from the evil of his own caste,
or his own time, or his involvement in the world, and swim up zgainst
the current of the universe to find his own release.

The role of the individual was strengthened by ancther important
religious development, the culf of bhakti. The texts of this fifth
group are again primarily Purapic, but they reflect the humanising
effects of later Buddhism and of the sectarian movemsnts, expressing
the view that the gods participate willingly in the evils of the
human condition because of their love for mankind. Again the
individual is given a chance to escape from the rigid code of

svadharma, but, unlike the doctrine of asceticism, the bhakti ideal
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posed no thraat to the gods; on the contrary, it assumed that god
wishes men to be good, resulting in the same alignment of forces

as that which prevailed in the first group (gods and men together
against the demons), the gods striving to prevent evil from coming
among mankind, in contrast with the second and third groups, in which
the gods -~ for very different reasons -- bring about evil and heresy
on earth;

- The final stage, the Tantric group, includes not only the Tantras
themselves but those Pur3pit texts which deal with the underlying
Tantric belief that, in the Kali age, man is inherently evil and
religion must be directed *down' to him at this level. Here again
the qus are on the side of evil, though this evii is ultimately
conducive to good. Here, too, bhakii can reverse the flow of tine,
and an individual can escape from the relativistic ethics of the
Kali age even as he could escape from those of the orthodox view.

These various attitudes toward the origin of evil and heresy
appear in apparently infinite permutations and combinations in
the course of Hindu mythology, offering a subtle and richly

flexible set of approaches to this enduring dilemma.
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J. Introduction

1., Scope and method of the work

The question of the nature and origin of heresy arises in Hindu texts
of the most various periods and contexts; moreover, it is a subject which
reveals much about the manner in which Hindus thought about their own, 'true!
religion by contrast with its mirror image. Yet very little has been
written by European scholars on this subject; worthwhile comments can
occasionally be gleaned from footnotes, translations, and introductions
to pertinent Indian texts, but these scraps do not form any coherent argu-
ment, and I have therefors merely cited-these throughout this work
wherever they are pertinent. A considerable amount of ink has flowed
in BEuropean languages concerning the Hindu concept of evil, but this wide
subject 1s beyond the scops of my thesis; and the question of the origin
of evil, and, more particularly, of the mythology of the origin of evil
and heresy, has been almost entirely neglected.

- Heresy may appear to be a theological problem and therefora not

amenable to study from the standpoint of imythology. The answer to this
is simply that the Hindus themselves did treat it in their mythology, and
a study of that corpus of material may demonstraté_a more popular, general,
and coherent attitude toward heresy and evil than may be found in many
of the dry, hair-splitting arguments of the Hindu theologians., Moreover,
the myths are on the whole far more provocative and original than the
textual discussions, for reasons which Heinrich Zimmer has discussed:

'Theologians very rarely produce first rate poetry or art. Their

outlook on life's ambiguous and ambivalent features is narrowed

by their dogmatism. They lack (this is a resuit of their training)

that cynicism and that perilous innocence, candid and childlike,
which are basic requirements for anyone dealing with myths. They



lack (and this is their virtue, their duty) that touch of
Wamorality" which must form at least part of one's intellectual
and intuitive pattern, if one is not to fall prey to predetermined
bias and be cut off from certain vital, highly ironical, and
disturbing insights.' 1

Since the main body of Hindu mythology -- the medieval Pur3pas --

was compiled by Brahmins with a considerable knowledge of theology,

some of these texts degenerate into little more than the sort of narrow-
minded diatribtes that Zimmer had in mind. Other texts, however, rise
+to the true level of myth, and these provide a more *candid and child-
like* response tb the problem of evil.

In addition to the classical Sanskrit texts pertaining to this
subject, I have occasionally drawn upon myths recorded by antnropologists
conversant with the religions of Indian tribal communities. Although this
material diverges from that of the PurZpas in many significant respects,
it is nevertheless possible to regard the two traditions as adjacent,
if not actually contiguous. Verrier Elwin, who has produced many valuatle
studies of tribal mythology, has noted this continuity between his
materials and those of the tSanskrit! tradition:

My collection . . . will also provide material for the study of

the diffusion of legends and will indicate how far the influence

of the all-pervading Hindu tradition has proceeded. . « . The
book may, in fact, be regarded as a sort of Aboriginal Purapa.‘

,
These tribal myths were all recorded during the last two centuries and
are therefore liable to show traces of the influence of Christian

missionaries, but such influences are usually immediately apparent, and

the general agreement between tribal and Pur3apic mythology is striking.



The Sanskrit Purfnas are extremely garrvulous and digressive, and
in order to include as wide a selection of nmyths as possible I have
summarised rather than trans}ated; omitting large bodies of matsrial
superfluous to the present study, such as hymns of praise, ritual
instructions, detailed descripticns of people ard places, and lengthy
philosophical discourses. This extraneous material is not only unwieldy
but would have tended to obscure the patterns which emerge from the
more selective treatment. I have also omitted certain portions of
the text which seem hopelessly corrupt, and ih some instances where
the meaning seems quite clear in spite of the garbled.tekt I have given
the best sense I could make of itj; wheré obscurities remesin, I have
included the ambigucus Sanskrit text. I have not (knowingly) added
anything that is not in the text, but I may ormit in one version certain
detalls that also occur in anothers A general indication of the degree
to which any particular citation has been compressed may be obtained
by comparing the length of the English version with the length of the
Sanskrit text as indicated in the bibliographic note. For the sake of
convenience, I have set iong translations from the Sanskrit in single-
spaced, indented paragraphs, but these do not indicate word-for-word
translations, as is the usual convention, nor have I employed triple dots
to indicate omissions, as these would have cccurred so frequently as to
rgnder the text unreadable., Quotations from secondary sources are
indicated by quotation marks in addition to single-spacing.

In attempting to trace the mythology of heresy from the pericd of

the Vedas through the present day, a number of significant variations and



contradictions have been encountered, and it is difficult to generalize
and set forth 'the' Indian attitude to certain pivotal problems. Where
the attitude has changed in the course of time, I have tried to trace it
from the earliest known sources; where sectarian biases reverse the
original conclusions, I have so indicated. Where my narrower subject
touches upon more general topics .(such as the origin of evil or death)
or where certain of the better-known and more extensively narrated Hindu
myths (such as the myth of the flood, or the sacrifice of Dakga) contain
incidental material pertinent to this study, I have not attempted to deal
fully.with the wider subject, but merely to elucidate the points of
particular relevance.
2. The transition from evil to heresy

The concept of evil in Hinduism is only incidentally pertinent to
a discussion of Hindu heresies, but the mythology of the origin of evil
provides an essential background to the mythology of the origin of heresy.
The myths discussed below demonstrate the manner in which episodes of
herésy arose from and gradually superseded the more general mythology
of evil. The first group of myths, dealing with the *natural' origin
of evil, concerns men usually described as evil (p3pa) or atheist
(n3stika)s No explanation for this evil is providéd; it simply appears
at a certain point in primeval creation. However, even here it is
interesting to note the frequency with which hunger and sexual appetites
originate similtaneously with man's troubles, sometimes causing them and
sometimes resulting from them. Although these myths may be compared with the Judeo-

Christian myth of the expulsion from Eden in terms of the problem which both

traditions confront, it will be seen that the assumptions and conclusions of the
Indian versions differ from the myth of Genesis in many essentials, Indeed,

Indian concepts of evil, sin, virtue, heresy, atheism, and 'religion' differ so



sharply from the Western concepts which approximate them that it will be
necessary to define these terms at some length in their Indian context
in the course of this work. Another early Indian attempt to account
for the origin of evil relegates the cause to some early evil whose
cause remains obscure; the logical inadequacy of this view is somevhat
tempered by the Hindu belief in the chain of karma and the cyclic nature
of time. These early myths mention sin and virtue, but without the
doctrinal details which distinguish heresy from evil.

The blame for the origin of evil is placed upon different agents
in differentAIndian traditions. Only in the tribal mythology do we
encounter the notion, familiar to Western philosophies, that ged visited
death and other misfortunes upon man because of man's sin, though the
early Indian myths frequently state that, without any intervention by
god, the Golden Age disappeared due to some flaw that developed in man.

A few Hindu myths cast the blame onto the demons, whose fall from heaven
suggests certain parallels with the myth of Lucifer's expulsion. Here
the concept of the demons embracing a 'different!' (i.e. wrong) philosprhy
of the soul may represent a heresy, rather than the vague 'evil' which
characterizes the myths discussed hitherto, but only a few rather atypical
myths explicitly attribute heresy to the teaching of the demons.

The overwhelming majority of Hindu myths blame the gods rather than
the demons for the origin of heresy as well as of evil; the earlior layer
of myths deals with the older concept of simple delusion, but the later
myths enmumerate actual heresies caused by the gods. The belief in the

necessity of the gods' participation in evil first appears in terms of



an amoral concept of creation and then influences the rythology of
heresy; the 'seed of evil' leads to a denial of the Vedas {i.e. heresy),
and the need for opposing forces in the universe leads to the creation of
explicit heresies. A similar transition may be seen in the group of myths
in which the necessity for death (evil) leads to the necessity for moral
éorruption (heresy) to maintain a balance of population.

The particular manner in which the gods are responsible for the
creation of heresy reapportions the direct blame among demons and men;
that is, although it is almost always the gods who teach the heresies,
they are forced to do so sometimes through their own inadequacies
(when they are threatened by virtuous ascetics) but sometimes through the
dangers caused by demons or the curses given by mortal saées. Demons
are thus indirectly responsible for the heresies involved in the
destruction of the Triple City, the incarnation of Buddha, and the
treachery of Brhaspati; heresies arising from the flaws and curses of
mortal men are described in the myths of Vena, Dakga, Gautama, Bhrgu,
and the Fine Forest sages. The underlying philosophies of evil and
the specific myths of heresy nerge finally in the concept of the
Tantric heresies of the evil Kali age.

3. The problems of periodization and classification

Historians of religion may regret that I have not traced the
historical development of the mythology of heresy but have instead
treated the separate philosophical strands. There are two reasons for
thiss In the first place, it is notoriously difficult to date Indian

religious texts, though it is reasonable to postulate several broad areas
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of Indian mythology: Rg Veda (c. 1200 B.C.), Br@hmapas and Atharva Veda

(c. 900 B.C.), Upanigads (c. 700 B.C.), MahFbhArata (c. 300 B,C.-300 A.D.),

Ramayapa (c. 200 B.C. - 200 A.D.), early Purdpas (BrahnZpda, lZErkandeya,

Matsva, Vayu and Viggu, c. 300. B.C. - 500 A.D.), middle PurZpas (iUrma,

Iifga, VEmana, Varzha, Agni, RhAgavata, Brahmavaivartas, Saura, Skanda,

and Devi, c. 500 A.D. - 1000 A.D.), later Pur3pas (all others, c. 1000 A.D. -
1500 A.D.), and modern Hindu texts. Vherever possible, within the
discussion of a particular question, I have treated vhat appear to be
the earlier texts first and indicated the emergencs of *later' concepts.
There is a more basic argument against treating‘the corpus of myths
through a history of the texts: there are several
recognizably different conceptual attitudes to evil and heresy, and 1
found it more illuminating to trace each of these separately than to
divide the material into historical eras and summarize all the different
philosophical concepts of evil that emerge in each era. The final
objection to the historical method arises from the fact that there is
no clear-cut developmént in Hindu mythology. Archaic concepts emerge
again in late texts, often in direct conjunction with contradictory
later concepts. This is due in part to the Indian habit of retaining
everything old and simply adding new ideas, but it may also indicate a
very basic and enduring confusion in the Indian attitude to evil,
Certain broad historical trends may be discerned, and I have
indicated these where .it seems most appropriate. Thus, a general
development may be seen from the early myths which concentrate on

evil (and within this category one may see a shift in the concept of
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evil, from a rather amoral category which includes disease and ritual
error to a more personal view of individual shortcomings) to the later
myths which discuss the more specific heresies. A change also occurs
in the attitude toward demons and heretics, who are at first only
loosely contrasted with the gods and the orthodox but who become
increasingly viewed (in the texts of the middle period) as wicked
corrupters. Finally, certain late moral developments, such as the
emergence of the devotional cult of bhakti, qualify the orthodoxy of
the middle period and result in an ultimately more tolerant view somewnat
akin to that of the earliest period.

It is possible to distinguish six basic stages of the mythology
of evil and heresy. First come those texts which maintain the ideal
of the Vedic sacrificial cult, which assume that the gods depend upon
men and help them through the sacrifice; this viewpoint is implicit in
the Bg Veda and Brahmapas, but it also persists in many later texts,

such as parts of the Mah@bharata and the Purdpas. The second group of

texts may be designated as *'orthodox Hinduism?®, based upon the ideals of

caste, one's own role (svadharma), and the necessity of evil; this group

is difficult to differentiate, but it includes the dharmafastras and

parts of the Mah@bhdrata and Purapas. The third group appears in these

same texts, but it appears to have arisen in response to a specific
development, namely the ideal of tapas (ascetic power), which results in
the belief that human beings may, through asceticism, transcend normal
moral bounds and challenge the security of the gods. The fourth group

of texts is *Upanigadic' not because the myths of this category actually
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appear in the Upanigads (though some do) but because they reflect the
ideals developed in the Upanigads (and in Buddhism of the same period):
principally, the belief that all existence (sapsdra) is transitory and therefore
oevil, that man must seek release from it., The fifth group, containing
the bhakti texts, is again primarily Purapic, but these myths reflect
the Bodhisattva ideal and the humanism of the - sectarian Hindu
movements, resulting in the view that the gods participate willingly
in.the human condition because éf their love for mankind. Finally,

the Tantric texts aré not oﬁly the Tantras themselves but those PurZpic
texts which deal with the undérlying Tantric belief that, in the Kali
age, man is inherently evil and religion must be directed *down' to him
at this level. These latter three groupé often assume a monotheistiec
devotionj although the pantheon is still recognized, one god in
particular -~ Siva or Vigpu -- releases or saves the worshipper, and
on§ may speak of 'god'! rather than 'the gods® as creating the evil
factors in these myths.

These sixX viewpoints are often combined in a single text, and they
weave in and out of each of the ideological strands which form the
pattern of the myths, but they may be viewed in terms of a broad
chronological development as well. Bearing in mind the fact that the
six groups of fexts do not necessarily develop chronologically, it is
nevertheless possible to arrange the myths in these groups with the
understanding that the ;gggg_in the groups begin in successive periods.
Thus-the first, *Vedic' group includes the basic conflict between gods
and demons; the second, 'orthodox' group introduces the idea of the

necessity of death and evil; the third, tapas group discusses the



corruption of men by gods; the fourth and fifth may be treated together
s myths of salvation, for the Upanigadic ideal and the ideal of bhakti
are closely allied in the myths; and finally the Tantric myths develop

the implications of the Kali age. These and related general patterns

are discussed in the conclusion.
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ITI. The Role of Heresy in Hinduism

Hinduism has always been noted for its ability to absorb potentially
schismatic developments; indeed, one of the prime functions of the caste
system has been to assimilate various tribes and sects by giving them a
place within the social hierafchy. Although the Rg Veda is regarded as
a closed canonical collection, in actual fact this canon is not read by
the vast majority of Hindus, most of whom (non-Brahmins, women, etc.) are
forbidden to read it and almost all of whom are incapable of comprehending
the many archaic passages vhich have baffled scholars. This general
inaccessibility of the canon has facilitated an almost endless
reinterpretation of doctrine, !

A particularly striking manifestation of this flexibility of Hindu
tradition may be seen in the manner by which it has assimilated various
heresies, a précess so wide-ranging that, as Louis Renou has remarked,
'I£ is quite difficult in India to be completely heretical'.z This
flexibility has not even necessitated the element of masquerade, the
ability to change without appearing to change, that usually characterizes
adaptations within a tradition; the myths of heresy make explicit note
of the changes in doctrine. In part, this is made possible by the
open-ended quality of the religion itself; in part, it is due to the
vagueness of thé Hindu definition of heresy.

1. The Hindu definition of heresy

The Shorter xford English Dictionary defines heresy (from the Greek



VC\Q{O }”\b) 'to choose?) as 'theological opinion or doctrine held

in opposition to the "catholic" or orthodox doctrine of the Christian
Church. Hence, opinion or doctrine in philosophy, politics, science,
art, etc. in variance with what is orthodox.' The Greek term was
actually applied, by a Greek of the third century A.D., to one form of
Indian religion; as the men he described were ascetics living without
women or children, it is conceivable that they might have been considered

heretics by their countrymen, but as they were Brahmins it is more likely

that they were merely heretics from the standpoint of the Christian author.

The primary difficulty which arises when the Greek-derived term ic applied

to Indian religion is that the element of choice, which charactarises
not only heresy but, as we shall see, the more general concept of sin
in Western but not in Indian theology, is totally inappliéable to the
Hindu concept of heresy. The Hindu heretic dees not choose his false
dbctrine; it is thrust upon him by his own ignorance or by a curse.

A heretic is often called vedabahya, 'outside the Vedas'!, a condition
which results from the action of the orthodox; he is excommunicated,
quite literally, the victim rather than the conscious agent of heresy.
(It is interesting to note that the association of the concept of choice
with heresy is preserved in the middle Persizn ggggg, vhich is related
to the Sanskrit root 4{;;;‘ 'to choose's Varan is defined as heresy or
concupiscence; the latter element is omitted from the Hindu definiticn
of heresy but, as will be seen at length below, it is inextricably linked
with the mythology of heresy.’)

In spite of these differences of connotation, the English term

3

theretic! corresponds most closely in negative tone as well as in denctallicn
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to the Sanskrit pagapda (later, sometimes pigapdin or pikhapda), and
throughout this work I will translate these Sanskrit terms by the English

'heretic!. The earliest occurrence of this term, in the edicts of ASoka
(third century B.C.) is not necessarily pejorative; it merely denotes a
sect or religious doctrine of any kind.5 Yet, even here, the context
indicates that non-orthodox sects in particular may be denoted by the

term, and certainly in all later texts, from the Mahdabhirata on, non-

orthodox sects are pejoratively designated by the term pagapda. The
etymology of the term is obscure. Mayrhofer suggests that it may be
derived from parisada, designating one around whom a group of disciples
sat in a gathering.6 If this is valid-(although there are arguments
against it, such as the subsequeht. appearance of the nasa17),‘the term
might indicate a contrast with the upanigads, for which a similar verbal
basg has been suggested -~ the parigada/pasapda being the teacher around |
vwhom non-Brahmin students sat, the Upanigadic teacher the one beside
vhom Brahmin students sat, or at least students who remained within the
orthodox Hindu fold.

Contradiction of the Vedas is the basis of heresy in most Hindu texts.
The Sabdakalpadruma gives several false etymologies for the term pagapda:
(a) from p3(pam) san(oti), 'He gains evil'; (b) from p3 (*protection [of
the dharma of the Vedas]') khapda(yanti), *They shatter the dharma of
the Vedas'. The lexicographer adds that these people perform various ritss
opposed to the Vedas, wear several types of clothing, and bear the marks

of all castes; they are Buddhists, Jains, etc.8 Medhatithi glosses
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p3gapdin as an outcaste (Saiva?) ascetic (b3hyalifgin), one who wears

a red robe, goes naked, or wanders about, etc., but Kullika specifies
that heretics bear marks (or the linga) of vows outside the Vedas
(vedabﬁhvavrataliﬁgadhirigahj, 1like Buddhist monks, Jains, stc., wvhile
R§ghava merely says that they do not believe in the Vedas.9 Vijﬁﬁne§vara
defines heretics as those who have taken to an order of 1life opposed

to the dictates of the three Vedas, or those Jains, Buddhists, etc., who

deny the authority of the Vedas, and the Iantradhikdranirpaya refers to

heretics born of evil wombs, who proclaim doctrines transgressing the
10 |
Vedas. According to the Padma Purapa, heretics are those who perform

non-Vedic rites as well as those who do not perform the actions enjoined

11

by the Vedas. A Vispu Purdana commentary describes the heretic as a

man who has fallen from his own dharma and performs unlawful, prohibited
acts (vikarmastha, nigiddhakzg).lz

A possible distinction between orthodoxy and heterodoXy or heresy
might be sought in the fact that the Hindus concelive of two types of
religion, Nastika and.zstika. The terms are traditionally (and probably
correctly) derived from the phrase *Nasti' -- i.e., a Nastika is one who
says 'It/he is not', while an Astika says 'It/he is's Parmenides, perhaps
under Indian influence, makes a very similar distinction between twe ways
of inquiry: '...the first, that says that (it) is and that it cannot be
that (it) is not', and the second that says the opposite.13 A Nastika
is, literally, a 'nay-sayer's But to what does he say 'Nay'? The subject
of the copula is omitted in both the Sanskrit and the Greek, which has

left the more precise meaning of the term open to some dispute. *It/he!



tic.

may refer to a god, as in a phrase in the Rg Veda: 'They say of him

[Indra], "He is not".'l'lL In a passage in the Katha Upanigad, however,

the unexpressed subject could refer to the brahma/dtman: 'How can

[it] be comprended except by one saying, "[It] 1501010 The primary
meaning of Nastika is generally dufined by the Indian commentators
as 'atheist! -- i.e., one who denies the existence of the gods; a
secgndary qualification more Upanigadic than Vedic is also often
included: a Nastika is one who believes that there is no other

16

world nor any lord (NEsti paraloka T&vara veiti matir vasya).

Finally, this definition is almost always linked with a third
criterion which brings the Nastika much closer to the heretic: the
NaZstika denies the validity of the Vedas. Thus Mamu refers to
17

Nastikas and revilers of the Vedas together,”’ and Hemacandra

defines an Zstika as one who says 'The lord exists*', one who accepts
the authority of the Vedas.18 Surendranatha EszSapta suggests

that the term:gstikzam originally referred to bélief in the existence
of another world but then came to denote *faith in the ultimate truth
being attainable only through the Vedas'.’ Thus a Nistika is

equated with a gagagga;zo a Nastika is 'an atheist, unbcliever, one
who denies the authority of the Vedas and a future life or the
existence of 2 supreme ruler or creator of the universe', and
nastikyam is thus *atheism, infidelity, heresy'.21 The St. Pstersburg
" dictionary defines Nistika as an 'unbeliever!.(a definition which, like

the Sanskrit word, leaves unspecified the actuzl doctrine which is

not believed), but an Astika is said to be one who believes in the truth
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of the tradition ('Ueberlieferung® -- i.e., the Vedas).22

By these criteria; then, it is difficult, if not impossible,
to distinguish the heretic from the atheist. Iouis Renou remarks
upon the early connexion bétween *the question of the astitva of the
gods -- and, therefore, indirectly that of the Veda';23 clearly, if
one does not belleve in the gods, one does not believe in a canon
purported to have been inspired by thems Moreover, the contrast
between the Nastika and the Astika was soon refined into a distinction
between specific doctrines far more complex than simple atheism
versus simple faith. Thus the Zstika religion is said to consist
of the six darfanas, the orthodox philosophies;zu these ars usually
listed as the Sahkhya, Yoga (of Patadjali), Vedanta, Firva Mimaps3
(of Jaimini), Ny3ya, and Vaifegika. There is less agreement upon
the constituents of the Nastika school; traditionally, the Nastikas
are Buddhists, Jains, and Carviakas, who deny both the Vedas and the
atman of the Upanigads; according to Hemacandra, however, the Nastik
religion consists of the Barhaspatyas, Carvakas and Laukﬁyatikas,25
who are usually regarded as a single school, that of the Materialists.
Other authorities observe yet finer distinctions: Nastikas are of
six kinds, Carvakas, Digambaras (i.e. Jains), Madhyamikas, YogFcairas,
Sautrantikas, and VaibhZIgikas (four great Buddhist schools).26 In
spite of these differences, it is apparent that the broad distinction
-between Astikas and Nastikas corresponds in application, if not always
in theory, to that which obtains between orthodox Hindu and heretic

(p3gapda). Throughout this work, I will translate Nistika as 'atheist!
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2. The levels of heresy

The importance of caste (which is what is particularly meant
by the need to obey one's own charma) provides a second important
criterion of heresy which usually coincidses with the criterion
of the Vedas: 'Those who transgress the dharma arising from the

distinction of class and stage of life (varpzframa) and declared by

the Vedas and the lawbooks (§rutismrtyudita) . . . they are heretics.®2’

These criteria clearly separate the Hindus as a whole from the non-

Hindu sects such as Jaiﬁism and Buddhisme In keeping with this view

of heresy, the Brhanniradiya Pur3apa remarks, 'Since the Buddhists

decry the Vedas, they are called heretics', and Narada glosses the

term 'heretic' as it appears in Manu as 'Buddhists and so forth'.28
By these eriteria -- acceptance of the Vedas and adherence

to ceste law -~ heresy would seem to be a falrly straightforward

matter, separating Hindus from non-Hindus, but this is not the

case. HRencu has shown that



many Hindu sects that actually reject the Vedas are not considered

hereLics,-' and he distinguishes between semi-Vedic sects (the extreme
Vaigpava and Soiva sectarians), a-Vedic sects (the Tantrics and Saktas)
and anti-Vedic sects (Jains, Buddhists, and Kjivakas).zsa Edward

Washburn Hopiins has demonstrated that even at the time of the

MahFbhirata the term 'theretic'! sometimes denoted Saivas and sometimes

Buddh':ls’cs.zab We might therefore designate two levels of heresy, the
tunorthodox!' heresies (Renou's anti-Vedic sects, Jains, Buddhists,

etc. ) and the 'orthodox' or Hindu heresies (éuch as Renou's semi-Vedic
and anti-Vedic sects), the latter includin the Saiva sects of the
Kapilikas, Kaulas and PaSupatas and the Vaigpava sects of the Pzhicaritras
and Sahajiyis, who pay lip service, at least, to the Vedas and thus
remain technically within the Hindu fold. OSome texts include both groups
in their definition of heretics: those who act against the Vedas, as well
as those vho carry skulls, are smeared with ashes; and wear matted locks

28¢
(i.c. the 8aiva sects) are heretics. The Kirma Pur3dpa offers this

list of heretics: Buddhists, Jains, Pancaratras, Kapalikas, and
FaSupatas, and the reference to heretics in Mamu which Narada glosses
as referring to Buddhists is interpreted by Medhﬁtithi as a reference to
Kapalikas and those wearing red garments (probably Buddhists).28d

Most texts, however, even while considering both groups to be heretics,
clearly distinguish between them, The sectarian heresies are sometimes said
to propound doctrines which emanate *more or less directly, from the

28e
doctrines of the original creed', in spite of the fact that certain
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~aspects of their rituals are clearly antagomistic to Vedic religion.
The acceptance of these heresies is rationalized by some Hindus who
consider that, although the Kapalikas, for instance, live contrary to
the Vedas, they were formerly Brahmins;zsf The 'orthodox*® heresies
themselves, of course, are eager to maintain this dichotomy; a Kapalika
in a Sanskrit play refers to the Jains' useless and false philosophies
and evil shrines, and he wishes to cleanse his mouth (with wine,
anathema to an orthodox Hindu) for‘having mentioned them.28g éertain
Hindu texts, however, consider the Kapalikas even worse heretics than
Jains or Buddhists: after touching a Buddhist, Jain, Pabupata,
Carvaka or Kapila, one rmst immerse oneself fully dressed, but an
additional penance must be performed if a Kapalika is touched,
and this may be due to an actual coalescence between the Kapalikas and
the arch-heretics, the Carvikas.zah

Within the torthodox! heresies, several distinctions are made
between levels of heresy. Certain texts seem to use the term 'heretic'
to denote Tantric sects: 'By saluting a lifga worshipped by the
Pagapdas one becomas a Pagapgda. ¢+ « « A twice-born man mst nsver
worship an image of Vigpu or Siva that has been worshipped by those

281

vho have forsaken their own orders of life.* Similarly, VallZlasena

rejects the Devi Purdpa (a Tantric Pur3pa) as being a Pigapga work,

and he condsmns all those Pur3pas which are associated with worshippers
0
of XKama, hypocrites, heretics, and false ascetics.3 lore explicit

descriptions of Tantric herssies appear in several of the myths of heresy
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discussed below.

A further distinction is made between Brahmin and non-Brahmin
szﬁlika531 and between Tantric and Vedic PEéupatas.32 Vedic Pisupatas,
who considered the presence of Tantric Pafupatas to be polluting, hated
even to mention them.>2 Orthodox (Vedic) PEfupatas are forbidden to talk
to Sﬁdras.Bu This division appears in the Safikaravijaya, in which the
great Saiva philosopher Safikara confutes heresy on both levels ~- the
torthodox' heresies (VEnAcEras and Kipalikas) as well as Jains, Buddhists,
and CErVEkas.BS The Brahmin Kapalikas are herstics but can be enlightened,
To the SUdra Kapilika, however, who says that there are only two castes
(men and women), Safkara merely replies, 'Go where you wish. We have
come to chastise Brahmins who adhere to evil doctrines, but what are
your standafds, you vho have fallen from caste?'36

Thé'ééste dichotomy within the heretic sects serves to explain
certain apparently contradictory statements which may be understood in
the light of the particular status and affiliation of the authér of
the text. Thus, the strictly orthodox sects refer to the Kapalikas

and Pasupatas as heretics, 3’ Apararka, in rebutting the Mahabharata

passage in which Siva states that he himself established the Fa$upatas,
cites a verse instructing the orthodox Hindu to gaze at the sun and to
bathe after seeing a Kapalika, PaSupata, or Saiva, and the Brahndpda
Purdpa prescribes a similar expiation for anyone who has touched a

Saiva, PaSupata, Carvaka, or Mastika.>® Orthodax Fa$upata texts, such

as the Kirma Purapa, describe at great length the merits of the PaSupata
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vow vhile they state elsewhere that PiaSupatas (by which one must
39

understand the Tantric PaSupatas) are wicked heretics. Thus, Siva

himself states in this text,

'Formerly I created the Pa$upata vow, ausvicious, suvtle, and
containing the essence of the Vedas, for the saks of enlightenment.
The adept should remain chaste, study the Vedas, smear his body

with ashes, go naked or wear a loincloth, control his mind

perfectly, and practise the PaSupata yoga. . . . But there are

other texts which, though narrated by me, cause delusion in this
world and are contrary to the statements of the Vedas, such as

the Vima [left-hand, or perverse] PiSupatas, the Soma, the I3kula
[another FaSupata sect}, and the Bhairava [Kapalika]. These 50
doctrines are not to be practised, for they are outside the Vedas.'

Siva emphasizes that his PaSupata sect is based upon the Vedas, just

as he remarks, in the Mah3bhAarata, that the PaSupata vow which he revealed

occasionally agrees with orthodox varpiSrama religion, though it 1is

basically contrary to it. H1

A final variation of the use of the term 'heretic' arose from the
development of more vehement conflict between Vaigpava and Saiva
sectarians. It has been noted how the S2iva XZpalikas were often
singled out (usually by Vaigpavas, though by orthodox Saivas as well)
for condermnation as hereticsj this is emphasized by the manner in which
they are said to corrupt virtuous Vaigpavas in many myths. One myth of
this type shows particularly clearly the imposition of specifically
anti-Saiva sentiments upon a typical myth of heresy. In the first of
the two versions of this myth, no Saiva is involved:

There was a Dravidian king named Citrz, who was lustful and

greedy and quick-tempered. He reviled Vigpu and hated the

Vaigpavas, saying, 'Who has ever seen this 7Vigpu?' He oppressed
the Vaigpavas, refused to perform any Vedic ritual, and sided with
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the heretics.s Wwhen he died, he went to hell and was tortured.
‘Then he was reborn as a demon (pifaca) until a sage enlightened
him and he found salvation._uz.
This Vaigpava text calls the king a heretic both for denying Vigpu and
for failing to perform Vedic sacrifices. Another version of the sams
text, however, introduces a Saiva heretic as the instrument of the
king's corruption:
There was a Dravidian king named Cltrasena, who was famous for
performing Vedic rituals. One day he met some extra-Vedic (veda-
bahya) heretic Saivas who had matted hair and who had ashes
smeared on their bodies [i.e. Paéupatas or Kapalikas]. These
Saivas denounced the Vedas and the caste system and caused
Citrasena to abandon Vigpu and to join their sect. At their
instigation, Citrasena prohibited the worship of V1$EP in his
kingdom and threw the images of Vigpu into the sea. 43
Although nothing is said here of the king's fate, the cause of his
anti-Vaigpava behaviour is described at great length. His heresy
becomes speciiic and more intense: he not only fails to perform rituals,
but forbids them and speaks against the Vadas and caste.
Sectarian myths of this type are common, but it is interesting
to note that, even in Saiva texts, myths in which Vaigpavas corrupt
Saivas are not nearly so numerous as those in which 3aivas corrupt
Vaigpavas. This may be due to the particularly offensive character
of the Kapalikas, who have no true parallel among the Vaigpavas. The
Kapalikas themselves show a strong sectarian bias; even Jains are
admitted to their sect, but Vaigpavas are excluded.uu
3. The relativity of heresy
It should now be apparent that, in India, heresy is in the eys of

the behclder. To the Hindus as a whole, Buddaists and Jains (and

Carvakas or Materialists, with which these tvo religions are often confusad)



18.

are heretics. To almost all Hindus but Kapalikas, Kapalikas are heretics.
To the Brahmin Kapalikas, the Sudra KZpalikas are heretics. To mbst
non-Tantric Hindus, Tantrics are heretics. To many Vaigpavas, Saivas

are heretics, and to many Saivas, Vaigpavas are heretics. And, to complete

the circle, the Jains considered the Hindus to be heretics.uS In short:

'T am a true believer; you are a heretic,'

Sir Richard Burton satirized this attitude in his *translation?
of the story of the king and the vampire. When asked to define the

term 'atheist!, the vampire replies:
'*Of a3 truth, it is most difficult to explain. The sages assign to
it three or four several meanings: first, one who denies that the
gods existj secondly, one who owns that the gods exist but dsnies
that they busy themselves with human affairs; and thirdly, one who
believes in the gods and in their providence, but also believes
that they are easily to be set aside. « + « Thus the Vishnu Swamis

of the world have invested the subject with some confusion. The
simple, that is to say, the mass of mortality, have confounded

that confusion by reproachfully applying the word atheist to those

whose opinions differ materially from their own.' 4§
Sir - Richard's account may have been influenced by his reading of Flato,
who distinguishes three impious views held by the corrupt (eﬂuﬂQ(;l§ftﬂqC\9):
that the gods do not exist; that they exist but do not care for men;.that
they are easily bribed ((U)Quﬁoioéﬁooa) by offerings and prayers.u7

In spite of the confusion which naturally arises from this subjectivity,
it is possible to deal with the mythology of heresy as a whole and to generalize
from it. Indeed, it is precisely because of the wide applicebility of the term
'heretic® that one can so generalize: the content of ths heresy hardly ever
matters to the myth. The pattern of the myth follows one of a set nurber of
forms, whatever its biasj at a certain point, the subject of the myth becomes

'corrupted by a heretic', and the cause and effect of this corruption are in

no way affected by the nature of the doctrine which destroys him.
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Thus, one version of a myth may state that a demon was corrupted
by a Buddhist; another version wiil state that he was corrupted by a
Kapalika; yet another will confound and confuse the doctrine of the
heretic. Yet, in each case, the myth draws certain conclusions about
the way in which evil arises, and this is accepted by all versions of the
éﬁvh, no matter what other doctrinal beliefs are stated or modified in
the course of the tale, This is indeed a striking and significant point:
in spite of their differences of opinion as to, what preciseiy constitutes
heresy, all Hindu sects agree upon its éauses and effects.,
4, EHeresy based upon the Vedas

In almost every case, the suttle distinction bsetween the two main
levels of heresy hinges upon'the sect's actual or professed relationship
to the Vedas. The sect whose name is almost synonymous with heresy in
India, the Cﬁrvﬁkas or Materialists, are guilty of no offensive behawiour,
for they are simply a philosophical schoolj but the philosophy condemns

the Vedas as 'a pious fraud'.48

rAdhava summed up the Cirviaka doctrine
thust 'The Veda is tainted by the three faulis of‘untruth, self-
contradiction, and tautology; the imposters who call themselves Vedic
scholars are mutually destructive; and the three Vedas themselves are
simply the means of livelihcod for those deveoid of wit and'&r:'!.l":'c.}.:l’c,y.'L"9
Such an explicit denial of the Vedas and Brahmins caused this philosophy
to be ranked with Buddhism and Jainism as prime heresy.

But there is danger of contradiction and confusion when the touch-

stone of the Vedas is applied to other potential heresies. Certain Tantric
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sects which say that they agree with the Vedas, though actually
propounding anti-Vedic, or at least non-Vedic, doctrines, may be
accepted on the basis of their own statements of orthodoxy. On the
other hand, doctrines which, like Buddhism, maintain that they are not
derived from.thé Vedas, though they agree in fact with many essentials
of orthodox Hinduism, are rejected. This situation is made possible
by the Hindu belief that religion consists more in adherence to ritual
‘than in correct belief; orthodoxy in this context is not a literally
appropriate term, and we might better describe the acceptable position
as orthopraxy.So The geod Hindu is not so muich a true believer as he
is a true performer.

Thus one might commit almost any act or believe almost any doctrine,
as long as one professed allegiance to the Vedas and the caste system,
Although_the MahBbh@rata treats liberally many divergent philosophies,
it gives no quarter to the herstic who despises the Vedas.”! The heretic
was not the man whose beliefs differed from those of the Vedas, nor even
necessarily the man whose behaviour did not follow the prescribed pattern,
‘but. the one who flouted religious convention, who wilfully and publicly
rejected orthodox values.

'The complications arising from this point of view are apparent in
Kum3rilats discussion of certain heretics' claims to follow doctrines
based upon the Vedas or upon:.a 'lost' branch of the Vedas; since they
do not Qgggzg_in a Vedic way, the validity of their doctrine is not

pertinent to the question of orthodoxy (i. e. orthopraxy):
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" The Sankhyayoga, PEficaritra, PaSupata, Buddhist and Jain teachings
have a very little bit in common with the Vedas and orthodox
lawbooks [§ruti and sgxgll, such as the doctrines of non-injury,
.speaking truth, control of the senses, charity, and pity; [but these
doctrines occur only occasionally and 1nc1dentally], just as herbs
and spells occasionally succeed in curing and expelling poison; and
Ethey occur in small proportion] like [mch] water fragrant with

a little] perfume. Their major portion consists in other teachings,
outcaste texts mixed with barbarian practices; and since they
contradict the Vedas and are sceptical [haituka], they are not to
be accepted.

Even if these sects were based upon a lost branch of the Vedas,
they would have to be rejscted, for they do not themselves accept the
fact that the Vedas are the basis [of their teachings], just as an
evil son who hates his parents is ashamed to admit his descent from
them.

With the exception of a few doctrines like self-control and
charity, the teachings of the Buddhists etc. are altogether contra-
dictory to the teachings of the Vedas and were composed by the
Buddha and others like him whose behaviour is contradictory to the
Vedas; they were then taught to people beyond the pale of the Vedas,
people who do not follow the rules of the four classes, and it is
thus inconceivable that they could be based upon the Vedas. These 52
are heretics who perform unlawful acts and produce skeptical arguments.

As is clear from the entire seeond half of this argument, the doctrine is
rejected because the proponents' bshaviour contradicts the Vedas, defying
caste stricture and the acceptable realm of 'lawful acts'.
Elsewhere in this work, Kumdrila rejects sven the Vedic portions
of the herstic dharma, arguing on the principle of contamination which
is more appropriate to Hindu ritual belief than to intellsctual argument:
Like milk which has been kect in the skin of a dog, the few
statements appearing in these (heretical) texts which agres with
the Vedas, such as the doctrine of non-injury, etc., are not to
be believed until they are found in the dharma$istras; and when

the meaning is clear from the §astras, the heretical texts have
no use. >3

The taint of the heresy corrupts sven the true doctrine, just as a dog

pollutes an orthodox Hindu by his touch or, sometimes, merely by his
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shadow. And Kum@rila rejects these 'true' bits of heretic doctrine on
the same principle as that embraced by the Muslims who burnt the library
at Alexandria, arguing that those texts which disagreed with the Qufn
were heretical, while those that agreed with it were redundant.
Apar3rka is more liberal upon this point, maintaining that while the
texts of the Saivas, Pasupatas, Fatlcaratras and similar sects are not
to be followed altogether, one may follow those statements that do not
contradict the Vedas.su
Kumdrila rejects, in passing, the theory that the heresies, while
perhaps not actually derived from the extant Vedas, are derived from a
tlost' Veda or branch of the Vedaé, an argument which was used to justify
several heresies. The Mattavildsaprahasana similarly satirizes the
theory of fhe lost Védas, placing the argument in the mouth of a
corrupt Buddhist monk: |
'Why did [the Buddha] not think of sanctioning the possession
of women and the drinking of wine [surZ]? Since he knew everything,
it must be that the small-rrinded and spiteful Elders, envying us
young men, erased the sanction of women and wine in the books of

the Canon. Where can I now find an uncorrupted original text
[avinagtamilapatham]?' 55

'Thﬁs, the strictly orthodox view, which was well established by the
time of Kumdrila, rejects both levels of heresy in spite of their
partial affinity with Vedic doctrine, on the grounds of their anti-Vedic
behaviour,
5. The hypocritical ascetic

The distinction bstween what men say and what they do is manifest

in yet another ramification of Indian heresy. For the heretic was often
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confused with another religious figure, well known to the lawbooks and
myths, who behaved in an apparently acceptable manner while his true
doctrine wa# anathemat this was the hypoeritical ascetic, in many ways
the mirror-image of the honest heretic. The Sanskrit dictionaries
themselves maintain the confusion between the two. V. S. Apte gives
 Yhypocrite' as a secondary meaning of gﬁgaQQa,56 and Sir Monier Monier-
Williams includes in his definition of this term Yany one who falsely
assumes the characteristics of an orthodox Hindi, a Jaina, Buddhist,
ib &e, [sic]'.57 The MaitrayapTya Upanigad jui%aposes the hypocrite
and the heretic: *There are those who falsely'ue§r the red robe,
earrings, and skulls. And moreover, there are others who wish to
erect themselves as judges concerning Vedic matters by ﬁeaving illusions
with logic, illustrations, and sophisms.'58 The first sentence seems
to combine the two figures, describing someone who pretends»to be a
Buddhist or Kapalika.

The term nagna ('naked') was originally applied to the Buddhists

and Jains, who were 'clothed in the sky', that is, mude (digambara).

But certain Hindu sects went naked as well, while some Jains did not
and no Buddhists did, and the term was later intserpreted metaphorically
57 The Vayu Pur3pa

extends the word to naked Brahmins who 'practise austerities fruitlessly,

as the rejection of *the raiment of holy writ?’,

that is, heretically or hypocritically®: ?The Brahmin who falsely

‘bears a staff, shaves his head, goes naked, undertakes a vow, or mutters

60

prayers -- all such persons are called ®"Nagnas® etc,'
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The Vigpu Purdpa excoriates 'heretics . . . by whom the three

Vedas have been abandoned, evil ones who dispute the doctrine of the
Vedas, . . . those who perform evil rituals, hyoocritical "cat" asceties,
skeptical "crane" ascetics. These are the evil heretics, men who

falsely wear matted locks or shave their heads.'61

The commentator
notes that the 'cat' ascetic seems pleasant at first but then acts

véry unpleasantly; the 'crane' is a rogue who is falsely polite. Manu
similarly defines the 'cat' as one who is covetous, deceitful, injurious,
and hypocritical; the 'cranet is cruel, dishonest, and falseiy gentle,
Manu does not refer to these two types as heretics, however, but merely
as Brahmins, and he groups them with those who have sinned and hide
their sins under a pretext of asceticism.62 The Markapdeya Pur@3pa

also omits any explicit reference to heresy but groups the *cat!

ascetics with those who retire to the woods like ascetics but continue

to enjoy 'country pleasures [gramyabhuijZn]' and those who have fallen

from the rituals appropriate to their class -~ one of the usual
eriteria of heresy.63 Yajhavalkya states that one should avoid
J

‘) . . s 64
~hypocrites, skeptics, heretics, and those who act like cranes., The

Kirma Pur3pa lists 'cat' ascetics with heretics who perform evil rites

and with the left-hand Faitlcardtras and PZSupatas. An alternative reading

of this text substitutes for 'cat' ascetics (vaidilavratinah) outcastes

(capddlavratinah) -- the polar opposites of Brahmin hypocrites.65

The animal nicknames probably derive from the extensive anti-

ascstic folklore of India.66 The cat appears in the Tantropakhvana?
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A certain cat lived like an ascetic at the entrance to a house-
hole, eating fallen fruits and leaves as if he had refrained from
all sins. The mice made pious circumambulations around him and
the cat grabbed and ate the last of the mice returning to the hole
each day. The mice, noting that their number was diminishing,
decided to test the cat by sending a mouse named Roma$a ('Eairy*)
to the cat, who ate him. VWhen the rest of the mice saw the bones
and hair of Romafa in the faeces of the cat they went to him and
said, *This is not virtue or proper behaviouy, to make a living
by performing tapas. Hairy faeces do not come from one who eats
roots and fruits.' And so, after calling the cat a hypocrite and
a heretic, the mice went away.%7

It may be noted here that even in the folk literature the confusion
between hypocrisy and heresy persists, for the mice call the cat a
herstic. The cat ascetic appears on the famous-seventh-century bas-
relief of the descent of the Ganges at Mamallipuram; the cat stands on
one leg with his paws about his head in imitation of the human ascetic
who appears nearby, and he is surrounded by mice.68 The crane appears
in a Sanskrit poem:

The ugly vulture eats the dead,

Guiltless of murder's taint,

The heron swallows living fish
69

And looks like an ascetic saint.

Saiva ascetics are particularly liabls to this kind of satire. The

charlatan Kapalika in the Safikaravijaya has adopted the character of

an ascetic as an excuse for throwing off all social and moral restraint.?o
Two othar Sanskrit works satirize 3aiva ascetics in the houses of harlots

or in love with dancing—girls.71 The K3palika in the Mattavilasaprahasana

consorts with a female member of the sect in a sur3 bar which he likens
to a sacrificial temple: The surd is the Soma, the drunks ars the priests,
the drunken cries the hymns, and the bartender the sacrificial sponsor.72

Mo particular sect is mentioned in most of the examples of thils genre,
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which is based not so much upon doctrinal offenses (although these do
enhance the satire) as upon a deep-seated anti-ascetic tradition in
orthodox Hinduism.’> The question.of chastity is germane to much of
this anti-ascetic feeling, and the ascetic was condemned whether he
was honest or false: if he was truly chaste, his behaviour offended
that major portion of orthodox Hinduism which required a man to marry
and beget sons and support the Brahmins -- 3i.e. his behaviour
constituted a kind of heresy. If, on the other hand, he merely pretended
to be chaste while actually applying the widely credited eroﬁic powers
of the ascetic, then he was a hypocrite.74

The ascetic's position was further weakened by the practice of
kings, from the time of the Mauryan empire, who employed as their ;pies
men who masqueraded as ascetics.’”? That this tradition has persisted
for more than 2,000 years is épparent from the recent accusation made by
a memper of the Indian Parliament, who charged that the United States
Pentagon and the C.I.A. were infiltrating into the Himalayas spies
disguised as yogis.76 The folk motif of the hypocritical ascetic should
not be taken as a literal index of the existence of such figures,
however, for the motif is a naturally attractive and humorous one,
widely distributed throughout the world. Ilockery, and even self-mockery,
rather than fanatical disapproval is the motivating spirit of many
Indian refsrances to the religious hypocrite:

'So, friar [bhikso], I see you have a taste for meat.®

*Not that it's any good without soms wine.'!

*You like wine too, then?' ‘'Better when I dine

With pretty harlots.' ‘'Surely such girls eat

No end of money.' 'Well, I steal, you see,

Or win at dice.' *A thief and gambler, tooTl!

'Why, certainly. What else is there to do?
Aren't you aware I'm vowed to poverty’! 77
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6. The assimilation of heresy

The fact that heresy is effectively defined in India in terms
of action rather than thought may be viewed as both the result and the
cause of an extremsely tolerant attitude toward the actual content of
the doctrine. The manner in which this attitude results from am
emphasis upon behaviour has been described.at length above; since the
term *heretic' was used as a mere catch-all to condemmn anyone who
flouted the religious and social status quo (that is, the authority
of the Vedas and the Brahmins), doctrines so widely divergent as those
of the Carvikas, Buddhists, Saiva PaSupatas and Brahmin hypocrites
could all be subsumed under the same term. But the manner in which a
peculiarly tolerant attitude toward doctrine brought about a further
emphasis upon behaviour is more deep-seated.

Hinduism and Buddhism differ from Christianity in that they
regard heresy as a failure of understanding rather than as a deliberate
choice of error; ignorance rather than sin is the cause of all
evil, *'an act of intellectual misapprehension and not . . . an act of
volition and rébellion'.78 The more general concept of Yevil! (the
English term usually employed to translate the Sanskrit papam) under
which heresy was eventually subsumed in Hindu mythology was considered,

in the early Puripas, in terms of darkness and delusion (tamas, moha)

rather than sin. In this, the Hindu concept of sin is less akin to
the Hebrew terms which denote a conscious moral disobedience to god

and alienation of oneself from him, than to the Greek concept of sin as
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C rd
VXA?WQT\ A == a mistake, a 'going-off-the-track', which is
literally approximated by the Sanskrit concept of the *wrong path!

(vim3rga, pigapdamdrga) or 'error' (literally, 'wandering' --

bhranti). Thus the element of choice implicit in the term therstic’
in Western theology but absent from the Sanskrit pagapda similarly
‘distinguishes 'sin?' from the more passive Sanskrit

equivalents -- papa, adharma, moha, tamas, etc.

Devoid of its moral element, the intellectual doctrine of
heresy could be contrasted even more easily with its behaviouristic
element. This moral indifference to doctrinal content, when coupled

with the general moral relativity of caste ethics -~ the notion that different
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moral codes apply to different social groups -- made possible an
Vinfinitely elastic tolerapion of religious deviation. The vagueness of
the term for heresy served not only to exclude various groups of heterodox
thinkers but also to include many of them under the equally vague aegis

of Hinduism itself. Thus the Vayu Pur3pa remarks: ‘'lMany dharmas are

described in the Pur3pas -- the six doctrines of Brahmia, Siva, Vigpu,
Sﬁrya, Saxti, and that of the Arhats [i.e. Buddhism].'79 If the bounds
of heterodoxy ballooned over into the mainstream of religion, so too
the bounds of orthodoxy proved extremely flexi§}e.

The whole tradition of asceticism, as seen in the Upanigads,
the sannydsa or ascetic stage of life, and the goal of ggggg.(release),
was originally a violent challenge to the Brahmanical sacrificial system,

vwhich managed nevertheless to assimilate it by making the sannyasin the

man who entered the fourth stage of life (after the original three:

branmacarin, grhapati and vanaprastha) and moksa the fourth goal (after

dharma, artha and k3ma). Moreover, various non-Vedic rites practised

by the indigenous population of India were absorbed by the 'Aryan!
- religion and practised 'without incongruity or contradiction being felt
oy the participant'.8o Many of the teachings of the Buddha were

assimilated by Hinduism and influenced the 2nagavad Git3; as J. N.

Farquhar remarks, 'It is of importance to realize that, though the

teaching of the [Bhagavad] gItd is now the very cream of orthodoxy, it
81

was in some respects heterodox when the poem was written.! This basic
tolerance worked in the reverse dirsction as well; the faith demanded of
the lay Buddhist- did not entail 'a rejection of his ancestral beliefs

and of the Brahmanic religious usages of his social environment. The
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Triple Jewel is not a jealous God, and is not displeased by the worship
of the deities of a man's country or caste.'82
Saiva cults, in particular, betray an obviously heterodox origin.

Aboriginal deities are even today being transformed into epiphanies of

Siva and Durg§,83 a process which began even in the Vedic period.au As
Fliot remarks, although certain Saiva rites are 'if not antagenistic,

at least alternative to the ancient sacrifices, yet far from being
forbidden they are performed by Brahmans, and modern Indian writers

describe Siva as peculiarly the Brahman's godﬁfsS The dichotomy between
the two groups of Pafupatas may be explained in the light of the possivility

that the orthodox sect, as represented by the PaSupata Sutra and its

commentary by Kaupdinya, is the work of a reformer who attempted to
cleanse the sect of its heterodox element,86 the element represented by

the older description of Siva Pa$upati which appears in the Mahﬁbh§rata.87

The Bowdlerized nature of the Fifupata SGtra is obvious: The devotee is

jinstructed to 'pretend' to be drunk, to make indecent gestures toward
women, etc., but not actually to violate any caste strictures. By this
means he obtains the unjust censure of passers-by, and thereby his bad
karma is transferred to them and their good karma to him.88 Daniel H. H.
Ingalls remarks, 'One suspects that the sitras concerning lechery,
improper action and impropsr spesch once referred to actions less innocent

89 Since the whole

than those specified by the commentator Kaupginya.!
logic of the expressed purpose of the PaSupata ritual turns on this
point -- that the actions should seem to be more immoral than they actually

are -- this seems most likely. (Here again we see an example of the

purposely exaggerated flouting of tradition which characterizes the heretic
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and makes him the mirror-image of the hypocritical ascetic, who disguises
his actually unorthodox behaviour.) It may even be that the expected
remarks of the bystanders (*This is no man of chastity, this is a
lecher')go have reference to the original sect from thch the PEéupatas
were descended, a sect which conscientiously offended orthodoxy. The

Péégpata Sttra then substituted mere symbolic gestures for the original

rituals, and rationalized these as well.,

As some heretical sects were willing to make compromiseg in order
to be accepted in traditional circles, so too these circles willingly
stretched a point in order to accept the prodigal movements back into
the fold. Even Parsis and Muslims were allowed to qualify as Hindus
under certain circumstances,91 and a Hindu might even become a baptized
Christian 'without ceasing to be a Zindu in both social and spiritual
terms'.”? The wording of the present legal definition of a Hindu involves
this toleration for heresy: 'Acceptance of the Vedas with reverence;
recognition of the fact that the means or ways to salvation are diverse;
and realization of the truth that the number of gods to be worshipped
is large, that indeed is the distinguishing feature of Hindu religion.'93

Cne of the texts cited in justification for this viewpoint is the

Bhagavad GIt3, in which Kygpa says that he is reborn whenever righteous-

ness wanes and that those who worship other gods are actually worshipping
. 9!'4‘ - L) o s

him, flsevhere, Kygpa declares, '‘orshippers of Sirya, Siva, Gapeéa,

Vigpu, and Devi all reach me, just as all rains reach the sea.??? These

texts may be interpreted to imply that 'any genuine religious reformer

v, 99

may be treated as an abode of divinity’. Vigpu's incarnation as the
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‘Buddha is by far the most important example of this process.97 The
Musiim sect of the Imam Shahis believed that the Imam himself was
the tenth avatar of Viggu and that the Qur'3n was a part of the Atharva
Veda,98 a view supported by the traditional argument that only fragments
of the Vedas still exist. Christ is sometimes included among the
avatars of Vispu,99 a practice that was once 'a cause of great alarm
among Christian missionaries'.loo ven Queen Victoria found a place
in the Hindu pantheon; when a plague broke out in Bombay just after
her statue had been insulted, it was believed by certain pious Hindus
that the disease was "the revenge inflicted by her as insulted divinity'.101
A religion which can accommodate both Queen Victoria and the orgiastic
goddess of Tantric worship is indeed a spacious abode.

Another curious manifestation of this tolerance derives from the

Hindu belief that any contact with a god, even a negative contact,

is beneficial. This is the philosophy of dvesa-bhakti, 'hate-devotion',

by which the heretic who reviles the god is actually considered to
worship him. After Kygspa had killed the ogress Pitand, her body gave
of f a swest smsll as it burned, for she had been purified by her death
at his hands; in fact, she won salvaetion by suckling Kyspa, even though

102 similarly, when Kapsa,

she did it with the intention to poison him.
having slaughtered XKpgpa's relatives, was afraid that Xpspa would try
to kill hirm, he saw Xygpa everyuhere he looked, on all sides of hinm,
pervading his world;lo3 this is orecisely the same attitude as that of

the enlightened man, who realizes that god actually does pervade his

world, and thus Kapsa's violent hatred of the deity drew him into the
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propser philosophical outlook that he would have reached through bhakti.
A variation of this motif appears often in Saiva nythology, in which
the rost abandoned sinner inadvertently commits, by his very sin, an act
of salvation. Thus Gupanidhi abandoned his wife for a prostitute and
roobed the temple of its offerings, but he was saved from the tortures
of hell because he had made a new wick for the temple lamp (though he
made it in order to see what there was to be stolen).104 This doctrine
was specifically applied to the question of heresy: *Those who become
non-Vedic PEéupatas and decry Nardyagpa [Vigyu] Feally worshiﬁ the latter

through the spirit of hostility (dvesa-buddhi).®109

Thus the heretic played an important role within the ranks of
Hinduism, a role of a dialectical nature: he was an outcaste, but at
the same time he was within the system. Though he intended to harm
thg mainstream of the tradition, he was in fact considered to contribute
to it., He was the link betwesn the two opposed forces, the mediating
factor that made it possible for the Hindu to deal with all possible
aspects of doctrinal variation.
7. Tne myth of the fall from caste

By means of the process of assimilation, many non-3rahmin ministers
of non-Vedic cults, such as the Vr3tyas, came to claim Brshmin status zand
were finslly admitted to that status but with the stigma that *they had
committed sins', Similar reasoning zllowed certain eizghteenth-century
Hindus to speak of the English as 'fallen Kgatriyas'. =Zven Manu considered
the Yavanas, Sakas, Pahlavas, Kir3djas, and other foreigners to be Sudras
who had sunk from their former status as Kgsatriyas when they disregarded

Brahmins.106 This theory completely mirrors the historical process:
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sects which had in fact gmisen to their position on the borders of
orthodox Hinduism were said to have fallen from a yet more orthodox
position to their ambivalent status. Yet there is probably some truth
in the legends as well. Certain scriptures were said to have been
revealed for the benefit of Brahmins whose sins had rendered them
incapable of performing Vedic rites (an argument which was used to
justify the heresies of the Kali ageio7), and 3rahrins who were
excommunicated may have become the ministers of non-Vedic cults.108
Certainly this is the Hindu viewpoint; Kipalikss are thought to have
been Brahmins in former times.lo9 According to Jain theory, all
castes once professed Jainism, but certain groups fell into false
ways and became Brahmins who formlated a cult sanctioning the slaughter
of animals.110
Many castes consider themselves fallen Brahmins and justify their
change of occupation when they move up the scale by stating that they
are merely resuming their former status. Ambedkar revived the traditional
myth when he argued that the Untouchables, and many StUdras, were Buddhists
who had suffered from the hatred of Brahmins when the Hindu renaissanee
eccurred.111 Local Hindus accepted the claim made by certain Untouchables
that their ancestors had been kings who had fallen to their present
status dues to somse sin;112 one variation of this myth states that,
when fighting the Muslims, the Kgatriya ancestors of certain Untouchables
pretended to be Untouchables and were curssd to remain in that state as

punishment for their cowardice.113 (This 'pretense' neatly mirrors the

Pa%upata mime which derives from the actual sin, in contrast with the
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Untouchable legend in which the pretense leads to the sin:) Yet another
reversal of this myth appears in a late Purdga: In fear of Jamadagni, who
was exterminating all the Kgatriyas, some Kgatriyas disguised them-
selves as Mlecchas (barbarians) and spoke fhe Mleccha language; they sought
refuge with a sacred Siva-lifiga and concealed it, and eventually they

114

were made hosts of Siva. In this version, the devout spirit of

devotionalism has added a happy ending to the pattern of a myth of

fall from caste.

According to the MahZbh3rata, all castes were once 3rahmins, but

thoss who abandoned their dharma and fell prey to passion and anger became
Ksatriyas, those who took to agriculture and cattle-rearing became
Vaiéyas, and those who indulged in falsehood and injury became Sﬁdras.115
Another myth relates that certain 'Brahmin giants (the most mischievous

of the race)' were Brahmins who had been turned into giants as a punishment
for former crimes: !'Occasionally they adopted a hermit's life, without

16

thereby changing their character, or becoming better disposed.
this myth, the 'fallen Brahmin' plays the role of another familiar figure
'in the mythology of heresy -- the hypocritical ascetic. The belief that
impure status is the result of former crimes appears in the myths of the
cycles of svilj and the concept of a fall from grace (man's fall from
Eden or Lucifer's fall from.heaven), whether or not it reflects historical
development, is central to the mythology of the origin of evil.
8. Explicit heresy within orthodox Hinduisnm

In spite of, or perhaps because of, the conservaiive strength of

Brahmin orthodoxy, heretical doubts have been raised in the mainstream
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of traditional Hinduism from the earliest recorded sources. Atheistic
sentiments are expressed within the Rg Veda itself; 'Whence this
creation developed is known only by him who witnesses this world in
the highest heaven - or perhaps even he does not know.'117 One hymn

118 and another refers to those

is addressed 'to Indra, if Indra exists',
who ask where Indra is.119 Vasigfha defends himself against charges of
being a heretic and a demon: *If I were a follower of false gods, or

if I regarded ths gods wrongly. « « « 0 120 Anti-Vedic ideas appear

frequently in the Upanigads and.]rapyakas. The Bnagavad Git3 rejects

the goals of the Vedas and considers the Vedas as much use to a wise

man as a water tank in a flood.#2! In the Aitareya Arapyaka, certain

sages remark, 'Why should we study the Vedas? Vay should we sacrifice?r 122
According to Jan Heesterman, the Nastika or atheist was originally

an integral part of the agnostic structure of the Vedic sacrifice. The

term denoted one who confronted the Astika as well as one who followed

any of a variety of different teachings of materialism.123 The doubts

124

expressed in the Rg Veda are merely part of the verbal contest with

125 4o does not roject sacrifice as a matter

the official 'revilert,
of abstract doctrine but merely rejects.his opponent's sacrifice. Later

these complementary ritual roles gave way to mutually exclusive doctrines
denying the abstract institution of sacrifice.126 Even then, the Nastika
remainad on the fringes of orthodoxy, the outsider within the structure.

Yudhigthira , whose ideas of non-injury owe much to Buddhism, is

127

accused by the warrior BhIma of having Nastika tendencies,

A famous controversy over the sanctity of the Vadas appears in the
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Nirukta of Yaska: ' "The Vedic stanzas have no meaning [anarthaki j"
says Kautsa. . . o "Moreover, their meaning is contradictory

[viorati;iddhﬁrthﬁ]".'128 A later commentator, Durga, regarded Kautsa

as a convenient invention used by Yaska in order to express Vedic
scepticism,129 but Kautsa appears in an ancient list of Brahmin teachers
and may have been a historical rationalist.lBo Lakshman Sarup argues
in.support of the latter view: 'It is inconceivable that the learned
theologians would reproduce, in their o6rthodox books, a controversy
which challenges the most fundamental beliefs of their religion.'131

Yet this is precisely what theologians in India have always done; the
'false' view is given first and is then rebutted by the favoured doctrine.
Moreover, many originally controversial views have been reproduced
eventually in orthodox books as accepted doctrine,

From Vedic times to the present day, heresy has been active within
Hinduism. Politically, heresy has played a significant role; hereticel
creeds appealed to kings for assistance, and Brahminism called upon
royal support for the status quo.132 As K. V. R, Alyangar remarks:

'*The herstic might be a nuisance, but an administrator could not ignore

his existence in society, especially when he had a powerful following. « « &
Heterodoxy was often believed to possess a mystic power which was the
sourcs of its confidencs. The rule is thus merely one of prudence;'133
The seventh Pillar Edict of ASoka statest: 'I have arranged that some
{Dhamma Mah3nrZtas] will be occupied with the affairs of the [Buddhist ]

Sangha. . . some with the Brahmins and AjIvikas. . . some with the

Nirgranthas [Jains]. . . with other religious sects [n’a‘sandesu].'l34
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}This apparent religious toleration may be viewed, however, in tne
context of the Buddhist legend that ASoka at first attempted to destroy
all the Nirgranthas and was unwittingly responsible for the decapitation
of his own brother, who was staying in the home of a Nirgrantha. ¥nen
A8oka learned of his error, he was profoundly saddened and issued an
sdict forbidding the execution of any monks, 3Buddhist or heretic. 135

136

ASoka's successor, DaSaratha, also patronized the Zjivikas, and

various lawbooks state that the kinz must protept'the customs of heretics.137
Baudh3ayana cites the view that non-Vedic local éractices may be allowed
in thelr own territory, but he immediately counters with his own opinion
that one must never follow practices opposed to the tradition of learned
authorities.138
Most of the lawbooks and Purapas, howevér, represent the strict
orthodoxy that was unbendingly opposed to all forms of heresy, a tendency
which increased with the passage of time; this process may be seen in the
changing connotations of the term pZgapda, which in ASoka's day merely
designated a sect but by the time of the Epic had acquired definitely
pejorative overtones.139 The increasing bias against heretics is evident
from many of the definitions of heresy cited 2bove and from such statements

as Manu's 'Let not the householder honour . . o heretics'lao and

Yajnavaikya's 'One should avoid . . . heretics.1141 YajﬁaValkyaibz

).
153 disqualify herstics and atheists as witnesses., The Saura

and ifarada
Pur3ga says that Carvakas, Buddhists, Jains, Yavanas, Kapalikas and

. . e

Kaulas should not be allowed to enter a kingdom, Raujilya allows the

iding to confiscate the property of hsretics in an emergency,145 and ne

advises him to fine people who entertain Sdkyas [Buddhists], AjIvikas, or
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heretical ascetics [vpgsalapravrajita] at feasts of the gods or the

‘ b . . . . s
manes.lu This attitude grew more and more strict as Brahminism

developed, and the late text of the SukranItisara exhorts the king
147

to punish atheists and those who have fallen from caste. 3By the

tenth century A.D., heresy was so widespread and so abhorred that

Siva himself was believed to have become incarnate as the philosopher
Séhkara in order to explain the Vedas, destroy the temples and books

of the Jains, and massacre all who opposed him, particularly ﬁhe Jains.143

The Prabodhacandrodaya, a remarkable allegprical play written

during the following century, described the battle between good and
evil, orthodoxy and heresy: 'The Pigapdas placed the Lokayatas
[Materialists] in front, and they perished in the fight. After this
defeat, the Pagapgda books were uprooted by the sea of orthodox

teachings [saddgama]; the Pigapgas, Saugatas [Buddhists], Digambaras

[Jains], Kapalikas, etc., concealed themselves among the most abject

men in the countries of Pallcala, M3lava, etea' ¥ Yet the very

vehemence of these orthodox texts hints at the strength of the threat,

the degree to which heresy had penetrated Hinduism by this time,

Much of the assimilation took place in an earlier, more tolerant

period, and more continued to take place on a popular level -~ as
expressed in the mythology of the Puragas -- in spite of the exhortations
of the orthodox Brahmins. Thus the heretical creeds were first tolerated,
then assimilated or absorbed, and then -- with the fanaticism which often

characterizes the newly converted -- excoriated by orthodox Hindus.,
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III. The Mythology of =vil

i, The Vedic View: Gods and Demons

The Vedas themselves do not deal explicitly with the problem of
evil, but the basic assumption underlying the *Vedic' type of mythology
(which is implicit in the Vedas, well-developed in the Br3hmapas, and
persists in many Purdpa texts) is basic to any understanding of the
Hindu mythology of evil: the zods wish men to offer sacrifice to
them, in return for which the gods provide men with their desires.

The immediate cérollary of this assumption conc;rns the demons: the
gods need the sacrificial Soma to strengthen them in order that they
may fight the demons who threaten both the gods and mankind. Thus on

a very elementary level, the demons may be said to represent the powers
of evil in the Vedic view, but this statement is immediately subject to
many qualifications and reversals in the course of the davelopmsnt.

of Hindu mythology.

1. The ambiguous virtue of demons (asuras)

The crimes of demons are cited surprisingly seldom as a cause of
evil on esrth, primarily because the demons are by no means clearly
representative of evil, They are indeed ths enemies of the gods,
but this is a matter of power politics rather than morals, and the
gods thamselves are often far more wicked than the virtuous demons
whom they trick and cheat.

Ths precise nature of the threat posed by demons underwent a

major chanze as the nature of Indian religion changsd. In Vedic times,
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it was believed that, if men were not virtuous, they would cease to support
the gods; the gods, therefore, wished to maintain the force of virtue

in the world, and the demons attempted to interfere with the sacrifice
(and thus, incidentally, to corrupt mankind) in order to weaken their
opponents, the gods. At this stage, men served merely as pawns in the
battle between gods and demons,

Later, however, the sacrificial cult was largely replaced by the
cult of individual asceticism (tapas), and Indian mythology became much
more anthropocentric. At this stage, men could:become a threat to the
gods by amassing an excess of ascetic power; the gods, therefore, now
regard men not as their allies against the demons but as potential
enemies, and therefore the gods often attempt to corrupt powerful
ascetics. The demons, however, also sought to profit by this change
of cult, and individuel demons, like individual men, would.challenge.
the gods by the force of their asceticism, thus prompting the gods to
corrupt them. These realignments and fluctuating ideals tend to obscure
the already vexed question of the moral stand of the demons, for often
even in late texts the demons will be accused of the archaic, but
traditional, demon activity of inteffering with the sacrifice, and
gods will complain that men cease to offer sacrifice. Yet, im general,
there are two discrete chronologzical levels: in the first, the gods
are assisted by mankind in their fight against the demons; in the second,
both men and demons pose a threat to the gods. Thus the demons have an
ambiguous relation to manldnd, though their relation to the gods is,

at least superficially, consistent.



b,

A further refinement of this complex of interrelationships is
the fesult of a dichotomy between two types of demons in late Vedic times:
the asuras are the enemies of the gods, the rakgasas the enemies of
men.1 As this dictinction became blurred by the time of the Purapas,
the demons! opposition to mankind was emphasized, though they were
still opposed to the gods.

An example of the confusion which still prevails in the Hindu
attitude toward demons may be seen in Radhakrishna Choudhary's mis-

translation of the Vigpu Pur3pa myth of the Buddha avatar:? *[The

demons] left the trodden path and abandoned Vedic practices and rites
and decried Vedic sacrifices. This caused great apprehensions to
Indra. [Viggu corrupted the demons. | They, having been gradually
overpowered by that folly, gave up their duties and were averse to the
study of the Vedas., Then Indra killsd them.'3 This makes no sense,
for thers is no need to corrupt the demons if they are already corrupt.

In fact, in this myth the demons do perform Vedic sacrifices, and Indra

is apprehensive because of this 'later' threat of virtue rather than
because of the mors archaic threat of the 'decrying of Vedic sacrifices'.
Just as heretics were originally tolerated as being 'other® but
bearing no moral stigma, and were gradually subjected to increasing
disapprotation as orthodoxy strengthsned its hold, so too the demons were
at first barely differentiated from the gods, then came to be regarded
as enemies by definition but not actually differing in qualities, and
finally were described as hideous and immoral, DMost of the myths of evil

fall within the middle period: the zods and demons are 'separate but

equal?', rather like two separate castes; each has his ovn job to do --



L2,

the gods to encourage sacrifice, the demons to destroy it -- but there
is no immorality in the demons; they are just doing their job, which
is a destructive one, just as the sweepers perform their unclean
tasks. Although this apparently tolerant attitude would seem to

héve mors in common with orthodox Hinduism than with the less caste-
oriented texts of the earlier and later periods, this is not in fact
the casé. The amoral view of the demons is prevalent largely in the
earliest mythological texts, the Brahmapas, and in the latest texts,

in which the doctrine of svadharma is superseded by the idea of

individual salvation through tapas or bhaktis; here the demons merely

play their role and are inevitably defeated or released altogether.
But there is a large body of Purapic material composed betwsen these
two periods which regards the demons as 'evil' in spite of the fact
that it is precisely these texts which emphasize the necessity of
following one's pre-ordained path in life. For these orthodox
texts display the same intolerance toward the demons as they do
toward human heretics: to be other is to be bad.

S. A. Dange has pointed out that the gsuras, like the gods,
performed sacrifices, but *in the wrong manner, . . . with the
wrong result, according to the Dsvas [gods]'.u Naturally, the gods
accused the demons of bshaving 'in the wrong manner', since the
demons were their enemies; even whan the demons are patently virtuous,
they are 'other' ard must be slainj; by definition, the gods rmust always
win and the demons must always lose, but the gods are not 'better' than
the demons. Time and time again it is said that the demons follow the

code of svadharma, varpiSrama charma, and the Vedas, and therefors




cannot be slain;5 yet it is always assumed that they rust be slain.
This stubborn and apparently illogical attitude is in part responsitle
for the otherwise puzzling and even more illogical orthodox condemmation

of the demons: it is the svadharma of demons to be evily but it is evil to

disrsgard svadaarma. Thus, whether they obey or challenge svadharma,

the demons are condemned.

According to Jan Gonda, the central/myth from the time of the
Vedas on is of the conflict of the gzods representing the powers of
good with the powers of evil (Indra vs, Vytra, Rama vs. Ravana, Buddha
vs. Mara). the éonflict between good and 'the e;il power of destruction,
starvation, and death'.6 But the demons do not represent the evil
powers of destruction, starvation and death, which are usually

attributed to the gods, nor by any means do the gods (especially

in the early period of the Mahﬁbhﬁraia, but also in the later sectarian

myths of the Pur3pas) represent unmitigated 'good', nor, finally, are
destruction, starvation and death always regarded as 'evil'. The one
invariable characteristic of the gods is that they are the enemles-of the
demons , and the one invariable characteristic of the demons is that
they are opposed to the gods. For this reason, when the later myths
bezin to apply new moral codes to the characters of zods and demons
groups are not fundamentally morally opposec.

The moral ambiguity of the demons begins sven in the stymological
confusion inherent in their name (asura); in Iranian mythology, ahura

comes to mean a god, while in Sanskrit asura comes to mean a demon,
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In the early Rg Veda, asura still designates a godj only in
the later books does it come to mean a demon. The myths with
which the present work is concerned, however, all derive from
the later period, in which asura is linguistically no longer

ambiguous, though it still rstains its moral amdiguities.
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By a false etymology which takes the initial a as privative, the
word.gggg (i.e. "not a-sura') is coined for 'god'. This term (sura)
finally comes to be explained by a myth which states that the gods
(suras) drink wine (sur3), while the othsers, who had refused the wine,
are §§E£§§,8 This episode occurs in the myth of the churning of the
ocean, and the wine is a multiform of the Soma which the gods obtained
at that time by defeating the demons; the Soma is the elixir of
immortality, the possession of which distinguishes the gods from the
cdemons. ' ¢

A sirmilar confusion is found in the more common word for god ==
deva -~ which comes to mean *devil' in Avestan and Persian-? .Tﬁéﬁ?
linguistic labyrinths compound an already formidable moral haze, and
by the period of the later Rg Veda the demons ars often described
as extremely virtuous; Hopkins, commenting upon one such passage,lo
remarks, 'Vhen it 1s said that they "worshipped the gods", credulity
is strained',11 but this concept did not sesm to strain the credulity

of the New Testament author who said, *Thou believest that there is

~

one God; thou doest well; the devils also believe, and tremble'.lé

Indeed, it is the virtuous nature of the demons which usually poses
the more serious problems for the gods. As Alain Daniélou points out,

'*IL is interesting to remark that it was not for their wvices that
the asuras became destroyed but because of their power, their
vertus, thelr knowledge which menaced those of the Aryan gods.
They are often depicted as Brahmin saints; once vanquished they
serve the gods faithfully.' 13

The demons are frequently indistingnishable from the gods. In the

JZtakas, thes fact that the demon (yakka) casts no shadow marks him as a non-

4 Ca < s . e \ s s
human creature,1 but this is the distinguishing characteristic of a
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god as well.15 Hopkins says of the asuras: 'Opposition to light and
goodﬁess, love of and use of ridya, illusion or deception, a roaring
voice, ability to assume any shape, or to disappear, are their general
characteristicsj in which they differ from rZksasas not at all and

16

except for the first element not from the gods.,! lior is there always

opprosition between gods and demons; the gods are said to use 'demon

tricks [dsuravipralambhanam]' in their immoral enterprises.17 In

Buddhism, the gods are always righteous(dhammika) and the asuras

18

unrighteous (adhammika), ™ but demons do not have any true significance

in Buddhist cosmology, perhaps because they are all subsumed under Mara.
2. The fall of the demons
Nevertheless, gods and demons are almost always opposed in
Hinduism, and this opposition sometimes seems to assume a moral
dimension. According to the Brzhmapas, Prajapati at first created gods
and demons alike and did not distinguish between them.19 In the late Rg Veda,
though the demons come to represent the povers of darkness and the gods the
powers of light, they do not dwell apart; it is only by the time of
the BrAhmapas that the demops are said to inhabit a place of darkness
"below the earthj; indeed, it is only at this period that the universe
becomes 'ethicized' to any degree, and the Atharva Veda is the first
text to know of hell at all, Thus, between the Rg Veda and the
Puripas, the demons may be said to have 'fallen' from heaven to hell.
The manner in which the demons came to be thrust out of the divine

pantheon and regarded as devils?0 is described in several different texts:
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Cods and demons were created alike, but the demons placed their oblations
in their owm mouths, while the gods offered theirs to one another, and
s0 the sacrifice becams the propérty of thse gods.21 Both gods and cemons
sent representatives to Prajapati to learn about the Self; the gods
undsrstood the doctrine better and thus gained all their desires., 22
Yet another text descrives this conflict in terms of the transference of
karma which is an important motif in other myths of heresy as well:
The gods and demons both spoke truth, and they both spoks untruth,
They were alike. The gods relinquished untruth, and the demons

relinquished truth. The truth vwhich was within the demons beheld
this and went over to the gods, and the untruth of the gods went

to the demons. 23

Although in sach case the change in status results from a moral
error, intellectual failure, or ritual mistake on the part of the demons,
the chain is self-reinforcing, and the demons are further corrupted by
their own incipient evil. This is expressed in terms of ths transference
of good karma from the demons to the gods and vice versa. In later
mythology, the goddess of Good Fortune (SrI) is similarly transferred:

Sri dwelt among the demons in former-times; the demons were then

firm in their own dharma end honoured thelr gurus and the gods.

But then, with the passage of time and the change in their

quality, their dharma was destroyed and they were in the grip of

desire and anger. They became sinners and atheists, evil and immoral.

(kytaghn3 nastikahpaps....nirmary3da). Then SrT left them,2Y
Here the demons are destroyed by the same forces which corrupt mankind:

the passage of time and the appearance of desire and anger,

Another passage in the Hah3bhdrata interprets the demons! downiall

in terms of the older, Brahmapa concept of the demons' natural

disinclination to behave righteously:
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Formerly the gods delighted in dharma and the derons abandoned
dharma, Then pride entered those who dwelt in adharma, and from
pride came anger. Laksr [another form of 5r1] entered the gods
and Alakgmi entered the demons. Then the spirit of Xali entered
the demons, and they were destroyed. 25

| The cumilative effects of evil culminate in the arrival of the Xali
age, but the demons are responsible for initiating this process.

These myths generally account for the differentiation between
gods and demons but do not usually involve mankind in any way. The
demons who lose the right to rule in heaven are driven down beneath the
'esarth and are thus not necessarily any closer to mortals on earth
than are the gods in heaven. Certain commentators, however, perhaps
influenced by ideas from Western theology,'have interpreted the fall
of the demons from heaven in terms of a subsequent fall of man. This
attitude appears in the terminology used to deseribe the demons;
according to T. O. Ling, the asuras in the Pali canon are fallen
beings, 'devas in opposition or in revolt or disgrace’,26 and some
eighteenth-century Hindus encountered by the Danish mission at
Tranquebar were said to have believed that human souls are 'héavenly
spirits, which for their sins are driven out of heavgn'.27

Je Z. Holwell recorded at greater'length a nmyth of this type, from
*Brahnah's Shastah', but his interprstation is obviously cloudesd by
Christian attitudes:

*[The initial creation was a state of joy and harmony] which

would havs continued to the snd of time, had not envy and jealousy

taken possession of lMoisasoor [MahigZsura] and other leaders of

the angelic bands. . . . They spread their evil imaginations
among the angelic host, deceived them, and drew a large portion of
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them from their allegiance. The eternal One then commanded Sieb
[Siva] to go armed with his omnipotence, to drive them from

Mahah Surgo [Mah@svarga, heaven], and plunge them into the

Onderah [hell], there doomed to suffer unceasing sorrows. . . .
Part of the angelic bands rebelled and were expelled from the
neavenly regions; the leaders of their rebellion, . . . in process
of time, regained their influence, and confirmed most of the
delinguents in their disobedience.?' 28

Holwell's assumption that paradise 'would have continued to the end
of time®* canflicts with the general Hindu view of origzinal creation,
which is more closely represented by the statement that the demon
rebels regained‘their influence 'in process of £ime'. (The statement
that Siva was to drive the demons from heaven corresponds with a
more typical pattern of Hindu myths in which the demons are the
victims and the gods the initiators of corruption,)

One tribal myth of the origin of evil shows the obvious influence
of Christian mythology (particularly in the attitude toward the
devil), but retains certain Indian ideas as well:

In the old times, god gave people everything they needed. There
was no shame of nakedness, and people lived for a thousand years.
Then one man's heart became bold, and he thought that he did not
nzed god. He tried to kill god, but god stripped off his wings
and threw him down into hell and called him a2 devil. God allowad
the devil to come up to earth only on the day of the dark moon.
There wsre two beautiful people living on earth. Vhen the
devil saw how happy they were, while he suffered in hell, he
resolved to destroy god's intention, thinking, 'If I do not
cause this to cease, shall I be a davili' God had told the
people on earth not to eat certain griddle cakes, but the devil
tcok the form of a snake and told the woman that if she ate the
griddle cakes she would fly like a god. She ate them and felt
shame. The snake, overjoyed, returned home, The woman made the
man eat the cakes, and then they both covered themselves with

leaves. . + & 29
The myth of Eden has been only slightly modified, and the ideas shared

oy both Indian and Christian mythology (the role of sex in the loss of
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paradise, the danger of incorrect eating) appear in the Western form.
The devil's concern about the fulfilment of his own role (* . . . shall
I be a devil?') is, however, a particularly Indian feature.
3. Evil created by demons

Hindu mythology hardly ever blames the demons for the corruption
of mankind, though isolated texts with this implication do appear from
time to time, perhaps under the influence of Zoroastrian cults which
were brought into India by the Sakas, Pahlavas, and Kugdpas by about
200 A.D. and which certainly affected other aspects of Hinduism (such

as cults of the sun). According to the Mah@bharata, all creatures wvere

righteous and obedient until the demons caused a decrease in dharma,
since they were filled with anger and greed.30 It is‘progably only the
virtue of the demons that is destroyed in this way, though they may
have been responsible for a more general corruption as well. The
demons! willing participation in their own corruption and the subse-
quent corruption of others is implicit in an Upanigadiec myth:
The gods and asuras came to Brahmd and asked him tc tell them
the Self. He thought to himself, 'These asurass desire a Self
different [from the true Self].' Therefore a very different
doctrine was taught to them, a doctrine which fools here
believe in, praising vhat is false. 31
If the 'fools here' are mortals on earth, this myth may indicate that
the demons are responsible for an important heresy. This possibility
is enhanced by another Upanigadic myth:
Prajipati said that the one who understands the Self obtains
all worlds and all desires. Both the gods and the asuras

heard this, and the gods sent Indra from among them and the
asuras sent Virocana. Without speaking to each other, the



two of them approached Prajapati and lived as disciples with him
for thirty-two years. . . o Prajapati taught them that the Self
that they saw reflected in a mirror or a pan of water was the
true Self. The two of theam went forth, satisfied, and Prajapati
thought, *They have not comprehended the Self. “hoever has such
a doctrine, whsther they be gods or asuras, shzll perish,'
Virocana came to the asuras and taught them, 'Crnescelf is to be
made happy here on earth. W“hoever makes onssel! nappy here on
earth obtains both worlds, this world and the world beyond.'
Therefore even now here on earth they say of one who does not
give [money to Brahmins], who does not believe, and who does

not sacrifice, 'He is like an asura', for this is the doctrine
of the asuras. But Indra went back to Praj3psti, dissatisfied
with what he had learned, and after a hundred and one years he
learned the doctrine of the Self, and since the zods had this
doctrine they obtained all worlds and all desires. 32

The doctrine that the asuras learn seems to be a kind of Materialism
(which maintains that the physical body is the Self), and this doctrine
involves a form of hedonism that is also szid to be characteristiec

of the-Cirvakas. Although Prajapati is the one who tesaches them

(and the myth might thus be included in the more common group of

myths in which the gods delude the demons, rather than those in which
the demons are the deluders), it is neverthsless svident thatl the
demons and gods ars exposed to the sames temptation, and that some
flaw in the demons causes them to accept the falsz doctrine while the
gods go on to sesk the truth. Mofeover, ﬁhatever the scurce of their
own corruption, the demons sre definitely rasponsiple for the creation

of heresy among men on earth, the Materialisz which is knoun as the

doctrine of the asuras. The Zsura doctrine which the Bhagavad GIt3

calls atheistic (*They say the universe is without a lord!), lascivious,

deluded, and harmful to others, is identified by Sahkara as the Lok@yvatika view.33
Debi Prasad Chattopadhyaya has discussed the belief held by orthodox

thinkers that the IokZiyata philosophy was the 'asura! view.34 He

remarks that the doctrine of the Kipalikas, SahajiyZs, and Fastikas
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in general was equated with that of the Lokayatas and attributed to the
asuras, and he refers to a work by D. R, Sastri- which maintains thatl
this association took place because 'degenerates attracted each
other'.35 Although this statement must certainly be challenged on
sociological grounds; there is nevertheless considerable.mythological

material in support of the association of demons with the heresies of

Materialism and atheism.

The Vayu Purapa contains an episode which §pecifically déscribes
the demons' intention to create a heresy: 'During the battle between
gods and demons, the conquered demons changed all men into herstics;
this was not part of the creation by Praj'épati.36 These were the
Nirgranthas, S3akyas, and the naked ones etc. who do not practise
¢harma, the Nigadas, Nastikas, and other evil-doers.'37 This is one
of the earliest texts to place the full blame for heresy unequivecally

upon the demons. A later text, the Vigpudharma Pur3dpa, describes at

length 3 similar perversion:

'In ancient times, the mortals, being pious through the due
performance of their duties, could go to heaven at the nere

wish, and the gods also grew stronger by getting their due share
in the sacrifices. Consequently, the Daiteyas and Asuras could
not prevail upon the gods. In course of time two Daiteyas, Japda
and Marka by name, intended to annihilate the gods and performed

a dangerous krty3 {a magic rite meant for destructive purposes),
from which came out a dreadful figure called Mah3moha ['Great
delusion' ], who had a very dark body resembling a mass of darkness
and was extremely fierce, haughty, deceitful and lazy. This Manha-
moha was cdivided by 3Japgda and Marka into four parts, one of which
decried the gods and Brahmins, another discouraged people from
practising Yoga, the third engaged them in unlawful acts (vikarman),
and the fourth dsprived them of their Mhana [knowledge], made them
accept ain3na as jB3na under infatuation, and took delight in
whatever went against the Vedas (veda-v3da-virodhena y3 kathd
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sisya rocate). Thus produced by Papga and Marka, this MahZmoha,
who was adharma in person (adharma-svariival) and was polluted by
pride and other vices, took his position among the people
(Lokosv eva vyavasthitah) and deluded them in various ways. 3By
his misleading instructions he turned them worthless through
infatuation (moh3bhibhava-nihsiran) and made them discard their
conscience as well as their respective duties enjoined upon them
by their castes. « . « They turned Pagapdins (or Pagaggdas) and
Vratyas, . « o decried the rites sanctioned by the Vedas. . « .
They also spread their influence upon the less intelligent
(alpa-mati) section of people and made them discard their own
lawful duties and perform unlawful acts. Thus they led themselves
as well as others to hell.' 38

Although this text was probably not composed until the third century
A.D.,39 it is based upon an assumption more representative of the
mythology of the Br@hmapas than that of the Pur3pas, among vhich it is
almost unique in attributing a heresy to ﬁhe demons: this is the
assumption that the gods are strengthened by receiving their share of
the sacrifices from moral men, and that it is therefore tc the advantage
of the demons to interfere with human morality. That the demons
interfere with the sacrifice is a belief shared Ly Brahmapas and
Purapas alikej it is the main purpose of demons. But that they should
do so by corrupting men, though this is an obvious expedient, is a
corollary which one encounters surprisingly rarely. Moreover, the

Vigpudharma Puraga fails to make clear how this corruption benefits the

demons; though they are obviously successful in their attempts to
mislead mankind, they themselves are also doomed to hell,

A myth in the MahZbh3rata equates heretics with demons in a
passage which is used to justify the killing of a heretic by a Brahmin:

A Carvika who was a rakgasa disguised as o Brahmin beggar
approached Yudhigthira and chastised hin for having murdered



his kinsmen. The Brahmins then told Yudhigthira, 'This is a
rakgasa called Carvika, vwho has assumed the form of a wandering
beggar'. They struck him down and burnt hinm up, and wvhen
Yudhisthira expressed concern over this action they said,
'‘Formerly in the Golden Age there was a rakgasa named Carvaka,
vwho performed great asceticism, so that 3rahma granted him
safety from all creatures. Then the evil one heated the gods
[with his tapas], and the gods asked Brahma to slay him.

3rahma said, "He will be killed soon, for he will be the friend
of Duryodhana, and out of love for Duryodhana the r3kgasa will
dishonour Brahmins, who will @1l him'.' 40

The demon is associated with the Cirvaka heresy as usual, taouzn here
it amounts to little more than the anti-caste misgivings expresséd
elsewhere by Yudhigsihira himself and voiced by Arjuna in the Bhagavad-
Gitd. This heresy, however, does not bring about the corruption of
mankind; quite the contrary: it is his love for an evil mortel that
destroys the demon., This myth is patterned on the common motif of tne
virtuous or powerful ascetic who must be made to utter a heresy in
order to justify his{destruction. devertheless, it does support the
argument that at least some heretics were considered to be desmons.

A later manifestation of the dualistic philosophy of evil appears

in the Prabodhacandrodaya, in which the heresies themselves, personified,

are said to attempt to corrupt the orthodox virtues in order to preserve
their own race:

Hypocrisy [Dambha] enters and says, 'Great Delusion [{ahZmoha

nas commandad me thus: "Discrimination [Viveka! and his ministers
have sent Tranquillity, Self-contrcl, and the othiers to varlous
holy shrines in ordsr to encourage Enlightenment [Prabodhz .

The destruction of our race is imminent, and you zust take pains
to prevent it. Go to the city of Benares, the noly place vherse
beatitude is obtained, and interrupt the religlous performances

of thoss of the four classes who are enzaged in asceticism." ! L4q

The forces of evil here act in opposition to the forcss of good, and

mankind is caught in the middle.



5.

The pelief that the gods wish men to be good but that demons
make them evil occurs from time to time in Sanskrit texts, though it
is not the prevalent attitude of classical Hinduism. 4 striking

eXxpression of this belief appears irn the Markapdeya Purapa?

A r3ksasa carried off the wife of a Brahmin, but he did not eat
ner. A king questioned him about this and received the following
reply: 'We are not man-eaiers; that is another kind of demon.

we eat the fruit of a good deed. When we eat the patience of
men, then they become angry; when we have eaten thelr evil

nature [bhukte dugie svabhive ca], they become virtuous.' 42

The demon in this story is responsible for the disruption of the chain
of karma in both directions. He destroys the power that causes men to
pay for thelr past actions and thus changes evil men to good, as well
as the reverse,

The Indian tribal tradition contains several manifestations of
the belief that demons rather than cods are responsible for the
corruption of man. In southeast India it was believed that, while
god slept,cthe devii?performed certsin destructive actions and brought
death inio the wor].d.LLB The devil is responsible for death in a myth
told among ths Rajneni Pardhan:

' [Mahadeo wanted to teach the Conds certain magic] but Naita

Thobnin thought, "If these tweive brothers become adepts at this

art, o . » [and] if they eat Xshadeo's body, . . . no one in the

world will die". [She tricked Mahadeo so thal he became ill, and
she told the Gonds to cook and eat him, But then, saying, "Vhat
a2 zreat sin is thisl%, she tricked the Conds into throwing the
flesh irto the river., She tooX the form of a crocedile and

swallowed the flesh, and so shs became a great witch.]' 44
Once again the corruption of man is assoclated with 2 woman and with a

food tabu, but here no blame rests upon mankind or the gods. A similar

witch appears in the popular tradition as Jatu-harini, 'a certain
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goddess who plays tricks with mankind. If a son when grown up acts

differently from what his parents did, people say that he has been

changed in the womb'j; it is she who is held responsible for trans-

forming a Brahmin's son, raised in the strictest ortnodoxy, into

o s s . . Ls

a nigh 3Zuddhist, or in other words an utter atheist'.
Tne Sanskrit tradition, howsever, does not usually regard demons

in this way. One rakgasa maintains that it 1s mankind who make demons

evil, rather than the reverse:
'We are hungry and eternally devoid of dharma. We do not do all
the evil that we do because of our ovn desire; it is because of
your evil karma, and your disfavour toward us. OQur faction
increases because of the Brahmins who behave like rakgasas and the
evil actions of the other three classes. Those who dishonour

Srahmins become r3ksasas, and our ranks are swelled by the sins
of lascivious women.' U4€

In one version of this myth, the sages to whom the demons make this
complaint take pity upon them and designate various sorts of unclean
food for them; then, for their salvation, the sages produce a river
for the rakgasas to baths in, and the rakgasas are released from their
. 14’7 my ' f o
sins and go to heaven. Thus, the force of karma may be transierred
in either direction; ths demons cannot be made to bear the entire
blame, for often they are simply produced by evil mortals or revorn
3 - . 14’8 . > L

from hortals who were evil in a former life, (Cne late text reverses
this assumption and states that those who werse formsrly r3kgsasas bzcame
Spahmin hereties in the Kali ags, false-speaking, devoild of Vedic

" . 1‘!’9 'y ]
dnsrma, revilers of the Vedas ). The more usual process, that evil
men bscome or nourish rakgsasas, carries with it the corollary that
demons are given as their food various groups of sinners and are allowed

. . 0 e .. e a4
to dwell in the houses of evil men.5 This is implicit in the statement



that when the demons have eaten the evil nature of men, the men
become virtuous; from this point of_view, the demons ultimately
destroy evil rather than produce it.

The manner in which demons came to be regarded as corrupting
influences in later texts may be seen in the various stages of the
myth of the demon Naraka, also known as 3Shauma, the son of the earth

and of Viggu in his boar incarnation. At first, in the Mzhabharata,

Naraka is simply said to be an asura who threatens Indra because of
his (Naraka's) virtue:

Once a demon named Naraka performed ssceticism for 10,000 years,
wishing to obtain the place of Indra. Knowing of his power

and his unbroken vow of dharma, Indra became frightened. He
sought refuge with Vigpu, who said, *'Though he is firm in his
asceticism, I will fight him, since he wishes to obtain your
place'. Then Vigpu killed the demon. 51

Another Mah3bh3rata version of this myth adds two details which remain

a part of the myth in all subsequent versions: Naraka steals the
earrings of Aditi, and he is killed by Kygpa rather than by Vigpu

2
in his *full? form.s The Visnu Pur3na than adds several more details:

laraka not only steals the earrings of Aditi but also carries off the
daughters of the gods, demons, and kings, and he dwells in a eity in

Assam.53 In the Harivam$a, Haraka wins a boon from Brahrda, steals even

more women and is described as an evil man (Dinapﬁru§§).5h The Kalik3

Puripa comdinss the first version -- 1in which HNaraka is a virtuous
demon ~-- with the reversed premise of all subsequent versions -~
that he is an evil lecher -- in a nmyth describing his transformation

from virtue to evil. This myth is also unusual not only in accounting

for the ambiguous nature of the 'virtuous demon' but also in casting
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the blame for this transformation onto another demon rather than

onto the more usual culprit -- a god:

Naraka ruled justly over his kingdom in Assam. But towards the
end of the Dvapara age [the third of the four declining ages],
Naraka became friendly with the demon 33pa, son of Bali, who
worshipped Siva and had a demon nature (3sura bhava). 3apa
influenced Naraka so that Naraka no longer honoured 3Brahmins
or Vispu, nor did he perform sacrifices. 'hen the sage
Vasigiha came to visit Naraka and was refused admittance, he
cursed Naraka to be killed by Krsga. Naraka's city lost its
splendour and many calarrities occurred; many people died, and
the waters of the river Lauhitya dried up. Naraka sougat help
from Bipa, who advised him to worsaip Siva and Branma. As

$iva was already present in Naraka's city, the demon performed
asceticism for Brahmd for a hundred years,and Brahma granted him
several boons but advised him to avoid Tilottamd, the most
famous of the apsarases (celestial courtesans in the service

of Indra). BDBipa, however, advised Naraka to attack Indrs

and to procreate sons. Naraka begat four sons upon his wife,
and then he began to oppress the gods, for he assumed a demon
nature. The earth sought relief from the gods, and as a result
of her plea Vigpu became incarnate as Kygpa. Naraka abducted
Tilottard, and Kpgpa killed him. 55

A numoer of familiar points occur in this myth. Naraka®s nature
begins to change at the change of the age, and this is also associated
with drought and famine. The sectarian element is apparent: the
Vaigpava is corrupted by a Saiva, DNaraka's downfall is brought about
through his own lust and, more particularly, through the agency of

the apsaras whose main responsibility 1§ “he saduction of those who
threaten to usurp Indra's throne. This motir of seduction by an
apsaras is, as we shall see, almost almost always applied to a virtuous
sage or demon who threatens Indra; that it is appiied here to a demon
who is already doomed by his voluntary acis of sensuality betrays the
myth-maker*'s ambivalent attitude toward the demon. This ambivalence

is evident from the contrast bstwsen Naraka and 3apa: although Narake



58.

is technically a demon and is called an asura in most other versions
of this myth, he is here compared with Bapga, who has an asura nature
from the very start, whereas Naraka only assumes an asura nature after
2 long association with BSaga. This distinction is a comparatively late

refinement, and the K3lika Pur3apa is a fairly late text, probably dating

from the tenth or eleventh century A.D.56 The implication here is that
even a demon is not evil unless he is corrupted; that one's own attitude

to the gods (bhakti) supersedes one's allotted role in life (svacharma).

This doctrine will be discussed at length below; for the moment, it is
sufficient to note that Narakas corruption is brought about by a demon
and involves the re-emergence of his own demon nature.

These scattered myths of demons who causz evil and heresy to arise
on earth form no coherent pattern. Most of them are isolated reversals
of more common patterns in which the demons are noil responsible for the
creation of evil, In fact, the majority of these myths seem to be
more concerned with an attempt to explain how the demons themselves came
to be evil (usually through the agency of gods or men) rather than how --

if at all -- they cause others to be evil,



III. ii. The Orthodox Mythology of the Origin of Evil: svacdharma and karma

The problem of the origin of evil and heresy has troubled Indian
thinkers since Vedic times, contrary to the frequently expressed opinion
(based upon a misunderstanding of the significant differences between

Hindu and Christian conceptions of evil) that the Problem of Evil does

1

not exist in India.” The early texts are less concerned with the specific

problem of heresy than they are with the more general concept of evil
(papa), which originally included natural misfortunes such as hunger,
death, and ignorance, and only later assumed the connotations of sin

and vice.
1. The natural origin of evil and the loss of the Golden Age

One of the earliest Indian discussions of the origin of evil among

mankind appears in the Satapatha Brahmapa:

Those [mortals] who made offerings in former times touched the
altar while they were sacrificing. They became more evil
|g§g§j§sl. Those who washed their hands became rightecus.

Then men said, 'Those who sacrifice become more evil, and those
who do not sacrifice become righteous'. No sacrificial food then
came to the gods from this world. « . The gods went to Brhaspati
(their guru) and complained that unbelief [aSraddhd] was rife
among meni he told them to sacrifice without touching the altar
and they would become more righteous. 2 |

In this passage, evil (papa) results from a rituaiwdefilement, a
primitive or behaviouristic rather than a philosophical or intellectual
view. A misunderstanding of the true cause of the evil then leads to
unbelief (afraddhd), the antecedent of heresy. It is significant that
this unbelief works against the gods, demonstrating the Vedic concept of

the dependence of the gods upon sacrifice. The ritual basis of this
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early myth fails to provide any philosophical answer to the prodlem
of evil, since the difficulty is quickly and superficially ccrrected.
A more generally prevalent view of the cause of evil first

appears in the Mah3abharata:

Formerly Prajipati brought forth pure (vi$uddhZni) creatures, who
were truthful and virtuous (satvavadinah . . . pupy3). These
brahmabhlitds joined the gods in the sky whenever they wished,

and they lived and died by their own wish. Then, in another tine,
those who dwelt on earth were overcome by desire and anger, and
they were abandoned by the gods. Then, by their foul deeds
(adubhaih karmabhih) these evil ones (p3p3) were trapped in

the chain of rebirth (saméﬁra), and they becams atheists. 3

The reference to 'another time' may signify the appearance of the Kali

age or may simply describe the eventual appearance of the evil inherent
in desire and anger and the subsequent loss of purity and immortality.

For the original people are not mortals at all, but pure creatures

(brahmabhﬁtﬁs) who do not eat or die. They become paysically

corruptible (i.e. subject to carnal decay and sams3ra) when they
are morally corrupted; the two characteristics are inextriezbly
linked, for embodied humans are corrupt, in both senses of ihe word,
in Hindu mythology. Although this myth of the loss of the Golden
Age has obvious parallels in the myth of Eden and the Hindu myth of
the fall of caste, its emphasis is upon the devslopmant of heresy
(i.e. atheism) and the chain of evil (saps3ra) which is implicit
in the myth of the four declining ages.

This myth of a lost Golden Age appears in Buddhist texts as

well as Hinduj indeed, it is a widely distributed motif outside of
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India. Charies Drekmeier has'suggested a reason for its

universal appeal:

*The Buddhist doctrine shares much with certain th=zories
of psycnhoanalysis. Freud never postulated an idyllic
natural state like the golden age that haunts Budchist
cosmogony., Before men united in civil socieities they
were governed by the rule of the strong. But there is

a golden age in the life of man. The quest (explicit

in Buddhism, innate in man according to the psychoanalyst )
is for this golden age before the organism had
distinguished itself from its surroundings.' &4

Tais analysis implies that the Golden Age is characterized by a lack
of differentiation, which is supported by those Indian texts which point

out that there was no need for class separatians in the Golden Ags:
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In the Golden Age, people were hapry and equal. There was no
'distinction between high and low, no law of varpaSramadharma.
Then, after some time, people became greedy, and the wishing-
trees disappeared, and passions arose . + o 5

But it is also clear that both the psychoanalytic view and the

Indian view of this golden time are more complex than Rousseau's theory
thgt when man is at one with nature and free of civilization he is 'good'.
The 'rule of the strong' applies even without society; this appears

in fdindu mythology as the 'rule of the fishes [x3tsva nyaya]|', whereby

the big fish eats the smaller fish, a metaphor for the dreadea state
of anarchy.

lMoreover, in the majority of Pur3gic myths, the Golden Agée is only
a temporary one, a passing = phase, rather than the basic or natural
state of man. Inevitable decay characterizes another myth of the

origin of evil in the }Mahdbharata:

In former times there was no king, nor was there'any  rod of
chastisement; of their own accord, and by means of gdharma,

all creatures protected one another. 3But then they wearied of

this [khedam pararmam 3jazmus ] and then delusion entered then.

Thén brahma was destroyed, and so dharma was destroyed.- Then.

greed and desire overcame them, and the gods became afraid,

saying, 'How that dharma is destroyed, we will becoms equal

with the mortals, for their dwelling [varsz] will rise and ours will fall
when they cease 4o perform the rituals.’' ( Then, for the

benefit of the gods, Brahri@ established the science of government

[dapdarTti] and Vigpu created kings -- Vena and Pythu.) 6

As in the Satapatha Br3hmzpa myth, the gods wish men to be virtuous
b [S)

so that they will continue to offer sacrifice to the godsj but a hint

of the latsr, opposing, Purdgic view appears in the statement that the
gods fear not only their own descent but the ascent of men, a situation
which in later mythology leads the gods to bring about the moral corruption

of mankind rather than to re-establish dharma among mortals on earth.
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seea from which corruption must develop, for it is dharma that bores
them.Stemming from these same assumptions, several lawbooks use the
premise of the destruction of man's original charma to justify coercive
authority, the chastising rod of the king.7

The Vayu Pur3pa relates this story of man corrupted by nothing but

+ime (or fate, k3la):
In the beginning, people lived in perfect happiness, without class
distinctions or property; all their needs were supplied by magic
wishing trees. Then because of the great vower of time and the
changes it wrought upon them, they were overcome by passion and
greed. It was from the influence of time, and no other cause,
that their perfection vanisheds Due to their greed, the wishing
trees disappeared; the people felt heat and cold, built houses,
and wora clothes. 8

Unlike the myths justifying the establishment of kingship, this text

seems to imply that civilisation -~ property and clothing -- is a

source of further greed and sin, not a solution for them, This much

the Hindu philosopher shares with Rousseau, but clearly his basic

attitude liss closer to Hobbes: with the passaze of time, man's

inherent evil must come to ths fore., The inevitable sin of greed,

the Xilling of the golden goose, destroys the magic fruit of paradise.
The belief that time is morally destructive is related to the ancient

doctrine of the four ages, conceived of in Indlia not in terms of metals

of decreasinz vzlue but as progressively lowsr throws of the dice:

the first, or Kyta,age (the Golden Age) is the basi; then comes the

Treta, then the Dv@para, and finally the lowest age, the Kali age in

vhich we dwell:
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In the Xyta age, dharma was complete [catugpit, sappirpak]. There was no sorrow
‘or delusion or old age or misery, no injury or quarrels or hate

or famine, Men lived a long life. . . . In the Treta age, people

were born by imagination. In the Dv3apara age, dharma was only

half left, and injury, hatred, envy, quarrels, and cruelty arose,

along with falsehood and delusion, sorrow and anger, evil, disease,

0old age, greed and wrath. Castes became mixed. « « « 9

A Buddhist text offers what may well be s satire upon this facile
view of the corruption of man -- beginning with 2rahmin sages:

At first, all sages[isaya] were virtuous ascetics, but then came
a reversal [tesam 3@si vipalldso], and they began to covet one
another's wealth, wives, and horses, and to slaughter cows.
Indra, the gods, asuras, and raksasas cried out against this
adharma; and thus the three original diseases (desire, hunger,
and old age) developed into ninety-eight. 10

Although the gods' displeasure with the adharma on earth links this
myth with the older layer, the manner in which the myth offers the
eXpansion of three evils into ninety-eight as an 'exXplanation®' of the
loss of virtue may be a travesty of Brahmanical number mysticism,

The text does not indicate whether the plague of evils arises directly
from the loss of the sages' virtue or from the subsequent indignation
of the gods, but the perversion sccurs in the first place simply in
the course of time.

Many Christian scholars have seen in this dsgenerative process a
similarity to the doctrine of originsl sin and tae fall from grace. The
Brahmapas do not appear to. believe in the inheritance of originsl
sin in the Christian sense, for one early text states, 'As little
guilt as there is in a child just born, so little guilt is there in

. - . o 11 . .
him who performs the varupapraghdsa sacrifics’, vwhich seems to imply

that a newborn child is more or less guilt-free. But this view was certainly

not shared by later Hindus; Manu states that the elaborate birth ceremony

P .

is necessary to remove the impurity which the new-born child inherits
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from the womb and the saed.113

In the Hindu view, the brahma-realized
creatures of the original Golden Age are not a part of time at allj
for them, karma doesn't exist; they are 'beyond good and evil®.

Their *fall' consists of passing from eternity into time; once

caught up in the flow of time, they are no longer immune to evil.

The creatures of the first Golden Age, though they may dwsell upon

earth, ars not the first members of the human race; almost by

definition, as soon as they bscome *human' the Golden Age must
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immediately disappear. The Hindu concept of the Golden Age thus
lacks the vision of pristine human innocence and the belief in a ‘separate
agency of evil which underlie the myth of Eden. To the Hindu, the
original state of perfection is doomed to quick extinction from within,
without the need for a serpent or devil to initiate the process.

Max Weber interpreted this Hindu relativity of paradise and sin
in sociological terms:

*The conception of an "original sin" was quite impossible in

this world order, for no M"absolute sin' could exist. There could

only be a ritual offense against the particular dharma of the

caste. In this world of eternal rank orders there was no place

for a blissful original state of man and nc blissful final

kingdom. Thus there was no "natural order of men and things

in contrast to positive social order. 12
Although it is true that ritual offenses usually occupy in Hindu myth the place
‘ Weber allots to 'sin', there is 'a contra§£ throughout the
mythology between the positive social order and the 'natural' social
order which becomes so quickly corrupt. Moreover, although the individual
could only offend against caste law, the caste as a whole could violate
a more universal law -- the law of dharma -- as may be seen in the myths
of Brahmins who 'fell' to become Untouchables or demons.

It is the fleeting and insubstantial nature of the original paradise,
and the pessimistic view of the nature of man, which distinguish the
Hindu myths. In these myths, men -- and even demons -- are originally
good, but evil passions inevitably appear soon after creation, and this
is the natural (albeit not original) state of man. This inébility to

explain the loss of the Golden Age prevails even in tribal mythology.

The Todas believe that once, long ago, gods and men inhabited the hills



together, 'The Todas can now give no definite accoun:i of their beliefs
about the transition from this state of things to that which now exists.'13
2. TWomen and the origin of evil

One important motif which the Hindu tradition shares with the myth
of Zden is the connexion betwesn procreation and evil, the implication that
seXual creation is the epitome of sin. . This motif recurs constantly
in the Hindu mythology of evil; women are not only the abstract cause of
a number of evils and sins in the world, but they ars used ss the specific
instrument of the gods in corrupting individual demons and sages. Tnis
is the natural consequence of the general misogyny of the Indian ascetiec
tradition and the Upanigadic doctrine of sams3ra: reproduction traps
men in the painful cycle of rebirth. Orthodox Hinduism, too, was prone
to misogyny in its caste laws, which imposed increasinz restrictions
upon women,

As this tendency daveloped, abstract goddesszss were cited with
increasing frequency as the causzs of evil on earth. TCeath, originally
2 male zod, began to appear as a goddessj thes stallion which had been
the symbool of Aryan supremacy in the Vedic period was now replaced by
the dangerous mare in whom the doomsday fire lurxed, rszady to desiroy

14

the universe;”  this same doomsday horse zppears as tnhe mount of
Kalldn, who comes to drive the barbarians out of Indiz, In the Epic
myths of the origin of svil, it is the goddesses of disease and
destruction who initiate the dovmfall of manidnd; the vague 'natural

tendencies' of corruption are replaced by anthropormorpaic (perhaps one

should say gynscomorphic) goddesszs of doom.
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According tec the MahZbharata, men originally lived without f=ar

of desa2th and did not know of sexuz2l intercourse; in the Tret3 age
people were born by imagination, but in the Dv3@para there arose
copulation (maithuna), and in the Kali age pairinz (dvandva). Then
there was death. . .15 The distinction “etween coonlation and

pairinz is obscure, but the latter may refer to twins, the brother and

sister who are the (incestuous and therefore immoral) primeval couple in
Vedic mythology (Yama and YamI) and who appear in Jain éreation myfhs,and Hindu:

Wnen Brahna first performed creation, he meditated upon truth,

and from his mouth he created pairs (of human veings) who wers
rade of truth; from his breabt he created pairs made of passion[zajégli
from his thighs those made of passion and ignoranczj from his

feet those made of ignorance, All of these pairs loved ons
another, and they began to mate., But although they had inter-
course, women did not menstruate and so they did not bear off-
spring. At the end of the lifespan thsy brought forth a pair

[of children to reproduce themselves). They were free of strife
and hatred and jealousy. They lived without housss, and they were
without desire, remaining happy and righteous. All were equal

and remained young for 4,000 years, vithout any affliction. As
time went by, people began to be destroyed, 2nd gradually their
perfections vanished. Wwhen they were all destroyed, liquids fe
from the sky and from this liquid wishing-trees arose which formed
houses and all food. Then, in time, without any cause [akdsmiko],
passion arose in them, and »ecause of thelr passion women bezan
to menstruate, and they concsived again and azain. Then, after
an interval of time, greed came over them, and they fenced in the
trees, and because of this misdeed the trses perished., They
became hunzry. They built citiess +» « « 1€

Although degenerative forces of  Lime reappesr constantly in this
myth, which even states explicitly that passion arcse 'without any

cause', the motif of sexual passion is also clearly essential., 1In

Y

keeping with Hindu beliefs that fertility and eroticisa are not

>

necessarily connected and that it is necessary te control sexual

. . iy 17 . .
passion even vhile procreating,”' mankind encounters its greatest
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difficulties not when sexual reproduction appears, but only when
passion appears. It is clear, however, that reproduction also
entails an element of evil, for the first troubles begin not when
people merely reproduce but when they begin to increase -- i.e.,
‘o produce more than a pair of children. It is this which is
symbolized by the menstrual flow which reappears throughout Hindu
mythology in association with sin and pollution.

Edmund R. Leach has noted a similar tie ‘between reproduction
and sin in the myth of Eden:

*Adam and Eve eat the forbidden fruit and become aware of sexual

‘difference, death becomes inevitable (III,3-8). But now for the

first time pregnancy and reproduction become possible. Eve

does not become pregnant until after she has been expelled

from Paradise (IV,1).' 18
The significance of increase in population is linked with Indian

ideas of food and death and their connexion with sexual

reproduction. As in the Mahabharata, desath only arises when sexual

increase appearsj clearly, this is a result of the Hindu fear of
overpopulation which is manifest at a surprisingly early period,

at a time when, due to high infant mortality, it can hardly have
been a realistic worry. Bluntly expressed, the logic implicit in
this fear is simply that if too many people are born, some must die.
The connexion with food is equally obvious: not only are hunger and
desire the two most basic appetites, but they are closely associated
in Indian mythology and they are interconnected through the theme

of overpopulation: when too many people are produced, food becomes

scarce. This may be the significance of the strange liquid which
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falls from the sky when the pgrfection of mankind vanishes. The
liquid which is associated with man's ensnarement in the cycle of
rebirth may be traced back to the Upanigads: Men, upon cremation,
are transformed eventually into cloud; they rain down, grow as
plants, are eaten and emitted as semen.19 Frederick Eden Pargiter
misunderstands this verse or has a different text, and he seems to
associate it with the Christian myth of the fall from heaven:

*Men [in place of 'liquids'] fell dovn from the sky'. Pargiter,
or his text, may have been influenced by the Buddhist myth, in which
beings from the brahma-world fall to earth when their merit is

20

exhausted. These creatures are further reminiscent of the

brahmabhiita creatures of the MahFbharata, for they are self-luminous

until they begin to eat (i.e., to have bodies) and to crave, whereupon

their light leaves them. The magic liquid becomes necessary when
psople cease to live on their virtue alone; if man is prey to

passion, he must have food.
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3. Hunger and sin

Thus another element of the myth of Eden -- the frujt -- plays
an important role in the Hindu mythology of evil. In one series of
variations on this theme, men remain virtuous until the source of food
begins to dirminish, and only then do they become evil. This is perhaps
the closest thét the ancient Indians ever camefto the concept of a
virtuous natural state of manj only when an external force threatens

him does he violate the moral law.

Yet the very nature of that 'external threat' was given moral.
overtones in some texts. This is evident from an eleventh century
Jain myth which begins, like the Buddhist and early Hindu creation

stories, with the postulation of limitless food coming from the

wishing trees:

But with the passing of time in that place, the power [prabHavah] of the
wishing trees became weak, like that of ascetics who have violated their vows
[caritrabhrastalees as if by some evil fate the trees had been

changed, replaced by others. . . . As the consequence of such a

time, [the sins of greed etc. appeared among mankind]. At first,

in order to restrain evil-doers, it was suificient for peopls to

say, 'Hal You have done evil', Then they had to say 'Ma! [*Don'tt]"
and then, later, 'Thik! ['Fiel!?']'s . . . Then, because of the fault

of the time, as the power of the trees failed, the passions such

as anger appeared in peopie, and they transgressed even in spite

of the laws of Ha, M3 and Dhik, They informed their king of the

sins that had arisen, and he zmeassured them and ordained food for

them tc eat. Then a fire arose from the branches of trees rubbing
together, and people began to cook their food. When they were
frightened of the fire and asked the king what it was, he replied,

'This fire arises because of the fault of a time that is both
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harsh and smooth. It does not exist in a period that is altogether
harsh nor in one that is altogether smooth.' Then he began to
institutes social order and laws of conduct and punishment. . o « 21
As usual in such myths, time is made to bear the major
portion of the guilt, and the workings of an evil fate (durdaiva)
are also suggested, for time and fate are one. But nature herself
seems to have moral qualities which inevitably decline. The trees
vaste away not because of the sins of mankind but because of the ‘loss
of power! of the trees themselves, a 'power' which is likened to a loss
of chastity -- the sin usually associated with the people who lose the
trees. Y“hen moral law further decays, the king provides food -~ first
rav, and then cooked; civilisation enters at this point, and the king's
explanation of the birth of fire is significant: fire is symptomatic
of the ambiguous time -- a mixture of good and tad -- which characterizes -
the Hindu universe??2 (though the Jain text states that we how live in a
completely harsh era, the fifth of six), This text thus makes explicit
vhat 1s implicit in all the myths of this cycle: that man and nature
inevitably interact in such a way as to corrupt one another; man's sin
causes food to decrease, and hunger causes man to violate the moral law,
The connexion between hunger and evil is an ancisnt one. The
fg Veda says: 'The gods did not give [us] hunger as [an instrument of]
slaughter [vadhd; *Todesstrafe' (Geldner)]; for [various] deaths overcomes ons
who has eaten.'23 But creators' intentions often miscarry, and by the

time of the Satapatha Br3hmapa a more realistic and cynical attitude

toward hunger and thirst prevailed: 'Vhenever there is drought, then

the stronger seizes upon the weaker, for the wataers are dharma, 24
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“hen Brahrd began to create in his passionate (rﬁjasg) form, he
25

/

26

produced hunger, whence was born anger and the starving raksasas.
Similarly, vhen Siva created the Rudras they threatened to eat him.
In many creation myths of this type, the first evil creatures that the
creator produces are hungry, and they trouble the universe until ihey

are assigned suitable food. Thus, in the Satapatha Zr3hmapa, it is

said that Prajdpati feared that Agni would eat him, since there was no
other food, and he satisfied Agni by offering him a wife, Svah3, the

. L .. 27 . .
oblation, the food of fire. Tt is significant that the original
threat posed by hunger is ultimately removed by the satisfaction of
the closely related sexual drive; Svah3 is both Agni's food and his
vife.

This link endures in a much later Purdpic myth:

The demon Ruru attacked the gods, who sought refuge with the

Goddess. She created goddesses who killed Ruru and his army,

but then they asked for food. The Coddess sumroned Rudra

Padupati, who offered them the food that pregnant women have

defiled, and newborn children, and women who cry 2ll the tinme.

They refused this disgusting food, and at last Rudra said,

'] will give you the two balls resembling fruits below my

navel., Bat those testicles and be satisfied.s' The goddesses

were delighted and praised him. 28
Both forms of the food offered to ths goddesses 2re ssxual in nature;
the first is closely associated with the pollution of procreation
and, in particular, with procreativs wonen and women in general ('who
ery all the time!); the second is more crudsly sexuzl. Another, earlier
version of this same myth omits ths second food, for the goddesses
immediately accept the original offer of food defiled by pregnant women

etc.;29 this part of the myth also follows the pattern of those stories
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in which an evil force is distributed among sinful mortals.30
A tribal myth preserves this basic link between the dangers of
hunger and sexual desire:
'[A man saw a beautiful maiden] and he wanted to devour her, for

he had no penis and he could only find pleasure in swallowing.
[Mahadeo came there and made sexual organs for the man and the

-

woman. | The world was saved.' 31
As is often the case, the tribal myth recognizes the same basic
problems as. are treated in Hindu texts, but is content to settle
for a solution pf the immediate problem without considering the
implications of the enduring philosophical congiict.

In human terms, hunger is the epitome of Zvad-dharma, the extremity

in which ecaste law ceases to function:

Once there was a twelve-year drought, when Indra sent no rain.

All dharma was destroyed and people ate one anothar. Sages left

their hermitages and wandered about; the great sage Vi&vamitra

cams to a place inhabited by outcastes who ate dogs; the place

was strewm with slkulls and bloody bonss., Viévamitra begged but was

given no food; seecing a dead dog, he tried to steal it, reasoning

that theft was permissible in time of extremity [3pad]. A

Capgdla tried to stop him from committing the sin of eating a

dog, but in vain. Viévamitra ate the rump of the dog and burned away his
sin by performing asceticism, and eventually Indra sent rain. 32

The initial premise of a twelve-year drought is a frequent motif in
later myths of heresy, as is the compleste reversal of moral roles --
the sage bsing instructed by the outcaste.

In fact, the satisfaction of hunger, rather than hunger itself,
is often considered the causs of the evil: ‘'VWhen the starving creatures
arad dsvourad one another, Adharma was born. His wife was Nirpti
[“ickedness], who had three terrible, evil sons: Fear, Terror, and
Death,t ) Improper eating (which is of course the basic caste tabu)

3 !
is the source of sin. A myth datinz from the fifth century A.D. seems
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explicitly to connect the eating of the fruit of the knowledge of good
and evil with the fall from grace, as in the myth of Eden. F. Otto
Schrader considered this myth to correspond to *the Fall of Man in
Jewlsh and Christian theology',35 but Eliot pointed out the significant
difference: 'Here the ground idea seems to be not that any devil has
spoilt the world but that ignorance i1s necessary for the world process,
for otherwise mankind would be one with God and there would be no
worldst3® The myth itself is brief and obscure:

Knowledge became a.cow, with a portion of herself, that is, she

became a cloud. Then the milk called 'the year' flowed from her
and became food. But all the Manus, who had besn ommiscient

sarvaifid], ate that milk of knowledge (or the milk of the Vedas,
vaidyap payah]) and lost their knowledge [jfEnabhrapfap prapadyante].
Thereupon the §astra was promilgated by the Manus. 37

*The £&stra' is a Falcardtra text, regarded as a heresy by the orthodox

Hindus though not by the Pﬁﬁcafﬁtr; author of this myth, of course. An
immediate reversal of the Judeo-Christian theme is apparent: the first

beings lose their omniscience by eating of the fruit of knowledge. This
apparent paradox results from the Indian emphasis upon ignorance (darkness,
delusion), loss of knowledge, in place of what the Judeo-Christian would
designate as sin -- loss of virtue resulting from acquisition of knowledge.
This 'knowledge! in the Pafcar3tra myth, however, mey be orthodox scriptural
knowledge (Vedic, or at least vidy3) as contrastedmﬁith the intuitive knowledge
(j¥ana) that is exalted by the Fincartras and supposedly contaired in thelr
£astras. Eliot interprets the myth as an indication ihat 'souls have naturally
unlimited knowledge' which 'for some reason becomes limited and obscure,

so that religion is necessary to show the soul iins right way’.38 But

these absolute statements must be qualified: Souls once had unlimited
knowledge for a brief time, but the casual manner in which this knowledge

was destroyed indicétes the necessity of religious law (just as it justifies

regnal law) - particularly the necessity of the Pancaratra law



~which is aporopriate to the lovly condition of man.
4. The chain of evil and the evil of civilisation

In some of these myths, the corrupting influence -~ sexual passion
or hunger -- simply arises in the course of time; other myths, however,
sought an explanation for this inevitable corruption and found it in
the doctrine that 'former sins' caused the loss of the Golden Age.
The apparent logical fallacy of this view is somewhat resolved in
the context of the doctrine of karma: evil is a chain which has no
beginning or end.

An interesting Buddhist example of this chain of reasoning may
be considered here, but it must be taken with a grain of salt. The
puddnist doctrine of the origin of evil, which lies outside the
scope of this work, is a central and widely discusssd point of
Buddhist belief; the second noble truth enunciated by the Buddha
states that misery arises from craving, The Buddhists tended to
face the problem of evil in terms of psychological factors within
man rather than cosmological factors acting through or upon gods,
and most cosmogonic myths in Buddhism are probably intended as
satires on Hindu myths. Neverthelsss, these texts often reproduce
in faithful detail the main points of the Hindu myths, for, whether

or not they still accepted them, early Buddhists were ‘well aware of

=iy

the common pre-Buddhist corpus of Indian legends upon which both

they and the later Hindus drew (a corpus of which the Jataka stories
are perhaps the best example).

The 'chain of evil' is particularly appropriate in a Buddhist
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context, since the Buddha himself explained the origin of evil in
terms of causal links in the chain of misery. Thus the Agahna Sutta
myth of the origin of evil shows both Hindu and Buddhist elements,
ultimately falling back upon a still earlier evil to explain the fall:

The earth was spread out upon the cosmic waters for the original
creatures, who had no distinctions of sex. The sarth was fragrant

and sweet as honey., At first no one touched it, but then a certain
being, born greedy [the commentator, Buddhaghosa, remarks, 'Greedy from
a former birth'], said, 'What can this be?' and tasted it, and

craving overcame him. The others followed his example and tasted

the earth greedily. Their bodies bscame solid. Some people became
beautiful, others ugly. The beautiful despised the ugly. Therefore
the sweet food disappeared. Then women were differentiated from

men, and passion arose, People began to couple, and when others

saw them doing so they threw dust and ashes and cowdung at them

and shouted, 'Perish, you foul one. How could one person treat

another like that?' Then men built huts to conceal their sexual
intercourse. Then someone of a lazy disposition decided to store

rice instead of harvesting it . ¢« . Then somecne of a greedy disposition
appropriated another field that had not been given to him . « . From
suchk beginnings arose theft, censure, false speech, and punishment. 39

Paysical beauty is, in this philosophical context, an ironic variant of
the motif of differentiation. A related Buddhist text also uses this
eriterion but blames the ugly, not the bezutiful, for the fihal link in
the chain of immorality: 'Those who were ugly envied the beautiful and
commtied adultery with their wives. . . . Thus sexual wrong-doing [Kamesu

o - - ¢ . b ey mm L N LL
micchdacare] arose « . » and then wrong opinions [abhijjh3a-vyipada’; grew.' 0

Sexual appstites and hunger initiate the degenerative process, as they
do in many Hindu myths (sometimes in that order, sometimss reversed) and in
the second Noble Truth. The earth is made of honey, as are the wishing-tress
in the Hindu versions, and the Agaﬁﬁa Sutta myth goes on to explain the origin

of caste in what appears to be a satire upon the Mah@bhArata description of

this process.41 But certain assumptions are shared by the Buddhists and Hindus.

Punishment is in itself regarded as an evil institution (grouped with



75

theft, censure, and false speech) rather than a satisfactory answer
to the problem of the evil nature of man, which results from various
wicked dispositions from former births. Property, the direct result of
passion or greed, introduces all the evils of civilisation. Other Hindu
texts similarly imply that the need for houses (civilisation) arises
airectly from the increased sensitivity to pain, heat, and cold which
afflicts mortals when human nature is no longer perfect (i.e. :i.rxd.’l.fferent);L"2
when the wishing trees perish, men are forced to build c:l*c.:'z.'es.u'3
This concept of civilisation as one of tge links in the downfall
of man is inherent in the idea of the Golden Age as a state of nature,
yet it seems to be contradicted in those texts which describe the Kalil
age as one in which cities are destroyed and men live in the forest.
This paradoxX may be resolved when one bears in mind the cyclic nature
of the chain of evil in Hinduism (the belief that the end of the kalpa is
followed, after a 'timeless' interval, sometimes symbolized by the sleep
of Vigpu or Brahriay by a new beginning) together with the confusing tendency
to identify oppositions (whereby the state of nature is both the condition
of innocent perfection, the state in which the sages dwell, and the condition
in which the animal appetites of mankind assert themselves), In this the
Hindu seems to stand sometimes with Hobbes and somstimes with Rousseau in
his view of the relative merit of nature and civilisation.
The curmlative effescts of the evils of civilisation are noted in

a Buddhist description of a much later stage of soclety, in which one

of the Universal Emperors fails to rule properly:
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He did not zive wealth to the poor, and so poveriy became iide-
Spread, 3Soon a certain man took what had not been given to him,

d this was called theft. They caucht him and accused him before
the king, vho gave him wealth. People heard of this and thought
they would do the same in order to receive wealth from the king.
To put a stop to this, the king began to exscute thieves. Thus
came poverty, theft, murder, and falsehood. 45

Once need (nature) has caused men to sin, the cycle has begun and

cannot be arrested, even by the correction of need (civilisation).

The king's telatad generosity only inspiras further wrongdoing, and
coercive authority (though considered to bz ftantamount to yet another
ovil -~ murder) must take sffett. Since need is originally responsible
Tor man's Tall, since hunger is man's eternal condition, temporary

satisfaction merely masks the flaw,

Interesting evidence of the antiquity of the IZgha Nik3ya myth of

the origin of evil (and hence of the even greater antiquity of the
Brahmanic ryth on which it is based) appears in the report which Strabo
attributes to Cnesicritus, who eatered India with Alexandsr in 327 B.C.
and heard this tale from a naked ?'sophist! named Calznus:

In olden times the esrth was full of barlsy and vheat; fourtains
flowed with water, milk, honey, wine and olive oil, But man's
alu tory and luxury [V v 1w |} led him into boundless arrogance
[\JQ %], and Zeus, halln* this stats of things, desstroyed
ovez§;nwn~. Yhen self-control and the other virtues reapp=ared,
blessings were azgain a2bundant, but the state of man is again
increasing in arrogancs and the destruction of all existence

is imminent., 46
the basic elements of the Indian myth are faithfully reproduced here,
in spite of the apparent Hellenization evidesnt in the olive o0il and
Zeus: Food is at first limitless; greed apnears naturally; the gods

hate man and destroy his welfare; virtues reappsar; but man is near

his ultimate destruction (i.e. the end of thes Kali age). This degeneration,
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the Indian versions of the myth. Uhen the magic trees disappear,
creatures are reborn as Brahmins, Kgatriyas, Vaibyas, and Sudras
according to thelr respective deeds in previous births.47 Not time
alone, nor hunger alone, but both of these coupled with the individual
pradilection to sin destroy the Golden Age.

5. Man himself as the cause of evil.

The Greek passage states in recognizable Western terms an idea
which is impliéit in many of the myths cited above: that god intended
man to live in a state of perfection, tut man himself destroyed this
perfection and thus either brought about the evils of the world or
(as in the Greek text) caused god to destroy him. The latter situstion
arises very seldom in Sanskrit textsj the blame is either cast upon
god himself (who through his own shortcomings causes man to be born
with the imperfections which are inevitably to result in his downfall)
or upon certiain demons (vho spoil the world for manikind and cause the
cods to destroy it). Far more often, the Sanskrit texts emphasize
the reverse situatﬁon: men are good until evil gods corrupt tnem.

The belief that man himself is the author of his‘woesvis, however,
entirely consonant with the early mytholozy of the degensration of
civilisation and the evil nature of man, and it re-emerges in certain
nyths of heresy in which men corrupt ons another.

One myth which appears in the Brahmagas seens to imply that man
commits a moral error which forces the gods to destroy him$

Prajapati created beings but they were seized by poverty and
anxiety [aghas], and so Varupa seized them. They treated him

with disdain and left him. Prajdpati, then becoming Varuga,
seized them. 43
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The first part of this myth is familiar: when animal need comes upon
man, he is driven to commit some moral offense, The unique feature
of this version is that the offense is against the gods (as we usually
find in much later texts ) rather than against mankind (as is
typical of this earlier layer of the mythology of the origin of evil),
and that the archaic god who represents moral indignation and
punishment -- Varupa -- punishes them. The second half of the
nyth is unclear from this text but emerges more clearly upon comparison
with another Br3hmapat
then they were created, all the creatures ate the barley corn
belonging to Varupa, and becauss of that Varupa seized them.
They became swollen [with dropsy, the punisament sent by Varupa,
god of the waters], but Prajdpati healed taem and freed then,

and his creatures were born free of dissase or fault [akilvigah].
Prajapati created an abundance [of food] and freed the creatures. 49

The original sin is directly related to hunger, and the cure is
simples Prajapati creates an abundance df food. The conflict between
the two gods is apparsnt! Prajdpati creates man and protects hin,
while Varupa punishes him. Yet neither acts 2s the devil, and the
blame is laid upon manikind.

£ 15 in the tribal mythology of India, however, that one often
encounters myths vhich correspond to the Western idea that god is
foread to destroy man bescause of his vickedness, and this may be due
to Christian missionary activity among the tribes, whose traditions
were recorded only after such activity had pean taking place for soms
tims., Many of these myths are used to explair the origin of death,

.
el

which may de regarded in simple terms as a nant

(o))

estation of the

separation of man from god (i.e. mortal from immortal):
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'When God first made the world, He [created m2n and woman from
ashes and] then called the man by name, saying, "Xanoo [Hanu]",
and the man replied, "Hoo'" instead of "da Jee" (Yes, Life)
respectfully, as he should have done. For this reason was
everlasting 1life denied him.' 50

A similar myth is told among the Xuruk of Iiddle India:
' [Mahapurub made a2 boy and a zirl,] then they grew up they

guarrelled. Iahapurub called them and sald, "You are disturbing
ne with your gquarrels'. He picked them up and killed them.' 51

The Jhoria believe that there was no death until men and gods began
to fight against each other; then lNahaprabhu created the waters of
death and immortality and tricked men into accepting the former.52
Although the pattern of this myth is that of the 3anskrit myths of
the wars between gods and demons (who fight against one another
for the drink of immortality, which the gods obtain by tricking the
demons ), the antagonism between men and gods rather than demons and
gods (and the concern with the origin of man's mortality) is more
characteristic of tribal mythology.

Cften, the gods destroy mankind by means of a great flood. The
£lood motif occurs in the very oldsst layers of Indian gythology,
where it accounts for Viggu's avatar as the fish or boar,53 but it
never occurs as a punishment for man's wickedness in 3Sanskrit textss
it is merely an inevitable natural occurrencs, correspending to the
great flood vhich takes place at the end of every era. Since the end
of the era is the end of the Kali age, in which wickedness thrives and
forces Viggu to become incarnate as Kalkin to destroy sinful mankind;Su

it is easy to see how these motifs came to bs comoired in tribal

mythology.
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According to the Xamars, 'Bhagavan made the world virtuous, yet
aiter a time it sank into sin', and he sent a flood to destroy 1,27
The Kols also attribute the flood to man's wickedness, which 'so

56 they believe

provoked the deity that he determined to punish then';
that Sirma Thakoor destroyed the earth with water or firs 'becauss
people became incestuous and unmindful of God'.57 The 2hils, however,
believe that the earth simply sinks naturally into ths flood waters,58
as it does in Hindu nythology.

A motif closely related to that of the flood does appear in
Sanskrit texts, however, and that is the ssries of myths in wvhich the
earth sinks into the cosmic waters because of an eXcessive weignt
placed upon her, a burden which god removes by destroying those who

59

are causing the earth to sink dowm. When the burden is caused by
the weight of mankind in general, death is introduced to remove the
excess; this then correspond§ to the myths in which the flood occurs
naturally at the end of the era, devoid of any moral element. Since
overpopulation is linked to sexual procreation, howsver, it may be
said that even here man's 'wickedness' causes god to destroy him. A
still closer parallel occurs in the myths in which it 1s the excess
burden of evil demons that causes the earth to sink into the cosmic
waters until god destroys the demons. Hers, however, tne myth differs
from the tribal corpus in that it absolves mankind of any part of
the sin which causes god to destroy the race, nor in fact is mankind

destroyed. In short, Sanskrit tradition does not really offer any

true parallel to the Western idea that man's wickedness forces god

to punisa him,
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7

O 2vil due to god's error

The corpus of myths attributing the origin of evil to mankind is
both inconsistent and scanty. Far more typical are those myths in which
evil is the work of gzod himself, created by him sometimes on purpose,
sometimes in error. &, 11, Forster recorded a conversation with the
Haharajah of Dewas Senior which reveals tne persistence of this attitude:

t?hen I asked him why we had any of us ever bsen severed from God,

he explained it by God becoring unconsclous that we were parts of
him, owing to his energy at some time being concentrated elsewhere. .«
If you believe that the universs was God's conscious creation you
are faced with the fact that he has consciously created suffering
and sin, and this the Indian refuses to believe. "We were either
put here intentionally or unintentionally®, said the Rajah,

"and it raises fewer difficulties if we suppose it was unintention-
ally". 60

The unintentional creation of evil is apparent in this early text:
Prajapati created the golden egg of the universe. He created the
zods, and there was daylight. Then, by his downward breathing,
he created the demons, and they were darkness for him. He knew
that he had created evil Tor himself; he struck the demons with
evil and they were overcome. Thereforsg, the lezend which tells
of the battle between gods and demons is not true, for they
were overcome because Prajipati struck them with evil. 61

Here we encounter 2 lozical inversion which haunts these nmycths:

Secause the demons were evil, Praj@pati macde them evil, a corollary

to the theory of the chain of evil. The gods are responsible for the

crestion of evil demons; then, to overcome these demons, they corrupt
them furcher., The avparent nonsense of this concept is somewhat offset

by the Zindu view of self-correcting cycles, but this is certainly a

weak point which bstrays the confusion that the origin of evil

gensratzad in the Hindu mind.

Similarly circular logic pervadss another myth recorded by Holwell:
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*[After the revolt of the demons] the eternal Ones spoke azain and
'said, "I have not withheld my mercy from . . . the leaders of
the rebellious Debtah [Devat3s, i. e. gods]; but as they thirsted
for power, I will enlarge their powers of evil; they shall have
liberty to pervade . . . and the dslinquent Debtan shall be
exposed and open to the same temptations that first instigated
their revolt; but the exertion of those enlarged powers, which
I will give the rebellious leaders, shall be to them the source
of aggravated guilt, and punishment; and the resistance made
to their temptations, by the perverted Dectan, shzll be to me the
gcreat proof of the sincerity of their sorrow and repsntance." 62
The temptation in this episode is contrary to the genzral patiern of
Hindu mythology, in which the evil man who is tempted with further
evil is meant to succumb in order that the god may conguer him, Here,
the temptation is a true test which god hopes the devotee will pass.
But, whatever the intention, the net result is the sams! the
punishment is merely an enlargement of the sin, in this instance
with the consequent guilt that is a moral torture in the Christian
context and a source of the progress to a cycle of improvement in
the Hindu context,
Although the secondary corruption of the 'rebellious leadsrs'
is intentional in the Holwell myth, the source of tne original sin
is not specified and may have been a mistake on the part of god.
Gaugapada, author of the first Vedantic treatiss on a monist Upanigad,

actually states that god was deluded by his owm power of delusion (Mayaiga

tasya devasya yaya sapmohital svayam),63 and the Prabodhacandrodaya describes

: . 64 . .
how delusicn overcomes god. In most of the creation mycths, delusion
simply appears and continuses to generate evil forces:

Yhen Brahmi was thinking about creation, a2t the bezinning of the
era, there appeared a creation preceded by ignorance and made of
darknessj from it was born five-fold ignorznce, consistinz of
darkness, delusion, great delusion, gloom, and tlind-darkness
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[tamo moho mahZmohas tamisro hy andhasamjﬁitah]. Seeing that this
creation was imperfect [as3dnakam], Brahm3a began to create again. « .« .
dis fourth creation produced creatures in whom darkness and passion
[tamas and rajas] predominated, afflicted by misery; these were

mankind. 65

The qualities of passion and darkness appear in the course of creation
as the natural complement to ths third basiec quality -~ sattva, light
and truth -~ and they influence subsequent creation until another force
predominates., As usual, it is manikind who bear the burden of god's
inadequacy.
Dermons, too, are created unintentionally by Brahma:
After creating the gods, asuras, manes and mankind, Brahma became
afflicted with thirst and hunger, and he took another body composed
of passion and darkness. In that darkness he created deformed
creatures thin with hunger, and they began to eat his body, for
they were the rakgasas and yaksas. VWhen Brahma saw them he was
displeased, and his hair fell out and became serpsnts. Vhen he
saw the serpents he was angry, and the creatures corn of his
anger were the fierce, flesh-eating pifdcas., Thus Brahma created

cruel creatures and gentle creatures, dharma and adharma, truth
and falsshood. ¢6

Finzer and thirst are the germinal evil-producing force for Brahma
as they are for mankind on earth. The chain then takes over, and
his displeasure and anger lead to further unsatisfactory. .creations,
with which Brahmz is explicitly said to be dissatisfied. Though he
seems thus to be attempting to create a world devoid of evil, the

Paurdjpikz at the end implies that hs cannot (and perhaps should not):

reation is composed of equal msasures of the forces of good and evil.

0

Tne vain attempt of the gods to prevent evil I'rom overcoming their
creation is described at some lengtnh in a much later text which
explicitly rejects the chain-reaction theory used to 'explain' the

origin of evil in many earlier PurZpas. Thus, vhen the Paurapika
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simply states, 'In the Dvapara era, dharma was only half left, and
injury, natred, envy, quarrels, and cruelty arose, and then came
Talsshood, anger, evil, disease, 0ld age, and greed', the listener
interrupts to ask, 'How did the cdharmas of injury, hatred etc.
arise, and how did dharma disappear?' The sage then explains:

Formerly, the elaven Rudras were born of Brahma's anger; they wer
terriole and destructive, ruining the universe. Brahm@ Prajapati,
seeing that they were unsuitable for the time [tatk3l3anucitan],
instructed Dakga to restrain them, for Dakga was capable of doing
this, Hut when Dakga reached them he obtained an evil disposition
[kumatim] from contact with them. Therefore Siva himself arrived
at that moment and suppressed them [@apSamay3am 3sal. Because of
this they became anger, injury, old agg, etc. They stood there
terrified of Siva's strength, but then in the DvZpara age they
overran him., When Siva saw them he was frightened and tried to
protect himself with his trident. Then they were terrified and
bowed to him, and they begged him to give them a position, saying,
'If you do not find a place forus, we will eat you'. Hearing this,
Siva said, 'Go to Brahma. He will give you a livelihood, for he
is the creator.' They left Siva and went to Brahm3, saying, 'We
are injury and your other sons. Since we were frightened of Siva,
we remained hidden, as we had no opportunity (to act). But now
that dharma is dwindling we have found our opportunity, and we
want a position and a livelihood.' Brahma said, 'I have a son
named Kama [Desire], vho will help you. When Kama is born in
someone's vody, anger arises, and from anger comes delusion, and
thence come greed, doubt, old age, disease, and death. And I have
another son, Adharma, and when he terrifies [harma you heroes will
do your worke.' Then they took refuge in the assistance of Kama
and Adharma, who was born of Brahma., 67

The series of attempts to contain the evil which Brahm@ had accidentally
created merely transform it from one level to another, At firsy, the
Pudras are simply destructive demons; when Dakga tries to control then,
they pollute him; when Siva tries to suppress them, they turn into the
personifications of all evils; when he threatens them with his trident,
they seam to subside, but in truth merely remain waiting for a chance to
re-ensrge. Goventually, when Siva has shifted the responsibility to

raamz and he in turn has sent thexn to KZma, the evils find their usual
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lodging place: within the human body. Thus Siva and Brahma fall
bacik upon what amounts to the traaitional solution: when the hungry
forces of evil threaten to eat them, they offer in place of themselves
huﬁan beings for food, and they attempt to mitigate this selfish and
cowardly act by stipulating that only evil beings (in this instancse,
fhose who have fallen prey to desire, the usual flaw) will provide
food for the demons. The belief that evil rmust emerge sooner or later,
in one form or another, is here combined with the theory of‘degenerating
erast although Siva appears to suppress the forces of injury etc.,
they merely remain in hiding until théy find their 'opportunityt --
the Dvapara age when dharma is fated to decay anyway.
Tribal mythology affords instances of the belief that god, against
his will, inflicts evil upon mankind:
* [After Ponomosor had destroyed mankind by fire, he could find
no survivor, and therefore no one could give him sacrificial food.
He was forced to make an agreement with Dakai Rani in order to
find survivors. It is because of this agreement that Dakai Rani
has seven eighths of men's bodies (the portion that is subject to
death) and Ponomosor has only one eighth (the soul which survives
after death).]' 68
Ponomosor finds himself here in a quandary implicit in many Sanskrit
texts: though he is forced to c§rrupt or destroy mankind (because
of men's evil behaviour or because of soms threat that they pose to
him), he needs the sacrificial offerings which they can only supply
when they are uncorrupted or undestroyed. To resolve this conflict,
he enters into an explicit compromise with the powers of evil —-

though the proportion allotted to each side betrays the cynicism

with which Indians regarded the balance of moral powers on earth.
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~Bvil is an integral part of god and stems from him. This is

apparent from a psssage in the 3Zhdagavata Purapa which describes inse

parts of the creator which correspond to and produce the parts of the
universe: His rectum is the origin of injury, misfortune, death, and
hell; his back is the source of defeat, adharma, and ignorance.é9
According to a later text, Brahma created from his back a terrible,

filthy creature made of his own sin [svapdtaka]; this was the evil

Adharma, and from him were born deception, greed, wickedness,'angér,
and the Kali aée.70 The substance of Adharma comes from Brahma's
back, but the essence of it is his own pataka -- the flaw which would
otherwise cause Brahrma himself to fall to hell., In a multiform of
the creation myth, the goddess of misfortune, Jyestha, appears from
the ocean when it is churned by the gods, who instruct her to dwell |
wherever fhere are quarrels or false speech and to eat people who
lie and ﬁho fail to wash their fest.’/! The existence of the evil
goddess on.earth is the fault of the gods, who produce her -- as.
they produce the Kilaklita poison which immediately precedes ﬁer -
vhen their greedy determination to obtain the Soma causes thea to
churn the ocean too fast. But, like the demons and mortals vhom

Prajdpati corrupts, she may only prey upon those who are already evil.

In the ParZfara Pur3pa, heresy arises through the ristaken idsas
of the sectarian gods Vigpu and Brahﬁﬁ, vho have replaced Prajapati
as creators. This late text specifies heresy rather than the older,
general evil:

BrahnmZ and Viggu were arguing, each shouting that he was suprezs.
In anger, Brahma cursed Vigpu: *You will be deluded and your

devotees will have the appearance of 3rahmins, but they will BSe
against the Vedas and the true path to Release, They will be
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Tantric 2rahmins, initiated into the PaNear3dtra, ever averse to
the Vedas, lawoooks, and the proper rituals that zive Release.'72
The ultimate expression of this belief that the gods are responsible
for 211 the troubles of mankind anpears in the mythology of the Hill
Saora, who state that the gods are the Lroubles of mankind:
'In the days before gods and the Dead troubled men, there were

no priests. But in time thz zods were torn for every caste and
thsy began to trouble them and men fell ill.' 73
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his idea recurs among the Koya tribe, who view with remarkable
cynicism the gods?! need for sacrificial food:

'*There were no gods, no priests, no sorcerers at first. Iien
increased in number and prosperity. The gods were living with
Deur and hs found it a great burden. Deur thought, "I'll send
these gods to men and they'll have to see about feeding them".
[He lowered the gods to earth and told them to force men to feed

them by inflicting fever, belly-ache, blindness, etc. upon
mankind, who would then have to seck help from the gods,) ' 74

7. The transference of evil

Thus, against their will, the gods are forced to create certain
forms of evil which trouble mankind forever after. Inherent in several
of the creation myths cited above is the belief that certain troubles
originate within the gods themselves and might have remained outside

the sphere of mankind had not the gods elected to inflict them upon

mertals, to transfer them froa themselves to mankind. This theme recurs

in many myths in which sin. (moha, kalmaga or pipa, or a particular sin like

Brahminicide), conceived of as a physical entity like karma, arises in a god
vho is theén forced to rid himself of it by transferring it to mankind. This
is the reverse of the motif (rare in Hinduism, but found in the later bhakii
myths75) in which god takes to himself the sins of mankind, and it

forms a bridge between two related but contrasting ideas of evil:



that god creates evil against his will and that he wishes to create it.

The myths of transference form a mediating coropus, for althougn god
does not wish to have evil arise in the first place, once it has been
ereated he willingly 'creates' it for mankind in order to free hizself
of it,

An early example of such a concept of transference appears in

the Braamape ritual of the varupaoraghdsa sacrifice, 1n waien (according

to Jant Heesterman) sin is transferred not from a
the sacrificer to his rival, The rite focuses on t
wife, vho is asked to name her paramours; in this manner, untruth

(anyta) is turned into truth (rta, satya), and untruth is transferred

to the rival who is seized by Varuna.76 The role of the woman is
essential here as it is in all later myths of iransference of sinj
her guilt is assumed and is implicit in the rather leading question
which is put to her, asking not if she has a paramour but whe he 1is,
or even how many paramours she hzs. /! This guilt is transferred
is said
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to be essential for release fronm Varupa's bends;?9 the woman may e
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on men -~ oOr women,

Jhen

often

of intoxication was conjured to punish Indra (a notorious drunkard),

Indra was saved when the demon was distributed among women, drinXinz, dice,



and‘hunting.BO Vhen Indra slew the demon Vytra he was guilty of
Brahminicide; he transferred his guilt to women and granted them in

return the boon of having children,81 a familiar instance of the association
of sin and procreation. In later versions of this myth, the women

remain as receptacles of Indra's sin but are joined by others:

fire, waters, grasses, trees, and apsarases, this last portion to

be further transferred to any man who makes love to women during their
menstrual peribd,82 yet another instance of précreative pollution.
Similarly, Indra's Brahminicide is divided among trees, rivers,
mountains, the earth, and women, or among water, earth, fire, and
women, the.iatter portion to appear in the blood of the menstrual
£1ow, O

In the Ram3yapa, Indra is said to have performed a horse sacrifice
in order to be relieved of the sin of having killed Vytra, and the
spirit of Brahminicide came out of Indra's tody and asked the gods
to give it a dwelling place, whereupon it was told to divide itself
igto four parts, one to dwell in rivers in flood in the rainy season,
one in saiine soil, one to live for three nights each month with
beautiful young women in order to humbdle their pride, and one to:
dwell with those who slanderously destroy innocent Brahmins.au This
text mitigates the harm done in this way by liriting the evil to
wicked people (proud women and Srahmin-slanderars) and by a qualifying
side-effect: it is said that, as long as Indra suffered from

Brahminicide, he withheld himself (i.e. the rain) from earth, causing
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a terrible drought which desolated all creatures; when Indra was
freed from Brahminicide, all creatures rejoiced. Thus the earlier

Mahabharata story is slightly modified in this later text to

reflect less discradit upon Indra.
Ancther Ramayapa tale sirdlarly mitigates Indra's selfisaness:
Indra slew Vytra and was afflicted with impurity [mala]. Then
hunger and Brahminicide sntered him. The gods purified him
by bathing him with sanctified water, and the filth entered
the earth in the cities of }zlada and KarlUga. The gods
rejoiced to see Indra pure, and Indra granted the two cities
the boon that they would become famous and prosperous. 85

Although the actual transference is straightforward and concrete --

the *filth' is washed off Indra and soaks into the earth (the

recipient of the sin in other, less concrete versions as well) --

the more abstract 'sin' of hunger is still associated with the

crime of Brahnminicide. The cities which receive Indra's sin

becoms famous, supposedly by virtue of that very factj i.e., -

they take upon themselves the virtue of the saviour which in

other contexts might be associated with the very god who defiles

th SHITY



Often the evil (pIpa) is taken up by sinful or procreative women in this
manner, and the myth is thus used to explain the origin of lascivious
women. Such a myth explains the origin of adultery on earth: “hen
Indra seduced Ahalya, her husband Gautama said to hin, 'Tnis emotion
which you have-shown here will also appear among men in the world,
and the man who (commits adultery) will have half the sin, and you
will have half'. And Gautama cursed mortal women.to have the beauty
of Ahalya, the cause of the 1:rouble.'86 Such actions by the gods are
usually accapted without comment by the Paur3gikas, but this myth of
Ahalya is.used to discredit the gods when Brhaspati corrupts the

demons.87

Indra's weakness is responsible for the creation of a number of

specific heresies in another myth:

»thu performed a horse sacrifice, but Indra was jezalous of him

- and stole the Horse, Theé sage Atrl saw Indra flying away like a
herstic who mistakes adharma for dharma, and Atri urgzed Pyrthu to
111 Indra, Prthu's son set out after Indra, but waen he saw
him wearing matted locks, carrying a skull and a club, and smeared
with ashes [i. e. in the form of a Saiva Kapalika], he thought
him dharma incarnate, and he did not release his arrow. Agzain
Atri urged him to kill Indra, saying, *Kill Indra, who has
destroyed the sacrifice and is the lowsst of the zods'. Indra
then released the horse and vanished, and the boy toox the
horse back to his father's sacrifice.

All the forms that Indra took in order to steal the horse

are portions [khapdani] of evil [p3pasyal]. Thus when Indra stole
the horse to destroy Prthu's sacrifice, the doctrine of heresy
was taken and released by him among men. And those who are naked
or wear red robes, thinking, 'This is dharma’, attach themselves
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to adharma, through a mistaken idea [bhranty3|. (The commentator,
Sridhara, concludes: From then on, the paths of heresy existed --

Jains, Buddhists, KZpilikas, etec.) 87
Indra is often jealous of virtuous men and inclined to steal sacrificial
horses. Here he interferes with the son of Ppthu, who is assoclated with
the origin of heresy through his father, Vena.88 It is unclear why masquerading
as a heretic should prevent Indra from being shot (unless perhaps he hopes
thus to seam beneath contempt, like the Kgatriyas who pretended to be
Untouchables rather than face the Muslims), nor is it clear why Pythu's
son should consider a heretic to be 'dharma incarnate'. But it is evident
that the myth explains the origin of heresy and even gives a false etymology
for the term pikhapda (p3[pasya] khapda[ni]).
Siva inherits many of these motifs of transference from Indra, who
is Siva's prototype in many ways.89 The essence of Indra‘*s Brahminicide
is said to be derived from a force originally creatéd by Siva, partially
distributed, later transferred to Vytra, whence it entered Indra and was
further transferred to living creatures!
[Wnen Siva destroyed Dakga's sacrifice], a drop of sweat fell from
his forehead and became a great fire like the doomsday fire; then it
became a man named Fever, short, excessively red-eyed, red-bearded,
hair standing on end, very hairy, dark-skinnesd, wearing red garments.
Brahma said to Siva, 'All the gods will give you too a share (in the
sacrifice). All the gods and sages find no pesace, because of your anger.
If this man born of your fever wanders among men in one plece, the vhole
world will not be able to bezr hime. Restrain (him), and let him be
divided into many.' Siva, thus implored and having been given a share,
said, 'So be it,' and for the peace of all creztures he distributed
Fever among the headaches of elsphants, slough of serpsnts, sore hooves
of bulls, blindness of cattle, constipation of horses, moulting of
peacocks, red eyss of cuckoos, disturbances in sheeps' livers, hiccups
of parrots, fatigue of tigers, and fever among ren. 90
The original man, who closely resembles the man born of Vena's sin, is

still too dangerous, so, since 5iva cannot altogethsr destroy his destructive

fire, he distributes it 'for the peace of all creatures’ -- i.s., in ordsr
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to do the least possible harm; he does not intend to do evil, but his action
infliets diseases upon various beings. The fever which cauées the

initial trouble is the power which destroys Dakga's sacrifice and which
leads to various heresies in later, Purapic versions of the myth.91
Another Saiva myth uses the Indra motifs to account for the distrioution
of the seed of Siva vwhich is placed within Agni: Siva promises Agni
that he will be reli?ed of the torture caused by the seed if he releases
it in the body of those women who warm themselves each month,92 a
possible reference to the sin associated with the menstrual flow.

The pattern of the distribution of Indra's sin is also followed in the
myth of the burning of Kdma by Siva. After burning Kama, the fire from
Siva's third eye, augmented by the fire of Kama himself, threatened to
burn all the universe until it was distributed among mango trees, Spring,
bees, the.moon, flowers, cuckoos, and the passion oi lovers; among proud
men and pleasure gardens.93 The fever of Kama tortures Siva until Siva
transfers it to the son of Kubera, to whom Siva gives the ability to

o

drive men mad,”’ a rore explicit example of the transference bf sin from
gods to mortals.

The Koys myth in which mankind 1lives happily on earth until Deur
sends the'gods to them may be read as a myth in which evil is transferred
from gods to men, the evil in this case being the gods thamselves. Other
tribal myths describe this transference; a Gond myth retains many of
the motifs of the Sanskrit Saiva cycle:

t [ilahadeo and Parvati were living in the jungle. She conceived

but then miscarried and threw the foetus into a stream, where

it became a fish. The seven daughters of Jalandhar Curu fell
into the pool and contracted syphilis, gonorrhea, rheumatism,
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‘bloody discharges, boils, sores, and menstrual problems, all
because of the foetus of Parvati.]' 95

Another tribal myth also blames llahadeo and Parvati for the origin
of venereal disease, though the evil is *'transferred' not in any
sunernatural manner but merely as the disease is actually transmitted:
' (A demon was in love with Siva's wife ParvatI. Siva, with
Vigpu's help, tricked the demon into burning himself to ashes,
out as he died his seed came out from him. Vigpu placed the
seed in a hollow bamoboo, where two girls were born from it.
Siva and ParvatI found them, and Siva said that, since they

were born of evil seed, they would give gonorrhea and syphilis to
to any man that made love to them.]*' 96.

Although any form of evil may be transferred from gods to mbrtals,
sexual sin is particularly polluting and thus particularly easy to
transmit,

The Gadaba have a myth vhich is even more explicit in its
recognition of the fact that, once created, evil cannot be destroyed
but can at best be transferred:

' [3nima Mehaprabhu and his son lived in heaven. Thakurani wanted

to eat the son, but Bhima iahaprabhu hid him and lied to her. 3She

cursed him so that his son was afflicted with sores and wounds.

Later, Thakurani was propitiated and cured the boy.] "But where

shall we put this disease?™ asked Bhima. "Let us throw it down .

to mankind®, said his wife. They threw it down and in this way

came disease and death into the world.' 97
Bunger and women are as usual the sources of the trouble, the latter
appearing in two forms: first as the evil goddess who creates the

diseases and then as the wife who suggsests that they be transferred

to mankind., But the gods benefit from an act which causss

mankind to suffer.
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Cs The sin and salvation of Vena
An irportant series of mytihs in which a super-human creature is
freed from his ovm sin by bringing forth sins upon earth appears in
the saga of Vena. Some versions of this myth concentrate on the
chain of evil leading to Vena's wrickedness, others on the chain of
evil which he brings about, so that a saries of transferred sins stretches
benind him and ahead of him.

The myth as it appears in tas Zah3bhdrata gives neither the cause

of Vena's sin nor the source of his salvation, but it provides the
basic seeds out of which later texts were to develop both of thess episodes:

Atibala, the son of Anahga [Desire], married SunithZ, who was the
daugh*er of Mytyu [Death], Their child was Vena, who was in the

rasp of passion and hatred and spread adharma among his neople.
mhe sages Killed him with sacred grass that had been purified by
mantras. Ihen they churned his rignt thigh, and from it was born
a deformed little man, dark as a burnt pillar, vith red eyes and
black hair. He was the ancestor of the Nigadas, who are cruel
mountain-dwellers, barbarians. Then they churned his right hand,
and from him was born Ppthu. 93

Vena is descended from death and desire, though no causal relstionship
is suggested here; and after his dsath he produces the ancestor of

[

wicked tribss, though again this is not said to affect Vena himself in

any way.

The Matsya Purapa elaborates upon tnese essential polnts:

=4y

Ahga married the very ugly daugnter rirtyu, named Sunitha,

Their son was Vena, wno harwvd people, took pleasure in adaarms,
and stole the wives of other men, The sages tried to instruct

him in dharma, but in valn, anc then they causaed him to dise,

by a curse. But then, ovoresssd by fear of anarchy, the sinless
Brahmins churned his uody, and the races of barbarians care Torth
from that part of his body that was his motherts. From his father
portion, from the right hand, cams forth a righteous xing, named

Prthu. 99

o
e
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The lineage of the father is here purified, which leads to a dualistie
View of Vena's sin: the wicked part of him (descended from death,
through his mother) produces the barbarians, while the good part of
him (descended from Svayambhu Manu) produces the virtuous king. This
text also explains why the sages churned Vena's body: not in order

to purify Vena in any way, but simply in order to continue the royal
line,

The Harivam$a further explains Vena's sin and its results:

There was a righteous king named Afga, who married Sunith3,
daughter of Mptyu. Their son was Vena, who was not very learned
in dharma., Because of the fault of his mother's father, who was
Kdla [Death], Vena put his own dharma aside and plunged himself
into lust., He ignored the moral bounds, transgressed the dharma
of the Vedas, and took pleasure in adharma. He forbade people

to sacrifice or to offer oblations, and he gaid that sacrifices
and oblations were only to be offered to him, The sages tried

to correct his behaviour, but the evil-rinded kingz laughed at them
and said that he exXcelled all of them in strength, asceticism,

and truth, and that if he wished he could burn the earth or flood
it. The sages became angry, and they grabbed him and churned his
left thigh, and frem it was born a short, black rman, the founder
of the ligdda line, born of the impurity [kalmaga] of Vena. He was
the ancestor of all the tribes who dwell in the Vindhyas, the
Tugaras, Tumbaras, and the others who delight in adharma. Then
the sages churned Vena's right hand, and Pythu was born. 100

The nature of Vena's misbehaviour is eXpanded nsre to include certain
heretic practices as well as certain characteristics of the dangerous
ascetic: his excessive ascetic power gives him nmagical control over

fire and water, according to his own boast., 1his text makes explicit

o
-
(+
v
2]
O
=
oQ
o

the fact that Vena's sin was duec to his descent from deat
his mother, and that the tribes are born of Vena's sin and are

creatures of sin, who delight in adharma. Two other texts which are

almost identical to the Harivap$a add minor details: the sages beconme



angry at Vena's offense (aparadhit or apacarspa); they churn his right

hand for the sake of progeny (or for the sake of the people [prajirppam]),

as in the fatsya PurBpa; the tribes descendzsd from Vena include the

hivaras. Tumburas. Tuvaras and Kha&3is, who delizht in adharma because
’ ’ ’ =g

they were born from the sin of Vena.101

The BhAcavata Pur3pa emphasizes the pre-ordained, inevitable nature

of Vena's sin and introduces the important idea that the creation of the
Nisadas not only produces a new king but frees Vena of his guilt:

Ahga married Sunith3a, daughter of Mytyu, and she gave birth to a
son. He took after his maternal grandfather, vho was born of a
portion of Adharma, and therefore Vena became attached to adharma.
He went hunting and killed all the poor wild animals; he Idlled
children as if they were beasts. Vena's father was very upset
about this; after losing much sleep, he finally took counsel

with his ministers. They said to SunithZ, 'They have consecrated
Vena as king, but he is by nature unfit [prakytvd...asammatam].

He obstructs dharma and goes about like 2 mad elephant in rut.

One can feed a serpent on milk and raise him, but still there is
no merit in himj even so, Vena is by nature [prakytyaiva] a rogue,
born of the womb of Sunith3i. Instead of caring for his subjects,
he destroys them. Nevertheless, let us propitiate hinmj let not
his sin [p3taka] touch us.® In vain they pleaced with him, for he
merely mocked them, reviling the gods; he told the sages to
sacrifice to him, and he became more and more evil. The sages
killed him, but Sunitha took up the corpse of her son and preserved
it magically. One day the sages saw evil portents and feared lest
the Dasyus [non-Aryan Indian tribes] would overrun them. Realizing
that they needed a king descended from Ahza, they churned the
thigh of the fallen [vipannasya] king, and a dwarfish man appeared,
black as a crow, with short arms, flat nose, red eyes and red hair,
Ye was the ancestor of the Naigddas who live in the mountain
forests, and when he was born he took away the burning impurity
[kelmaga | of Vena. Then the sages churned again, and Prthu

was born. 102

The churning of Vena's body here has two distinct purposes. First
he is churned to purify him of his sin, which is transferred to the
Migida, the bad king(who is, ironically, the very inmazs of the Dasyus

whose threat led to the creation of the Niséda). Cnly then can Vena
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be churned to produce a good king (which was ths original reason for
the.action, both within the logic of the myth‘and in its historiecal
development ). |

The Vigpu Purdpa further emphasizes the source of Vena's sin
(Vena, 'who inherited the evil propensities of his maternal grandfather?,
was by nature evilloB) and states that the birts of both sons was
necessary for the purification of Vena, though the primary purpose
of the churning (the need for s good king) is retained and expanded:

« « o » The sages became angry and said, 'Xill this evil one
[p3pa]*, and they beat him with sacred grass and killed him,

Then the sages saw great clouds of dust everywhere, and they asked
the people what it was, and they were told, 'iow that the kingdom
is without a king, the robbers are raising this dust'. The sages
took counsel, and then for the sake of a son [putr3rtham] they
churned the thigh of the childless king. From him there arose

a man dark as a burnt stake, very short, with flat features.

He was the ancestor of the Nig3das who are devoted to evil deeds.
By this means, the evil went out of the king, for the Nigadas
born from him destroyed the sin of Vena. Then the sages churned
the right hand of Vena, and Pythu was born. And because of his
son thus born, Vena went to heaven, for he was protectgd from
hell by his noble son. 104

The birth of a2 good son to save his father is an ancient belief to
which the Vispu Purdpa refers: the word 'son' (putra) is said, by

a folk etymology, to refer to one who protects dizg) his father from
thé hell named Put. Thus the idea that a good son protects his
father combines with the concept of transferred sin (by which an

evil son removes his father's guilt ), and Vena is doubly saved.

A similar folk etymology is used in the Varmana Pur3apa version

'of the Vena myth, vhich states: ?'Pythu deliberated how to help his
father, for he thought, "A son is one who saves ais ancestors"

(pi[t¥ns] tra[yaste]).’ 105 Tnis text goes on to explain the way in
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the good son protected his wicked father:

‘Once when Manu sneezad, from his mouth there came forth a king
who was the defender of dharma. This king married Zhaya, the
daughter of death, and from him was born the wicked Vena. Wwhen
the king saw the face of his son, he went to the forest, performed
asceticism, and attained the heaven of Brahma. Vena behaved
evilly and was killed; the Nigada and Pyrthu were born of him.

Prthu thought, 'My father was a wicked destroysr of sacrifices.
How may I perform for him the death-rites that procure happiness
in the next world?' Narada told Pythu that Vena had been reborn
among . barbarians and that he suffered from leprosy and consumption.
Pythu asked Narada how he might save his father, and Xarada told
him to go to various shrines [tIrthas]. Prthu set out for the
north and found his fatherj; the barbarians allowed him to take
Vena home, and Pythu brought him on a palanquin to the shrine of
Sthapu [a form of Siva]. There he began to bathe him, but Vayu
[the wind] cried out, 'Do not be so rash. Protect the shrine,
This man is enveloped in a terrible evil [papa], and if he bathes
he will destroy the great shrine, fd:; he has reviled the Vedas.'
Pythu replied, 'He is indeed enveloped in a terrible evil, and
I shall do the expiations that the gods require'. The gods then
said, 'Bathe in shrine after shrine and sprinkle (him) with the
water, referring to him when you bathe, and he will become pure'.

A man who had sinned was reborn as a dog. The dog becams
thirsty and swam in the Sarasvati river, and his sins were shaken
off. Then he became hungry and entered Vena's hut, and when Vena
saw the dog he was afraid, and he bathed in the SthZgu shrine,
having touched the dog gently. The dog showered him with drops
of water from the shrines that he had bathed in. 3Becausz of the
greatness of the Sth3pu shrine, Vena was saved by his son. Siva
of fered Vena a boon, and Vena said, 'I plunged into the lake out
of fear of this dog, for I had been forbidden by the gods to
baths in this shrine. The dog did me a favour, and so I ask you
to favour him'. Siva was pleased and promised that the dog would
be freed from sin and would proceed to the heaven of Siva,

Siva said to Vena, 'I am pleased with you. 7You will dwell
in my presence for a long time. Then, born from my body, you will
be reborn as the dsmon Andhaka, and due to your former, terrible
adharma -- reviling the Vedas -- you will become full of passion
for ParvatI. Then I will destroy you and purify your body with
my trident., Freed from all impurity [kalmaga], you will become the
leader of my hosts. 105

This text begins with an episode which foreshadows, in reverse, the
main theme of the purification of a wicked father by a zood sonj for

the virtuous father of Vena leaves his evil son but manages to attain
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heaven by his own efforts. Vhen Pythu is then born of Vena, he is
faced with a logical impasse which the gods insist upon: since Vena
is wicked, he is barred from participation in the ceremonies which
might purify him. (This paradox underlies a number of the Tantric
myths of heresy, which offer an intermediate religion for thoses too
sinful to purify themselves by the true religion) Only the de&otional
sacrifice -~ the bhakti -- of one who is pure (the son) can brezk
the chain of evil karma.

Thus, in éddition to the usual, straightforward transference of
sin from Vena to one who is sinful (the ¥igada) --a measure which does
not enable Vena to proceed to heaven, in this text -~ another kind of
transference is introduced, a transference of salvation: the virtuous
son mist accumulate good karma and transfer that back to his father,
even as be transfers the water from the shrines to his father, who is
forbidden to touch them directly. 1In addition to this, another sub-
motif of transference is introduced: the unclesn dog transfefs the
holy water from his body to that of Vena, and Vena in turn intercedes
for the dog with Siva. Finally, it appears that even these episodes
are insufficient to freé Vena from the entire burden of 2is guili, 2nd
the chain continues into two more rebirths: first as the evil demon
who will sin because of Vena's sin, and then, after the intercession of
%iva himself to remove this final evil, as the virtuous leader of Siva's
hosts. In this way, Vena is purified first by his two sons (one evil and

one virtuous) and then by becoming two sons of Siva (first evil, then

virtuous).
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The belief that it is the good son, rather than the evil one, onto
whom Venat's sins are transferred, recurs in three texts which dwell at
fer greater length upon the heretical nature of Vena's wickedness.

In the first he is simply an atheist and a materialist:

Vena, the son of Anga, was an atheist devoid of dharma, who took
pleasure in evil $3astras; he was a prominent materialist
(lokayatika). When the sages said to him, 'You ought not to
destroy by your materialist speeches the moral bounds that were
formerly set by our ancestors', Vena replied, 'You are babbling
in vain, Those who are dead are dead; the spirit leaves the body
like a breeze, and no body is obtained thefeafter. All the rituals
of horse sacrifice etc. are child's play; as long as one lives,
one should live happily, for no one who is burnt to ashes returns
again.,' The sages decided to kill him, and the gods advised them
to churn his thighs so that they would have a king descended from
hizn. They killed him, and when they churned his two thighs the
ligada was born of Vena's sin [kalmesa]. Then they churned his
right hand, and from it Pythu was born. By the birth of Pythu,
Vena was freed from his evil [papa], for by obtaining a good son
the evil Vena, who had committed all sins, went to heaven. 107

The hedonistic details of Vena's wickedness do not alter the course
of the myth, which seems to distinguish between Vena's sin (kalmasa),
which producss the Migdda, and his evil (pipa), from which the other

son releases him,

In the Brhaddharma Pur3dpa, the nature of Vena's wicKkedness has

a2 definite effect upon the role of Pythu:

Formerly, Vepa [sic| left the path of dharma, and there arose
‘the mixture of castes, Vepa was dsscended from Mptyu, for his
mothar Sunithd was Mytyu's daughter, and because of his nature
[svachivatah] Vepa oppressed all his »nsople. Xe took the

children from every house and bound them and threw them into wells,
and did other miserable things such as this., Anga was very upset
about his son and went to the forest, and so, since the country
then suffered from anarchy, the sages made Vepa kinz. BEut Vepa,
oppressive by his . nature [svabh3vapIdako], forbade the dharma
of varnaframa; he was the leading atheist. %hen the sages tried
to reason with him, Vepa replied, 'Since you say that mixing castes
leads to hell, I will cause them to mix everywhere'. The sages
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were very uoset and went away, and the atheist Vepa caused
Srahmins to beget sons in Kgatriya wives, Kgatriyas sons in
Vaidya wives, etc., producing the mixed castes of the iFgadhas,
Varajivis, etc.

Then from the body of Vepa himself was born a son named
Mleccha (Barbarian), from whom were descended the Pulindas,
Pukka8as, Kha8as, Yavanas, Kambojas, Savaras, etc. Seeing these
creatures who were born of the transgression of dharma, the
sages killed the evil Vepa and churned both of his hands.

Pythu and his wife were born of the body of Vepa, and dharma
was once again established, for Ppthu reinstated all the castes,
and oy Prthu's decree all the castes became devoid of evil
[vZpaSinya] and auspicious. 110.

The barbarian races which in all versions of this myth are created from
the body of Vena appear here, but this motif is repeated in another form
as well, and Vena creates other impure castes by explicit decree. (A

similar duplication may be seen in the Vamana Purzpa, where Vena not

only begets barbarians but is reborn among them). Both evil groups
appear before Vena is killed in this text, and the dualistic birth from
his dead body is maintained by the statement that it produced a male/
female pair in place of the usual good/evil pair. Nothing is said of
the purification of Vena himself, but Prthu is born in order to 'purify®
one set of Vena's offspring, i. e., to make the miXed castes devoid of
evil. This is the only text in which Vena does not succeed in
transferring his sin to others; he himself remains (presumably)

damned, and though he doss produce the barbarian races, his son undoes
the main evil which Vena has produced (the mixturs of castes).

A final, greatly expanded version of the myth returns to the question

of Vena's personal salvation, which is achieved, as in the Yamana Puridpa,
by the direct intervention of a god (here Vigpu instead of Siva) who

takes upon himself at least part of the responsibility for Vena's
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corruption, The text first tells the Vena myth as it appears in the

Harivap$a, changing a few of the concluding details:

« « o« The sages churned Vena's left thigh, and from him was born
the ancestor of the Nigadas, Kira{as, Zhillas, li@halakas, Phramaras,
Pulindas, and the other races of barbarians who dwell in the
mountain forests, All of these evil-doers were born from Vena's
body, and the sages were relieved when they knew that the king's
sins were gone. Then they churned his rignt hand and Pythu was
born from him. « « .

The sages listening to this tale said, '“hat was the nature
of thes evil committed by this evil Vena, and what deserts did he
obtain?' The bard said:)

vhen his son, Pythu, was born, the king became spotless and
righteous again, for all the evils done by the lowesi men are
destroyed by contact with the good. The sin of king Vena was
obliterated in this way, even though it was a terrible sin
[kalmasa], and Vena was sullied with the fault of his grandfather.

(The sages said, 'Vhat was the fault of his grandfather?
This was Mptyuw, who never harmed anyone, and Mytyu was established
in his job (or in his evil [pratigthitah p3pe or pade]), and sll
people are in the power of their karma. For this reason, I do
not understand the fault. Because of what fault of Xptyu did
Vena become evil?' The bard replied,) 'Mytyu is the commander of
evils and of evil thoughts. An evil-doer by his evil deeds
reaches hell, where Yama [Mytyu] heats him, while a good man
obtains heaven.,' 111

The original statement that it is the evil son who purifies Vena is
retained in this text, but the story is then continued and attributes
to Prthu the purifieation of Vena. The statement which appears in
almost every version of this myth - that Vena was evil because of
his ancestry or because of his nature -- 1s repeated here, but now for
the first time it is challenged by the listeners, vho first of all
guestion the svil nature of death (2 question which recurs in the

112). The pard first answers this

mythology of the origin of death
simply by stating that death is evil, but in order to emphasize the

way in which this evil is transferred to Vena by the chain of karma,
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he goes on to narrate a lengthy episode exrlaining the evil 1link
between liptyu and Vena:

Sunithd, who was virtuous [pupya], was born from liytyu, and by the
ripening of her father's karma she came one day to a lovely wood ,
where she saw the son of a gandharva, nanmed Sufankha. He had
great ascetic power and was meditating; she olfended him every day,
but he bore it and merely kept saying, 'Co away'. Finally she
struck him, and then he became angry and said, 'Zvil one, why have
you done this evil thing, to strike at me when I had committed no
offense and was performing asceticism?' Then he contrdled his
anger, realizing that she was 2 mere woman, but she, because of
her evil, or delusion, or simply due to her youth, ssid to hinm,
'My father is the chastiser of those who dwell in the triple
world. He punishes the evil and not the good, and there is no
fault in that, but merely merit.' Then she wen- to her father and
told him, 'In the woods, I struck the son of a gandharva who was
performing asceticism. Tell me the cause of this.' But Mytyu
said nothing to her, and she went to the woods and struck Su$ahkha
again, and this time he became angry and cursed her, saying,
*Since you struck me, therefore when you marry you will have a

son who behaves in evil ways, reviling the gods and Brahmins,
taling pleasure in all evil., This evil will come forth from your
womb.' Then Surith3a went home and told her father what had
happened, and he said, 'You should not have struck the ascetic
when he had not offended against you'. And liytyu was very unhappy.
He told her that she had done a very wicked thing, and he advised
her to begin doing works of merit and associating with the good.
She went into the forest and became an ascstic [Lapasvini],
determined to obtain a virtuous husband.

The sage Ahga, son of Atri, obtained from Vigpu the proxise
that he would have a virtuous son. Vhen SurTtn3 learned of tnis
she decided to marry him, for she thought that, with his boon
from Vispu, Afga would beget 2 virtuous son in her, and Sudahkha's
curse would be in vain.

They married and had a son, Vena, who was learnsd and good
and virtuous. When SunTth3 saw that her son had been anointed
king during the rsign of NZhuga, when pszople had begun to diminish,
she was worried because of his origin and because of the sage's
curse. She told him to be virtuous, and he was., 113

Although the ostensible purpose of this episode is to justify the evil
of Vena as an inescapable rssult of his ancestry, it has the opposite

offect. SunTth3 directly contradicts the bard's statement of the
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evil nature of death, pointing out (as the myths of death often do)
that death only punishes the wicked and is not to be blamed for this,
for this is the punishment which maintains the force of dharma in the
face of man's evil nature. Moreover, the myth supports this view by
making it apovarsnt that Mptyu objects to Sunitha's wicked behaviour,
that she torments the ascetic because of her owvm evil, or delusion,
or youth. Iiytyu, in fact, plays the role of the virtuous father of
an evil child, a midtiform of Afga. The newly:bostulated immediate
cause of Vena's evil is the curse of the sage Suéaﬁkha, which stems
in turn from the (inexplicable) 'evil' of Sunith3, not from her ancestry.
Even this is undercut, however, when Vigpu intercedes and promises
Ahga a virtuous son, an act which ssems to negate Sufafkha's curse

as well as Sunith3's 'evil' and to produce a virtuous son. This,

however, cannot be, and another episode is introduced to corrupt the

King?

(The sages asked, *How did Vena come to abandon his virtue and
righteousness?' The bard replied, ‘'How could the curse of the
sage Sufahkna fail to come true? I will tell you how Vena
cormitted his sin [patakdciram]':)

When Vena was ruling virtuously, a man came there, naked,
bald, carrying a broom of peacock feathers, and reading the
Marut-83stra which is contrary to the Vedas. He was evil, and
he was named Bvil [Papa], but when Vena asked his name he said,
t] am Lharma and Moksa. I have taken the form of a Jain, the
embodimant of the dharma of truth. The Arhats are the divinity
and charity [day@] is the highest dharma. There is no use .in
sacrifice or meditation on the Vedas or asceticismj only medi-
tation upon the Arhats is beneficial. This is the way of
dharma as taught in the path of the Jains.' Vena was deluded by
that rost evil man, and he abandoned the dharma of the Vedas, and
the world bscame evil by his command. Afga tried to turn him
from his wicked course, thinking, 'How could he have become so
evil?' (or 'How could such an evil one have been born in ny
family?'), 2nd finally he asked his wife, the daughter of Mytyu,
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'By whose fault has this happened? Tell me the truth, my dear!.
She told him about Sufafkha's curse that had caused their son to
be wicked, and then the seven sages tried in vain to enlighten
Vena, saying, 'All your people are deluded by evil, taking refuge
in Jainism which is the root of evil., %hen all men have been
ruined by the evil of Jainism, Visgpu will come to remove the

evil, taking the form of a barbarian, and he will destroy all sins.
And when all the evils are gone, he will become Kalkin to destroy
the barbarians. But now you must abandon the behaviour of the Kali
age and behave virtuously.! But Vena would not listen, and so the
sages became angry, and they churned his left hand and the ancestors
of the evil Nigadas was born., Seeing tnis evil creature, the sages
churned Vena's right hand, and Pyrthu was born. 1i4

In order to make Sufahkha's curse come true -- in effect, in order to
undo his own prévious nezation of Sufahkha's curse -- Vispu.appearsn
in his familiar Jain-Buddhist avatar. The manner in which Viggu first
corrupts and then (in the following episode) enlightens Vena is fore-
shadowed in the above episode by the reference to the way in which
Vispu wili corrupt and enlighten mankind in general at the end of the
Kali age: first he will come as a barbarian (as he Has just come to
Vena in the form of a Jain) and then he will come as Kalkin (as he
will now come to Vena as the true god). The sages who tell Vena about
these future avatars, however, stress that the t{ime has not yel come,
for they tell Vena to stop behaving in a manner appropriate to the
Kali age. At the end of this passags, Vena seems to have been purified
neither by the birth of his evil son nor by his virtuous one, and it is
necessary for Vigpu to return yet again in the final episods!

(The sageé said, 'How did Vena go to heaven when he had committed

such a terrible sin?' The bard replied:)

From contact with the merit of the sages, and conversation with
them, and by the churhing of his body, they say that his evil was
driven out. Afterwards, when Vena's soul was full of merit, he
obtained eternal knowledge and performed asceticism for a hundred
years, and when Vigpu appeared to offer him a boon, Vena asked to
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be brouzht to Vigpu's heaven with his rother and father. Then

Vigpu said to him, 'What has become of the great delusion [mah3moha ]
by whom you were deluded and sset on the path of greed and darkness?®
Vena said, 'I was deluded by my own evil deeds of the past [yan me
pUrvakrtam papam tendham wohito vibho]|. Therefore, raise me up

from that terrible evil.' Vigpu said, 'Your evil has been destroyed
and you have been purified by asceticism. The Tirth of Ppthu mads
your soul pure, toc. Sufahkha cursed your rother in her youth, but

I gave ahga a boon that he would have a good son, and having promised
this to your father, I will see that you obtain 2 good end. I took
the form of the sin (p3ataka] of Sunithd, and I took the form of the
naked monk to set you on the path of unrighteousness, so that the words
of Sufankha would come true.' Then Vigpu instructed Vena in the way
of salvation. 115

Vena is said to be purified in a number of ways: first by his contact
with the sages, then by the birth of Pythu, then by his own asceticism,

and finally by the teaching of Vigpu. This rmltiplicity of explanations,
together with the persistent questions of ths bard's audience, demonstrates
the degree to which the myth of Vena remained troudlesome to the Hindu
mind and raised more questions of the nature of evil than it resolved.

The Padma Purdna seems particularly troubled by the chain of everts

and constantly reverts to the past for explanations; aven at ths end,

Vena remembers to ask Vigpu to bring his parents with him o heaven.

The ultimate explanation for all the logical inconsistencies of the

myth in this version revaris to Vigpu, who 2ssumes responsi@ility not

only for the delusion and enlightenment of Vena, but for first causing

+he curse of Sufafkha (by taking the form of Sunitad's sin) and then
obviating it (by giving a boon to Anga). Vigpu's offer to take the full
blame for Vena's evil by appearing in person in his avatar of Hah@moha

is explicitly rejectsd by Vena, who reverts to the orizinal, simplistic
view of the origin of evil, the chain (*I was deluded by my own evil deeds

of the past'). The initial premise of the early myths of Vena -- the



197,

belief that he was released from his sin by transferring it to somecne
evil (the Nigada and his descendants) -~ is reversed by the intervention
of Vigpu, for Vigpu corrupts Vena not (as is usual) in order to rid
himself of some sin but rather, ultimately, in order to remove sucn
a sin from a mortal,
Y« The necessity of evil

The myths of the transference of evil may thus be adapted to
demonstrate a number of different religious points of view, but
the basic, primitive impact of the concept stems from the belief
that the gods are forced to place evil armong nankind because they
cannot otherwise dispose of it; this assumes that thes gods do not
wish for evil in the first place but that, given its existence, they
would rather have it survive among men than among themselves, Cther
dindu myths seem to imply, howsver, that even without any danger to
himself, god wills mankind to sin, that evil does nol arise by accldsnt
but that god creates it as a positive element, that evil is included
in creation just as the herstic is 'included' ir Hinduism. In this

view, the gods are entirely responsible for the origin of evil.

4

vi

)
O

Holwell compares the implications of the Wester: w that god

creates evil against his v1l. witn the 'Indian' view tnat he creates
it willingly; he remarks that the problem of the orizin of moral evil

has led some (iWestern) authors to

essitated to

of the materials

hings perfect,
1ant to his

all manner of

oD
O

'very strange conclusions. . . . ""That God was n
admit moral evil in created beings, from the natur
he had to work with; that God would have made all
but . + « there was in matter an evil bias, repuzn
benevolence, which drew another way; whence arose



108.

evils}; and that, therefors, to endue created beainzs with perfection,

that is to produce good exelusive of evil, is one of those

impossibilities, which evdn infinite power cannot accomplish. ¢ « o ¥

How rmch mors rational and sublime the text of Brahmah, which

supposes the Deity's voluntary creation, or permission of evil,

for the exalfation of a races of beings, whose goodness as frece

agents could not have existed without being endued with the

contrasted, or opposite powers of doing evil.' 116
3oth of the ideas which Holwell here contrzsts (that god creates evil
of necessity, and that he creates it willingly) appesr frequently in
Findu mythology and are explicitly compared by the Hindus, as we have
ssen from E., M. Forster's conversation with the Maharajzh. Together,
these two ideas may be contrasted with the belief that god is not
Yesponsitle for the origin of evil at all (that the demons are responsible
for this), a concept which also occurs in Hinduism, though less often.
Not only is the first view more prevalent, but it is frequently and
facilely combined by the Hindus with the second: because god recognizes
that evil is necessary, he willingly creates it. The contrast which
Holwell recognizes in roral terms -- that goodness within an individual
only becomes valuable vhen it is pitted against evil -- is recognize
by the Hindus in cosmological terms: that the good in the univgrse is
only valuable because it exists together with evil.

The Hindu view of the interaction betwesn good and evil has caused
mach debate, a great deal of it uninformed and biased, and little of
it useful to the present study. ircea Eliade once noted that in India
there is not only no conflict between good ard evil, but there is in

. . . 1 s g :
fact a confusion between tnem;1*7 Zliot attributed this tendency to

the nature of pantheism, which 'finds it hard to distinguish and condemn

ovilt, 118 statements of this kind are confusing, for Hinduism and Buddhism
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are concerned more with ignorance thaan wilh sin, valuing virtue only
as an adjunct to knowledge, by means of which the philosophic saint
rises above both good and e'vil,119 and most Indian religions view
suffering rather than sin as the fault in the world.lzo

It is, nevertheless, possible to ascertain the Indian concept of
evil (p3pa), and to note how ideas of sin do in fact begin to colour
it in the later texts, though it remains closely tied to the
concepts of ignorance, death, and misforiune that we associate
more with suffering than with sin., Given this concept of evil, it
is possible to see how the Hindu view of the universe as an organic
whole which contains, unmodified and unsynthesized, the oppositions of
good and evil will lead to a belief in the inextricable conneXion
between the forces of divinity and the powers of evil. 1In this
context, it is not surprising that evil should be regarded as essential
and that the gods should seek to include it in their creation.

In justifying the wickedness of kings, Arjuna argues, 'I do not

see any creature in this wrld “hat lives without injuring others;
animals 1ive upon animals, the stronger on the weaker. . « « No act is

121 This doctrine is further dsveloped and

entirely devoid of evil.!
more specifically related to the gods in a Tantric hymn describing Sivats

cosric danca: '3y the stamping of jyour fest you imperillad the safely

of the earth and scattered the stars of the heavens, But you dance in

. - sy e 9122
rda> to save the world. Power 1ls perverse [vEmaiva vibhutZ ].* The

commentator explains that Siva behaves in +the manner of a king protecting
his subjects, an allusion to the view that, if a village is troubled by

robbers or demons, the king's arny will protect it, but the village will
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then have to tolerate the evils resulting from the presence of the army
itself (rape, pilfering, etc.).

This argument, that god is forced to commit evil, appears in Hinduism
with the corollary that god does not wish to avoid evil. Sin is necessary
for the balance of earthly society; it is necessary for there to be
Untouchables in order for there to be Brahmiﬁé; purity depends upon
impurity. Goddesses of disease and filth are worshipped throughout
India despite their impurity; the Hindus recognize the necessity of
coring tovterms with evil., Within this wide s;ope, each member of
the society has his svadharma, his own particular role to fulfil, and
of necessity some of these must be evil roles (the slaughterer of
animals, the presser of seeés) the benefits of whose 1abour$ are
enjoyed by castes too pure to indulge in them themselves. As theée
tasks are necessary, they are not considered tb conduce to dgmnation.

Cn the contrary, it is only by abandoning one's own impure svadharma
in aspiration to a higher way of life that, in the classical Hindu
system, the individual is damned.

The doctrine of svacharma raises certain interesting problems

when applied to the demons, as we have séen. A striking illustration
of *his idea may be seen in the myth of the raksasa Sukeéin, who
abandoned his demon dharma of rape énd plundér in ofder to devote
himself to the higher goals of truth and compassion; for forsaking
his appointed role, he was cast down from the sky by the envious

123

sun god. Yet this myth occupies a turning point in the moral

evolution of the concept of evil. Though the demon is weakened by
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his violation of the strict caste law, neverthsless the higher idsal

of an absolute morality appears as well., This is due to the influence
of the medieval bhakti movement which subordinated caste law and
ritualism to the power of a direct bond of love telween the worshipper
and his god. Thus, Suke$in is eventually vindicated and restored to
heaven in spite of his admitted lavse. In a similar story in another

text, the theory of svadharma, though clearly stated, is again challenged:

There was a yaksa named Harike8a, who devoted himself to asceticism,
dharma, and 5iva, behaving like a Brahmin. His father said to hinm,
t*This is not the behaviour of our family. We are cruel by nature,
harmful flesh eaters and scavengers. Your behaviour is not what
the creator instructed you to do.' DBut HarikeSa went to Benares,
vwhere he performed asceticism until Siva accepted him as a great
yogi, one of Siva's own hosts. 124

Traditional ritualism continued to exert its power alongsids the
new devotional movement, howsver, and the earlier, more orthodox doctrine

of svadharma, together with its corollary of the necessary role of evil

in the universe, prevails in most of the Pur3pas. The creator purposely
incorporated evil into his world: 'In order to distinguish actions, the
Creator separated virtue and sin [dharmzdharmal and made the pairs of opposites
such as happiness and unhappiness [sukhaduhkha]. And whatever he assigned to

each at the first creation, truth or falsehood [yt3nrta], that quality clung

. 2 . - e .
spontaneously to 1t.'1 5 The Vispu Pur3@na2 contains a key passage in

Which ths evil which is an essential part of god results in the basic

heresy -- the denial of the Vedas:

That portion of Vigpu which is one with Death [¥3la] caused

(created beings) to fall, creating a small seed of adnarma

from which darkness and desire were born, and passicn was brought
about. . + o Those in whose minds the seed of evil [papabindu] had
been placed in the first creation, and in whom it increased, denied
Vedic sacrifices and reviled the gods and the followers of the Vedas.
They were of evil souls and evil behaviour. 126
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The Lifhga Purfpa also attributes te god the explicit wish to make

the universe ambivalent by means of heresy as well as evil fortune

(AlakgnT )
Narayapa [Vigpu] made the universe twofold [dvaidhan] for the
sake of delusion. He msde the Brzhmins, Vedas, and the goddess
8rI, and this was the best portion. Then he made Alakgni and the
lowest men, outside the Vedas, and he made adharma. tUhen the
goddess Jyesthd appeared from the ocean, the sage Markapdeya
said, 'Jyesthd is Alakgmi'. She must dwell far from where men
follow the path of the Vedas and worship NarZyapa and Rudra.
But she may enter wherever husband and wife quarrel, wherever
there are people who delight in heretical practices and are
beyond the pale of the Vedas, wherever there are athelsts and
hypocrites, Buddhists or Jains. 127
This myth accounts for the presence of wicked people on earth by
making them *food' for the goddess Jyegthd in the usual manner, but
it also accounts for the heresies of Buddhism and Jainismj or, to
be more precise, the myth implies that heretics exist as part of
the fother' portion of the universe created by Narayapa, for he
created the Vedas and so he had to create people beyond the pale of
the Vedas. In a similar manner, Hinduism describes the origin of

the 'left-hand' Visaraga sect: tFormerly Prajapati, in order te

conceal (the true) teaching [upade§agGhandrtham], created the branch

of the Visaragas, which deluded even the sages, let alone ordinary
men.'128 Yo motivation is given for Prajapati's éct, but the corpus
of myths of heresy can supply any one of a number of possibilities,
perhaps the most basic of which is the simple belief that evil and
heresy are as necessary as good and orthodoxy. The belief that the
gods wish men to be heretics is basic to the mythology; thus it 1is

stated that pleasure in (the company of ) heretics and delight in thelr
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arguments arise in those fools who have fallen into tae ocean of
Vigpu's power of delusion, 147 Onlf fools will fall in, but the ocean
of delusion is the work of god.
10. The necessity of death

The nythology of death plays an essential role 1in the Hindu
literature of the origin of evil and heresy. This is evident from
the fact that the two groups of myths, those dealing with evil/heresy
and thoss with death, follow identical sets of patterns, sharing the
same recurrent motifs, offering the same solutions to the different
problems posed. Time is the corrupting factor in many of the myths
of the origin of evil, and the word k3la, which means 'time' in the

Rg Veda and the Br3hmapas, later comes to mean 'destructive time' or

'death! in the Mah@bh3rata. In the absence of death, the earth becomes

overburdenad and men mist be killed; a similar burden afflicts the earth
when it is overcrowded with men who are either excessively good or
excessively evil and must be made into heretics in order that the

earth may be relieved. The origin of evil is inextricaﬁly associated
with the appearance of sexual desire and hunger; death is also closely
connzcted iwith these motifs, for sexual procrestion produces the increase
in population that death rust abate (and sexual sin provides the means
by which deasth may be introduced), vwhile hunger is toth an obvious
natural cause of death and a condition that death (of part of the
population) alleviates for maniind in general. In this context,

sexual desire and hunger are the primary Causss of the

overburdening or overcrowding of the earth.
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The corpus of death myths is further connected with evil and
heresy by the moral element which recurs within it. The gods inflict
death upon mankind either out of recognition of its necessity or
through less laudable motives of jealousy and inadequacy. Death is
explicitly regardsd as an evil in many myths, even in those which
accept the need for the existence of the oppositional pair of life
and death in an ambivalent cosmos. Death botn results from man's
evil (in those myths in which man is denied immortality as punishment
for having committed some sin) and prevents further evil (in those
myths in which the threat of death is regarded as the greatest
inducement to morality on earth).

That the possibility of the absence of death was consideread,
though inevitably rejected, is evident from a myth which appears

first in the Satapatha Zrahmapa:

The gods fearsd the year, Death, Prajapati; they performed various
rituals in order to become immortzl, but in vain. They went on
toiling [§r3myantas] and Prajdpati taught then the proper ritual
to perform, and they became immortal. Then Death [Myptyu] szid to
the gods, 'Surely in this way all rien will become immortal. Then
what will be my share [bh3ga]?' The gods said that the body would
not be immortal, and would be the share of death, but the rest

of the man who had achieved immortality ihrough knowledge [vidzﬁ]
or ritual acts [karman] would become jmmortal, 130

In this myth, differentiation into dualities takes placs on ssveral
levels. The year is at first both creator (Praj2pati) and destroysr
(Mptyu); when these functions become divided, frajapati teaches the gods
how to overcoms Mytyu. Yet a portion must be given to Mytyu, and so
creatures are divided into mortal bodies and imuortal spirits (the

latter achieved by yet another duality -- knowledze and ritual). The
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'share!' that Death, the destroyér, claims may be seen as an early form of
the 'share' that another destroyer, Rudra, claims in other Brahmapa
myths, the same share that the non-creative aspect of Rudra/Siva --
Sthapu -- rejects in later mythology. .

A later attitude to the possible absence of death appears

in a Mah3abh3arata myth:

Once, the gods were preparing a sacrifice, and they made Yama
the god of the dead] their slaughterer of sacrificial animals
S§amitr]. Then Yama did not kill anyone among creatures, and

so creatures became numerous. Therefors the gods went to

Prajapati and said, 'We are frightened by this increase in men,

and we have come to you for refuge.' Prajapati said, 'What

fear have you from men, since you are all immortals? A mortal
can be no danger to you.' The gods said, *Mortals have become
immortals, and there is no distinction, because of the lapse of
death. Therefore, wishing for such a distinction, we have come
here.' Prajapati said, 'Since Yama is engaged in the sacrifice,
men are not dying. When he has complsted his ritual, there
will be death [antak3la] for them.' Then the gods went back to

the sacrifice. 131

The explicit need for a 'distinction' between the two groups is a
manifestation of caste ethics -~ that there should be a hierarchy --
as well as of the jealousy of the gods. The problem of death is not
really faced in this myth, since the absence of Yamz is regarded as

merely a temporary episode, but the problem arising in the absence of
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death is the same as that which appears before death has ever been
created at all: there is overcrowding.

A later version of this myth appears in the 3rahrma Pur3pa, which

offers 2 more complex sst of problems and solutions:

Once the sages made Yama their slaughterer of sacrificial animals.
No one died then except those animals slaughtered for the
sacrifice; mortality became immortality. Heaven became empty
and the mortal world, ignored by death, became overcrowded,

The gods sald to the demons, 'Destroy the sacrifice of the
sages'. The demons attacked the sacrifice, but the sages begged
Siva to help them, and he himself completed their sacrifice.

The sages then said to the gods, in angsr, 'Since you sent the
demons to destroy our sacrifice, let the evil demons be your
enemies.' And thenceforth the demons became the enemies of the
gods. 132

In this myth, evil for the gods originates in the absence of death; supposedly

there were no evil demons until the gods sent them to interfere with

the sages. The opposition bstween gods and mortals in the Mahabharata
myth is ﬁere replaced by the opposition between sages and demons.
Nothing is said of the return of Yama to the world, and the solution
for the problem of overcrowding is not the primary, simple ons of the

MahZbhdrata (to destroy everyone) but the later one typical of the

Purapas (to destroy their virﬁue, i. 8 to déstroy the sacrifice which
makes them immortal by 'distracting' Yama), Even this temporary solution
is rejected, however, for Siva completes the sacrifice, and thus
ultimately the original problem of overcfowding is forgotten, and the
machinations of the gods backfire on them, leaving them with (supposedly)
still increasing mankind as well as demons vho harass not mankind but
the gods themselves., This confusion arises in part from the Pauragika's

ambivalent attitude to the role of sacrifice; on the one hand, the gods
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depend upon the sacrifice (which they themselves perfornm in the earlier
version and which the demons, their arch enemies, obstruct) but on the
other hand we find‘the laﬁer attitude that the sacrifice, b} producing
.unusual virtue in the sacrificer, threatens thg zocds.. Tnhis ambivalence
*s snhanced by the ambiguous position of the s;crificers - sagés who
are semi-divins, mediafors between gods and men. |

Another myth which begins with the absencepof death amoné mankind

but then changes its focus to the demons appears in the Mah@bh3rata:

Formerly, in the Goldep Age, when there was no. fear or danger, the
eternal primeval god (Adideva) acted as Yama, and while he did so
no one died, but people continued to be born. Then all creaturss
increased, birds and cows and horses and wild animals, and men
increased by the millions. Thus there arose a dangerous crowd,
and the BEarth was excessively burdened and sought refuge with
Viggu. He said, 'Do not worry. I will see to it that you are
‘lightened.' Then he dismissed her and he tecame a boar who
grasped the Earth with his tusks and raised her up. A great
trembling arose, frightening the gods, who sought refuge with
Brahma; he reassured them that there was no danger from the demons,

and they went homs. 133

The original premise that death is put hors de_combat by officiating

:at the sacrifice is here slightly mpdified: eumther, more merciful, god
takes the place of death., Another basic premise -- ﬁhat the ovefcrowding
is caused by an excess of people in gensral -- is here modified to

imoly the secondary motif, that virtuous people cause this excess; this
is implicit both in the statement that the myth takes place in the
Golden Age, when all men are still virtuous, and in the statement that
Yama found no one to kill. (The other possible-modification, that an
excess of wicked people is causing the trouble, is suggested by the

gods' fear that demons are responsible for the disturbance of the

Earth, but this possibility is dismissed by Brahmi.) Like the first



117.

MahFohZrata myth of death, this text ultimately takes the form of a

mere episode resolved, one assumss, by a return to the previous state
(i.e., Yama takes over fron Kdideva, just as he resumes his official
duties in the other text) rather than by a reconsideration of the

nature of death.

The confusion between the problem of an excess of people in general
and an excess of extremely virtuous or evil people causes the pattern of
this myth to be used for a related series which expresses the necessity
of punishment rather than of death. This correlation is apparent from
the earliest myths of the origin of evil, in which the rod of punishment
(dapgda), wielded by a king, becomes necessary when the evil nature of
man first becomes apparent. Another link is furnished by the myths in
which the 'punishment! of the evil demons is offered as a solution for
the overcrowding of earth. One myth of punishment begins, like several
myths of death cited above, with Brahm@'s involvenent in a sacrifice:

This is how punishment arose for the sake of protecting the moral

rules [vinaya] of people, for punishment is the eternal soul of

dharma. Brahm3 created by means of a sacrifice, and becauss of the

prevalence of happiness [hpstarfipapraciratvat] , punishment vanished.

A confusion [sapkara] aross among men: there wias nothing that was to be

done or not to be done [naiva kErygm,gg,cﬁkirzap], nothing to be eaten or

not to be eaten. Creatures harmed one another and grabbed from ons another

like dogs snatching at meat; the strong killed the weak, and there were no

moral bounds [nirmaryidam]. Then Brahma said to 3iva, 'You should have

pity on the good people [sadhu] and let thers not be this confusion
sapkara] (of good and bad).' Then Siva created punishment, which was his

owm self, and he created Yama and Mptyu. 13%

This myth seems to imply that the world cannot function when there is
nothing but happiness, that even in the Golden Age the law of the fishes
(the strong eating the weak) will prevail and men will harm one another
unless punishment is introduced to protect ths good from the wicked. But

it also implies that ungualified happiness is undesirable in itself, that
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there must be discrimination between oppositions, for when there is nothing to
te done or not to be done the universe cannot function. The word
used for this indiscriminate mixture of moral elements (sapkara) is
ths term often used to denote intermixture of castes, the cardinal
Zindu sin, and clearly concepts of hierarchy are inplay here: there
must bs punishment not only to prevent evil, but to separate good and
evil. That $iva creates Yama and Myrtyu immediately after punishment
has been established follows both from the interaction of the two
mythologies and the fact that Yama is the overseer of the dharma and
adharma of the universe.135 It is in fear of Yama's punishment that
all creatures follow dharma.136 (Similarly, the Buddha remarked that
when men live for more than a hundred thousand years they forget about
birth, old age, and death and would therefore not bs interested in
salvation, though he also remarked that when men live less than a
hundrad ysars they become exceedingly corrupto137) Thus cdeath and
punishment are necessary for the preservation of virtue among mankind.
11.. The evil of death: the Sth3apu myths

Although normally 3rahrd is the creator and Siva the destroyer,
thers is a series of myths in which their roles are supsrficially
reversed, and Brahmd prevents Siva from creating immortals.138 In
several myths of this group, it is at once evident that Siva must
cease creating immortals in order to avoid the farmiliar problem of
overcrowding?

Brahmi began to create by meditation, but darkness and delusion
overcame him., His mind-born sons, all passionless yogis, devoted
to Siva, did not want to create, so Brahma performed asceticism,
but still he was unable to create. He begged Siva to help him, and
Siva agreed, but the creatures that 3iva made were immortals like
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himself, and they filled the universe., BrahrmZ said, 'Do not create
this sort of creatures, but make them subject to death'. Siva said,
'I will not do that. Create such mortals yourself, if you wish.'
Then Siva turned away from creation and remained with his seed
dravm up in chastity from that day forth. 139

The traditional roles of Siva and Brahm3 ars maintained in this myth:
Siva refuses to create in part because Brahm¥ explicitly asks him to
refrain, but in part bescause he is himself by nature an ascetic; this
is evident from the early references to the passionless sons of Brahma
who, in their devotion to Siva, disobey Brahmats command to create,
just as Siva himself does, in effect.

The ascetic nature of Siva's withdrawal from creation is stressed
in another version of this myth, in which 3iva also rejects the anthro-
pomorphic aspect of creation -~ his wife:

Brahm3a performed asceticism and created Rudra, the androgyne,

who divided himself as Brahmia commanded him to do. Dakga then

took the female half of the androgyne to be his daughter, and he

gave her to Rudra. Brahmi said to Rudra, 'Siva, lord of Sati,
perform creation', tut Rudra said, 'I will not perform creation.

Do it yourself, and let me destroy, I will become Sth3pu ['The

Pillar?, i.e, an ascetic].' And thus having commanded Brahna

to create, Siva went to mount ¥aildsa with SatI. 140
Thus the basic meaning of the Sthigu form of Siva is that of death.
8iva has his own role, his svadhargs, %hich is to destroy, and ae

3 ﬂ-'

commands Brahm3 to follow his (Brann@'s) svadharma, to create.

This simple division, however, is reversed in a ssries of myths
which recognize the necessity of an ambiguous; mortal creation:

Brahr3d asked Rudra to create, and the thrse-eyed Rudra created

perfect hosts. just like himself, fres frem.0ld age and death,

three-eyed, immortal., Brahnd thén.stopped hin, saying, 'Let-

not creation be thus, free.from old age and death. Cnly that.

creation which is’ composed of good and evil [SubnZdubhalis enjoined [pra-
Sasyate].'And so Rudra ceased creating and became Sthigu. 141
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The implication that Rudra's creatures are too numerous or too powerful (i.e.
immortals, like Rudra ) frightens Brahm3, who introduces death. S5iva's
refusal to create may also be interpreted as superficially destructive,
but this is not the case; for, by refusing to create mortals instead of
immortals, Siva indulges in a kind of preventive euthanasia, a reversal
of the reversal, so that he ends up creative after all. That he has the
welfars of mankind at heart in refusing to create mortal creatures 1s
apparent; yet, one version of this ryth returns to the premise of Siva's
destructive role and justifies this as a favour to mankind: 'Out of
compassion, Rudra gives final peace to all creatures, effortlessly,
for he gives passionlessness and release,' 142

Usually, however, Siva does not wish to inflict the sorrows of
mortality upon his creatures: when Siva creates beings free of death
and passioh, Brahri tries in vain to make them subject to birth and
death, and Siva withdraws from creationj: when Brahmd asks 3iva to
create beings subject to birth, death, and fear, Siva smiles in pity
and says, 'I will not create beings subject to death and fear, devoid
of glory, in the power of karma, sunk in an ocean of misery. Create
such riserable creatures yourself.! 143 Ir 3ll of these myths, however,
Siva's withdrawal from mortal creation is only made possible because

it is understood that Brahr3d will perform this rolej each, by following

his own svadharma, ensures thet the universe is supplied with both

mortality and immortality; each of the oppositions must be preserved,

This is evident from those versions of the Sthapu myth in which, when

for some reason Brahm3's creatures fail to increase (a2 common inverse of
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the tovercrowded earth' motif), Siva immediately comes to his assistance

144

and participates in creation.
An interesting variant of the Sthapu myth appears in a text which

introduces a moral consideration of the nature of the creatures to be

killed: their fault is not merely that they are immortal or too

numerous, but that they are a threat to Brahma, like the demons.

This version incorporates the concept of the Rudras as dangerous or

evil creatures, a characterization which appears in other myths of death:

BrahmZ created the mind-born sages, who remained celibate and
refused to create. Brahma then created Rudra from his anger,

and he gave him various wives and told him to become a Prajapati
and to create. Rudra created beings like himself, who swallowed
up the universe on all sides, burning up the skies with their
blazing eyes. Prajapati was frightened and he said, 'No more

of these creatures. Perform asceticism for the sake of all
creatures and create the universe as it was before.' Siva agreed,
and he went to the forest to perform asceticism., 145

Brahm3 does not object to immortality in general in this text, but merely

to the creation of immortals who threaten to upset the balance of the

universe.

These two objections are combined in yet another version of the

thZpu myth:

Brahm3 began the process of creation, but he succeeded only in
producing adharma, delusion, suffering, death, disease, old age,
sorrow, and anger. These offspring were miserable, and they had
no wives or children. Then Brahma said to Rudra, 'Create
creatures?!, and Rudra mentally crsated creatures like himself,
carrying skulls and drinking Soma, their sesd drawn up in chastity.
They had thousands of eyes and were of such terrible gaze that

one could not look upon them, for they were great ascetics with
great fiery power [tejas}. They were the Rudras, who devour
oblations. When Brahnm3 saw them he asked Siva to create instead
beings who would be subject to death, for, said Brahma, 'Creatures
free from death will not undertake actions'. Siva refused and
remained thenceforth as Sth3pu, his seed drawn up in chastity. 146
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The myth begins with the familiar episods of Erzhm3‘'s accidental creation
of adharma and all the subsequent evils, including death. Although he
is not satisfied with this creation, Brahm3 nevertheless objects even
more to Rudra's immortals (who are destructive heretics as well --
skull-bearing Kipalikas). Yet Brahm3 reitesrates the need for an
ambiguous creation: !Creatures free from death will not undertake
actions.' Only the threat of death compels creatures to undertake
actions and to remain virtuous. Moreover, just as both mortality and
immortality are necessary, so are the moral oppositions: 'Only that
creation which is composed of good and evil is enjoined.!'

In this way, Brahn3 and Siva combine forces to produce the
necessary balance in the universe. Mortality is necessary on one
level, but it can be transcended on another (just as the doctrine of
svadharma itself can be transcended by bhakti): Brahrm@‘'s creatures
mist die, but those who are devoted to 8iva are freed from the wheel
of rebirth. For the motif of overcrowding must be understood_in the
context of the Hindu universe, which is closed, visualized as an egg,
so that its total contents can never actually increase. o one is
ever destroyed, either, for the belief in reincarnation 2llows only a
kind of recycling; it is merely when temporary crowds arise in certain
places (notably on earth, or in heaven) that death or corruption mst
be introduced in those places.

In keeping with these views of the relativity of death, certain
texts emphaéize the cyclic nature of the universs, the manner in
which periodic creation and dissolution (pravyiti and nivytti) alternate

just as Brahmi and Siva alternate in their tasks. This concept underlies
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another varsion of the Sth3agu myth which appears in the llah3bh3arata in

two closely related texts, It begins with the premise of an amoral

necessity for death (i.e., a déngefous overcrowding brought about by

an excess of people whose only flaw is that they do not die) but soon

introduces moral judgments regarding not mortals but Death itself.

(The primary version will be cited, and whers the secondary version differs from
it, the latter -- or alternative readings -- will be placed in parentheses):1

Long ago, Brahm3 produced creatures who increased greatly but did
not dis. There was no space anywhere for people to breathe in the
triple world. (When Brahmi saw that the universe was unrestrained
;asaggzzam!, he began to worry about destroying or restraining it
[saghara].) A fire arose from his anger and began to burn the
universe on all sides. (He enveloped eartn and heaven in a halo
of flames and burnt the whole universe, killing everything.) Then
Siva, in the form of Sthipu, came to 3rahmi and said, "My duty

is to create creatures, for these wers created by you.' (Sthipu,
the lord of those who wander at night, sought refuge with Brahma
and said, 'You have made an effort to create creatures, but now
in anger you are burning thems Your fiery power [tejas] is burning
everyone, Do not get angry at them. %when I see this, I am filled
with pity. Have mercy.') Brahm3 said, 'I am not angry, nor do

I desire that there should not be creatures. But because I wish
for the lightness (or welfare) of the sarth, I have brought about
this destruction. (This anger has entered me). The goddess
Earth, oppressed by her burden, is sinking into the water, and

she begged me to bring about a universal destruction. But since I
do not understand in my rind how to destroy all these incresased
[vprddh3] (measureless [apramsy3 ) beings, anger entered ms.!
Sthapn said, *Have mercy in this destruction and do not get angry
or destroy all creatures. 7You have burnt them all to ashes, and
those who have been destroyed will never again return. Therefore
restrain your tejass and think of some other means for the welfare
of all creatures, so that these creatures may return. (By your
favour, let the universe be threefold: future, past, and present,
Turn back your tejas and let it subside.)' Then Brahm3 restrained
his tejas in himself and created pravytti and nivrtti. And from him
as he restrained the fire of his anger thers appeared a black woman
with red garments and red eyes, and Brahr3@ called her Mytyu and
told her to destroy everyone.

This first half of the myth combines (or confuses) two related motifs:
god kills men either because they have increased in numbers (as is

usually the case) or increased in years (i.e., aged, ready to die);
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vrddha can mean either of the two, but the secondary text substitutes for
this the word aprameya, which can have only the former meaning. The
latter meaning (aged in years) appears in the tribal mythology of death,
but the former is far more likely and fits the context better. At several
points the myth implies that death comes about because of some shortcoming
or mistake of god: Brahm3 does not know how to destroy things properly,
and though he at first denies that anger has entered him, he later admits
that it has. Moreover, he expressly states that he does not wish to do
what he is doing, and finally, when hs does restrain his destructive
tejas, it is not wholly destroyed but is merely transferred to someone
else -~ a woman, as usual,

The second half of the myth introduces several new but related motifs:

Mytyu wept and said, 'How could you create a woman such as I am?
How could I perform such a cruel task? I fear adharma. Instruct
me in some righteous action. I will not kill sinless [an3gasa]
children or old people, dear ones and sons and brothers and
nmothers and fathers. Evil-doers zo to the house of Yama when
they die. (Let me not go to the dwslling of Yama.,) Have mercy
on me and let me perform asceticism.' Brahm3 said, 'Mytyu, you
were created by me for the destruction of creatures. Do it, and
do not worry, for you cannot do otherwise. (You will be without
blame in the world.)' Mptyu did not agree, but stood there in
silence. (She determined not to engage in destruction, for she
desired the welfare of all creatures). 3rahm3 smiled and restrained
his anger, and Mytyu went away and performed asceticism. (She
satisfied Brahma with her dharma, and he said to her, "Why are you
performing this excessive asceticism? She said, 'I will not kill
creatures. I fear adnharma, and so I have performed asceticism.')
Brahm3 said, 'There will be no acharma in you, ¥yiyu., Creatures
oppressed with diseases will not blame you. The Lears you shed
will be diseases which will oppress men when their time has corme.
At the time of death, you will causs creatures to be attached to
anger and desire, and thus you will escape acharma. (Yama, who
is eternal dharma, will assist you, and so will his assistants,
the diseases.! She said, 'If it must be so, then grant me this:
let greed, anger, envy, wrath, malice, delusion, shamelessness
and cruelty split the body into separate parts.' Brahmid said,
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'Thus it will be. Your dharma will be in the killing of creatures.
Adharma will kill those of vicious conduct. Therefore purify
yourself, and abandon desire and anger, and kill living creatures.')
Since she feared being cursed if she refused the task of being
death, she agreed. And so at the time of death she deludes
creatures with desire and anger and kills them, and the diseases
born of her tears destroy the bodies of men. (At the time of death,
she abandons desire and anger and, unattached, she takes away

the breath of creatures that breathe.) At the proper tims, she
kills people. (At the proper time, just as the Destroyer herself
[sagharitri] takes away the breath of creatures, creatures all

kill themselves, and it is not Mgtyu, with her staff in her hand,
who kills them.) |

Death is a woman here, which is unusual in Sansgrit mythology; bgt she
behaves like Alakgni, Jyegiha, and other female.personifications of evil.
Her concern for the wickedness of her assigned task is not dismissed,

as it is in other texts of this nature, with a simple reference to the

doctrine of svadharma, though Brahmi does use this as one of his arguments

vhen he says, 'Your dharma will be in the killing of creatures'. Iike
$iva, Mptyu wishes to perform asceticism instead of becoming involved

in destruction, but, unlike him, she is not allowed to do this, for there
is no one elss to assume the role she wishes to reject, as Brahma

assumes Siva's role. The relationship between IFtyu and Yama is a
confused one, and the two texts differ on this point. Sometimes Mytyu
seems to fear that Yama will punish her for her own sins; sometimes

she sesms to state that there is no need for her, as Yama already

csrries off evil-doers; and sometimes Yama appears as her assistant.

A similar confusion is apparent in her relationship with disease!

-

sometimes it is said that she creates diseases, but elsewhere their

role seems to be to separate her from the blame of death; just as Brahma

has transferred to her his own guilt of destruction, so she transfers it

to the diseases, who kill people either by her comrmand or in her stead.
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The final moral problem appears in the manner in which the two
texts differ on Mgptyu's relationship with desire and anger. The
primary text, contimiing the metaphor of transference and the series
of measures by which Mytyu is expiated of the guilt of killing, states
that she fills creatures with desire and anger at ths time of death
so that she herself is free of adharma. Thus she corrupts them before
she kills them, making them deserving of dsath, so that she avoids
the sin of killing virtuous people. (This is the basic motif of the
myths of heresy.) The secondary text, however, simply states that
if she frees herself of her own desire and anger, and kills people
emotionlessly, unattached, she will commit no sinj this is a more
sophisticated conception than that of the primary text, one which

also appears in the Baagavad Git3, where Kyspa justifies killing:t

as long as one does not kill while under the influence of desire and
anger, there is no sin in it. These discrepancies demonstrate the

confusion in the Hindu attituds to the provlem of the svadharma of

killing and the moral necessity of death itself,

The disinclination of Mytyu to perform her own svadharma appears
in another text in which Mytyu is, as is more usual, a god rather
than a goddess:

When Brahm3 had created the Rudras and they asked him for a
livelihood, he gave them Kima as thelr assistant, and Adharna,
The son of Adharma was Mrtyu, and Adharma told Mytyu to kill
peopls, but Mytyu said, 'How can you tell me to hurt psoplel
How can I perform such an evil action?' Adharma said, 'There will
be no sin in you if you hurt people. You will direct old age,

- ‘diseasse, fever and the other ills which I have created, and by

those means people will die. Destruction is your nature, and you
will put auspicious diseases into all bodies.' Then lMytyu took
his army of Injury, Quarrels, etc. and wandered among men. 150

149
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Here again lMptyu is freed of the responsibility for death by transferring
it to the actual diseases which are the technical cause of death. Yet
the elemsnt of evil still clings to Death itself, for he is told that
destruction is his nature, and in this text Adharma incarnate (whom

the female Myrtyu so fears in the }MahZbhZrata text) assigns the task

in placse of RBrahma.

The SthZgu myths thus demonstrate a continuous interplay between
an absolute and a relative morality in the attitude toward death. The
more basic Hindu view is the relative view: that, just as each person

has his own svacdharma, so there rmst be a god whose svadharma is

destruction. This view is, however, constantly challenged by a more
absolute morality which questions the necessity of death and clearly
associates it with evil. Although in the classical Sanskrit texts this
view appears to be secondary and later, it is obviously a very
primitive attitude, and it emerges far mors often in Indian tribal
mythology, which is not so closely tied to hierarchical Hindu concepts
of moral relativity.
12. The tribal mythology of the origin of death

It is not surprising that many of the classiéal themes of'the
Sanskrit texts occur in the myths recorded by anthropologists in
India, since these tribes have a strong Hindu heritage. The differences,
however, are equally significant, and many of the myths seem to be
more similar to those of tribes in other countries than they are to
the Pur3apic corpus. In the final balance, I think the Hindu, or
at least the Indian, element prevails, and it is worthwhile to consider

these myths alongside those of the Sanskrit texts.
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The motif of overcrowding is basic here.as it is to the Sanskrit
corpus., As Verrier Elwin remarks, 'The notion that if nobody died

the world would become overcrowded and unable to support the

151

ropulation is widely distributed.' A typical example of such

a myth appears among the Baulya$
' [At first there was one couple. ] So long as they were alive,
no one died, no one could die. People increased in number so
much that there was no room for them to live. [Mahaprabhu sent

a centipede to bite the couple; they died, and henceforth there
was death.]' 152

A slightly mors elaborate version of this myth is told among the
Rengma Nagas:
t[At first there was no day and night, and the dead lived in the
same world as the living. God had to divide day and night, so
that the dead would work at night, and he moved the dead] to
another world, too, for when the dead and the living lived in

the same world they were so numerous that there was danger of
there not being enough land,. , ., ' 153

The Hindu belief in the need for differentiation of 211 kinds, bstween
day and night as well as mortal and immortal, the need for a separate
place for each of the two groups, combineshere with the more basic
idea of overcrowding.

As in the classical corpus, this basic motif is often embroidered
with the secondary motif of corruption: when death Tecomes necessary,
sin enters the world. Among the Bondo, this corruption is spontaneous,
but it involves food and women, as usual, and a snake, as in Eden!

*[At first there was no death, and there was not enough room.

The gods sent a snake to bite a child, who died. The mother
roasted the snake and ate it, and henceforth there was witchcraft.’ 154

In another Pondo myth, the woman is omitted but god personally

ensures the destruction of man:?
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*[At first there was no death, and the earth was overcrowded,
Mahaprabhu sent mangoes. DMen ate them and died.]' 155

From this text it is not clear whether the eating of the mango is
considered a sin or merely a polsonous weapon, like
the snake in the other Bondo myth. The element of corruption is
unmistakable, however, in a similar Juang nyth in which the gods
take an even more active part:
*[At first there was no death, and there was not enough room.
Mahapurub tricked a couple into eating their own children.
Henceforth, there was death.]' 156
Yet another variant of the overcrowding motif seems explicitly to
deny the Hindu doctrine of reincarnation:
' [The dead used to be cremated and then to return to earth. There
were too many people.] At last Mahapurub cursed mankind so that
no one should ever return from the dead.' 157
In the majority of these myths, the gods introduce death upon earth
for a good reason, almost always for the benefit of mankind. A few
myths of this type, howsver, offer no clear reason for the gods'

decision to make men mortal:

'*In the days when there was no death, Mahaprabhu came to the
Middle World and said to the people, "MNow you havs got to begin
dying." They replied, "We are willing, but we don't know how
to." Bhagavan therefore died himself to teach men the way of

death.' 158

Here, as in several of the tribal myths, one suspects the influence

of Christian teachings; in Hindu mythology, as will bs demonstrated
below, the central doctrins is that man must not irdtate the gods,

that one of the primary purposes of mortality is precisely to separate
and distinguish men from gods. (The reverse view, sanctioning imitation,

and the idea of a saviour, also occur, but more rarely.)
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Another tribal myth which offers no clear reason for god to

introduce death on earth seems Eloser to the Sanskrit texts in its

use of the basic motifs:

'*In Koeli-Kachhar lived a Baiga and a Zaigin., Vhen Zihi Mata
saw that nobody was dying she was troubled; she made from the
dirt of her body a Sahis and his wife and sent them to the
Baiga, saylng, "Make a drum of earth and go and dance in front
of these Baiga". The Baiga could not help it, he fell in love
with the Sahis woman. Now, before that time, man and woman had
never been to one another and that was why there was no death in
the world. But when the Baiga met the Sahis woman alone in the
forest there was an earthquake. Mother Zarth trembled and the
Baiga died irmmediately. From that time there has been desath in

the world.' 159
Not only the connexion between death and sex, but the particular
manner in which the gods send a woman to corrupt the unoffending
mortal, link this myth closely with those of the classical Hindu
corpus. Other tribal myths seem also Lo imply that 'death comes
into the world by the treachery of the gods',160 that although man
falls into mortality by committing offenses associated with sexual
desire or hunger, it is the gods' wish that he should do so, perhaps
because of the gods? jealousy of their special privi}eges;

*The Juang say that formerly men did not die bescause they did

not slesp, and Bhagavan had to send a woman to sell them curds

mixed with sleepsmedicine. Whén they ste the curds, they slept
and died.' 161

The suggestion of jealousy is present in the imagery, if not necessarily

explicitly stated, in a myth of ths Kond:

*[In olden times, milk shrubs used to grow out of a rock.] Out
of the rock came a boy and a girl. They drank the milk of the
shrubs and kept themselves alive., At first this milk was swaet
but when Burha Pinnu saw that men would drink the milk and live
for ever he made it bitter. « o o They married and from them all

human beings have come.! 162
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Here the usual premise -- that when sexual procreation arises, death
becomes necessary -- is reversed: only after death is introduced does
sexual procreation become possible.
The belief that death arises due to some ill-will among the gods
toward men is implicit in a Baiga myth?
'Bhagavan grew tired of the Baiga. He wanted other jiv [living
creatures] in the world. But he could not kill Nanga Baiga. So
he made the sensation of itching. . . « One day, when Manga Baiga
picked up a stick to scratch himself, Bhagavan turned it into a
cobra. It bit him and he died. We would never have been subjects
of death if Bhagavan had not tricked us. « « [As Nanga Baiga
died, he told his sons to boil and eat his flesh.] But Bhagavan,
seeing what would happen if they ate their father's flesh, was
frightened and came to them disguised as a sadhu. [He told them
not to eat the flesh, for he said,] "But that is a great sin".
They were afraid of the sadhu, so they did as he told thenm [and
threw the flesh into the river]. « . . All the rest of Nanga Baiga's
magic was lost to us through this Hindu god's deceit. Dbwn the
river, three women ate Nanga Baiga's flesh and became witches.! 163
The Hindu elements are actually recognized by the storyteller, who
blames it all on 'this Hindu god's deceit'. The motif of eating the
father's flesh in order to becoms immortal is a complete reversal of
~ the Juang myth in which people become mortal by eating the flesh of
f%elr childmen. The ‘cohnexion bsetween sin and death is also reversed:
Bhagavan tricks the Baiga into dying by telling them that it would be
a sin for them to do that which he knows would give them immortality.
In this way the elements of food tabu, wicked women, and snakes are
rearranged to produce yet another explanation of the origin of death.
The Hindu belief that death and evil result from the gods* mistakes

or weaknesses combines with the motifs of hunger, women, and death in

a Gadaba myth which attributes death to the hunger of the gods:
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'*[At first there was no death., The gods could only eat human

corpses, and so they were always hungry. God killed a child

and made him into bread; he took the form of an old woman and

gave the bread to men. They ate it and died.]' 164
The gods here bshave both like raksasas (who eat corpses and are
always hungry) and like the gods of the older layer of Hindu mythology,
who depend upon men for their food (the sacrificial offering in thoss
texts being replaced here by ths actual physical bodies of the worshippers).
The hunger of the gods leads to the hunger (i.e., the violation of a food
tabu) of the worshippers, who are tricked into committing a grave sin.
The pollution of death is more literally transferred in a Gond myth
which displays many classical motifs:

' [The sixty-four Yoginis who 1lived in the underworld bathed in

the sea once when they were menstruating. The shadow of a hawk

fell on their blood and a girl was born. They gave her men as

her food., But men at this time kept the Water of Immortality

in a hollow bamboo and were able to return to life after the girl

ate them., When she became hungry again sne sent the sixty-four

Yoginis to Mahadeo. He stole the Water of Immortality and there

was death in the world.]' 165
The 'sin' usually committed by mortals -- the sexual procreation
symbolized by menstruation -- appears here arong the gods but is
transferred so that only mankind becomes mortal. The 'stealing of the
elixir'! motif which is widepread in Indo-European mythology is here
reversed: the elixir is stolen not by men froa the gods, as it is
usually, but by the gods from men.

The gods inflict mortality upon mankind not merely bscause of
their own physical need but often for lesser motives of jealousy. A
recurrent motif which appears in the Sanskrit myths of the origin of

heresy and death is the belief that there must be death in order for

Yama to keep his job:
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'[At first there was no death or birth; everyone was immortal and
there was no change. Mahaprabhu gave the throne of Jampur to Jam
Raja [[Yama]] but he had nothing to do. Jam Raja complained,
"what kind of a kingdom is this?" So Mahaprabhu took away
immortality.]' 166

This simple fear of Yama's unermployment underlies a more complex Maria myth:

'In the Middle World no man died, and Mahapurub wondered how he was
to get souls for his kingdom. . « . He had a son. He killed him and
prepared to carry him out for burial. But when his wife heard of
it, she ran weeping to the place and, taking her son from him, sat

th the corpse in her lap. [He tricked her into imagining that
she had become a witch and was eating the corpse.]| She wept bitterly,
but gave the body to Mahapurub. He buried it, and from that day,
death has been in the world.* 167

Here it is god himself who needs *'souls for his kingdom', and his own
son who provides both the first 'soul! and the instrument by which a
woman (his wife) is deluded. The elaborate mirage created to make her

'*think' that she had become a witch is typical of Sanskrit myths of

seduction by the gods.
Another classical strain in the tribal mythology of death may be
seen in a series of myths uwhich recognize the positive aspects of mortality:

' [At first there was no death, but there was old age. The old men
asked Mahapurub for death. Then everyone, even some young people,

died.]' 168
The implication here is that death is a mixed blessing: it is better
than old age, but it is not a blessing for the young. This concept,
that death is good for some people but not for others (a concept
supported by hierarchical Hindu soclal values) also occurs among the Toda:

tAL first no Toda died. After a time a Pisdr man died. . . . [at the
funsral, some people wept, but others danced and sang. The goddess
Teikirzi, seeing the people weeping] took pity and came to bring the
dead man back to 1life. [But then she saw that some psople seemed quits
happy, and she decided not to raise the dead man. Then she dacreed
that at funerals some would weep, while others would be happy. ' 169
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This ambivalent attitude toward death merges with the more sophisticated
belief that death signifies union with god in a Juang myth:

*[At first there was no death, Mahapurub thought, "None died,
what shall I do?" There was a little boy whom all loved.
Mahapurub had him killed and brought to him, but when Mahapurub's
messenger saw how much everyone mourned for the little boy, he
returred the child to earth.] 3But the boy had been very happy
with Mahapurub. He had as much food as he could eat and therse
vere always games to play. He had no desire to stay on earth.
[He fasted until he died. Henceforth there was death in the
world. ' 170 -

Hunger is, as usual, the weapon with which god inflicts death upon
nankind; it appears first in the boy's wish to taste again the food

of heaven and then in his fatal fast on earth. Although novreason

is given for Mahapurub's initial desire to kill men, he behaves at

first as he does in those myths in which he destroys men for his own
benefit: he murders a much beloved child. Yet, perhaps under Christian
influence but perhaps simply under the influence of the Hindu doctrine

of blissful Release from the whesl of existence, god's act is interpreted
as one of favour toward mankind.

A final *classical' variation in tribal mythology may be seen in
those myths in which a general incrsase in mankind leads to an increase
in wicked men, who must be destroyed rot orly to relievs the earth of an
intolerable burden but alsc to satisfy outraged morality:

*Criginally 211 men were immortal, but they increased too much and

fought among themsslves and were wicked, till one day Khazangpa got

angry and said, "Let all the men in the world die." . . . [Two
survived and created the human race again. |* 171

The precise nature of this wickedness is suggested by a similar Kharia myth:

* [Ponomosor, the Supreme Being, created the world and people.] They

miltiplied and soon there was a scarcity of food. [He gave them more
food, but] men annoyed Ponomosor by cutting down fruit-bearing trees

and he sent a flood to destroy them. [Again they displeased him and

he sent a rain of fire, which only a few survived.]' 172
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Hunger leads to the violation of a food tabu (the destruction of the magic
trees); the flood and fire of uﬁiversal destruction are sent in punish-
ment. It will bs apparent from this selected corpus that the origin

of death and the origin of evil are as closely intertwined in Indian

tribal mythology as they are in the Sanskrit texts.
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IV, The Mythology of the Origin of Heresy

i. The Myths of Asceticism

1. The earth overburdened by virtuous men or sinners

Death and evil are closely related in a series ¢f myths in which
people become virtuous, heaven is full, and hell, the abode of Death,
is empty. The philosophical ties between the two groups of myths are
somewhat complicated by two conflicting strains in Indian thought:
although the ages of man, and the virtues of man, decline steadily,
it is nevertheless said that an individual may rise against the current,
may better himself through successive rebirths until he is Released,
even as, in a single life on earth, the individual-centred doctrine of
bhakti may enable the worshipper to escape from the group-centred

practice of svadharma. Given the Indian premise of a closed universes,

in the form of a cosmic egg, there cannot be trus overcrowding, but
there is a dangerous bottleneck in heaven, an unbalanced distribution
of population.

The crisis caused by an excess of virtuous people is a recurrence
of the problen posed by the original Goldsn Age, but since it is the
excess of virtuous people, not of immortals or psople in general, that
upsets the balance, heresy rather than death may ve used to solve the
problem. There are many early texts dealing with the basic disinclination

of the gods to allow crowds in heaven. The Satapatha Br3hmapa states

that the gods, having conquered heaven, tried to make it unattainabls

by menj they drained the sacrificial sap and concealed themselves. -
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Although this is a Vedic text, the gods' opposition to human virtue
(more particularly, the gods' wish that men should not perform the
sacrifice) results from the confusion of the gods' need for the Soma
and their fear that men will use it to become immortal themselves.
The more typical attitude of the earlier texts is explicitly stated in
another Brahmapa:
The gods and men failed to subdue the people by kindnesses, and
so the gods disappeared. Then Prajdpati said to them, 'Who will
protect creatures now that you have vanished? People, unprotected,
will be afflicted with adharma, and they will cease to make the
offerings which are our livelihood.' Then the gods made a king
to protect dharma. 2
Even when this ancient sacrificial bond between men and gods was
reversed by the transition to a religion of asceticism and release

by the sixth century B.C., it still continued to prevail in some

orthodox texts of a much later period. Thus, the Vigpudharma Purapa

presents the earlier viewpoint:
'In ancient times the mortals, being plous through the due performance
of their duties, could go to heaven at the mere wish, and the gods

2lso grew stronger by getting their due share in the sacrifices.
Consequently, the Daiteyas and Asuras could not prevail upon the

gods.' 3 :
In this text, it is the evil demons who eventually corrupt mankind.
Demons who are excessively virtuous, however, are the prime target
of the gods, for these demons present a double justification for their
destruction: they are by definition 'bad' and they are too powerful
(too virtuous). In fact, it is by their excess of virtue that the derons
are often overcome. A Sanskrit aphorism points this outj the reference
is to the myth in which Viggu became incarnate as a dwarf and tricked
the dsmon Bali into giving him back the universe which Bali had usurped:
t3ecause of his excess of generosity, Bali was captured. « « . EXcess

should always be avoided.! b
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Far more often, however, the gods fear competition from virtuous
¢ )
nen even more than they fear competition from evil demons:

Formerly, all creatures were virtuous, and by themselves.they

obtained divinity. Therefore the gods became worried, and so

Brahn3 created women in order to delude men. Then women,

who had been virtuous [s@dhvyo] became wicked witches [agEdhvas. .. krty3 ],
and Brahma filled them with wanton desires which they in turn

inspired in men. He created anger, and henceforth all creatures

were born in the power of desire and anger. 5

Zlsewhere, Vigpu uses books of heresy to thin out the ranks of heavent

Formerly, the inhabitants of the earth all worshipped Vigpu and

reached heaven, filling the place of Releass [muktipada]. The gods said,
'*How will creation take place, and who will dwell in hell?' Vigpu
assured them that in the Kali age he would create a great delusion,
causing 3iva to teach the £3stras of Naya Siddh3Enta and Pasupata

in order to delude those outside the path of the Vedas. 6

Just as the Kali age itself, and the subsequent universal destruction,

are necessary to bring death to the entire world, so the heresies taught

by Vigpu are necessary to prevent heaven from becoming overcrowded.
Other examples of this motif 6ccur in several medieval texts,

often in order to demonstrate ths miraculous efficacy of some local

shrine:

The msre sight of Skanda was sufficient for anyons to resach the
world of heaven, no matter how sinful he might be -- women, SuUdras,
dog-cookers, all went to heaven. Learning of this, Yama went to
3iva and complained, 'Each of the gods has his own job to doj but
now that even the most evil are transported to heaven by a sight of
your son, leaving my kingdom of hell, what am I to do?' Siva
replied, ?'The evil within these people is dispelled by the sight
of the shrine. Those women and 3idras and dog-cookers who act

due to the force of karma from their previous lives have becoms
purified even in evil actions.' Siva then taught the doctrine of
the unity of all the gods, and Yama departed. 7

This text stretches the doctrines of bhakti and pantheism to overrule

svadharma.. In other texts, the problem posed by Skanda's

grace is overcome by the creation of Gapefa, the second son of Siva,

who is usually worshipped as the remover rather than the inciter of
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obstacles:

-"Heaven became overcrowded by pilgrims. So Parvati mads Ganesha,
who created obstacles to men going to heaven by diverting their
longing for pilgrimage to desire for the acquisition of wealth,' 8

In yet another version of this motif, Siva's kindness creates the problem:

'Formerly, during the twilight that intervened between the Dwapara
and Kali yugs, women, barbarians, Sudras, and other workers of

sin, obtained entrance into heaven oy visiting the celedrated
temple of Someshwara [Siva]., Sacrifices, ascetic practices,
charitable gifts, and all the other prescribed ordinances ceased,
and men thronged only to the temple of Shiva. Hence old and young,
the skilled in the Vedas and those ignorant of them, and even women
and Sudras, ascended to heaven, until at length it became crowded
to excess. Then Indra and the gods, afflicted at being thus overcome
by men, sought the protection of Shiva. . . « [They said,] "By thy
favour heaven is pervaded by men, and we are nearly expelled from
it. .+ « « Tharma Rajah [Yama], beholding the register of their good
and evil deeds, remains silent, lost in astonishment. For the
seven hells were most assuredly intended for their reception. « « + ¥
[Siva told them that he could do nothing, as it was his vow that
caused the problem, but he advised them to seek help from PirvatI. ]
She created Ganesa and said, "Desirous of your advantage have I
created this being, who will occasion obstacles to men, and,
deluding them, will deprive them of the wish to visit Somanatha
[Someshwara], and thus shall they fall into hell." This heard,

the gods were delighted, and returned to their own abodes,

relieved from all fear of mankind,' 9

In an attempt to justify the behaviour of the gods, this text substitutes
for the excessive virtue of the worshippers at Someshwara the motif

of their excessive sin ~- the fact that their release is automatic and
that therefore Vedic rites are being neglected. But the element of
jealousy and ill-will on £ha part of the god§ re-emerges iﬁ the statements

that the gods have almost been expellad from heaven and that they fear

man‘tdndo
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The problems caused by tne emptying of hell and the subsequent

unemployment of Yama appear in a remarkably similar myth in Dostoevskii's

The 3rotners Karamazov, where it is referred to (by Mitya) as a

*folk legend' (narodnaia lezenda):

' + +» « When the Son of God was nailed on the Cross and died,

Ee went straight down to hell from the Cross, and set free
all sinners that were in agony. And the devil groaned, because

he thought that he would get no more sinners in hell, And
God said to him, then, "Don't groan, for you shall have 2all
the mighty of the earth, the rulers, the chief judges, and
the rich men, and shall be filled up as you have been in
all the ages till I come again." Those were His very

vordse « o« « ' 10

In a Purapa which originates in Assam, the holiness of this

part of the world is extolled in a variant of the myth of overcrowding

which accounts for the gods' inadvertent creation of a heresy:
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The people who worshipped in Assam [Kimarlipa] obtained Release
[nirvipa], or else they become servants of Siva, and Yama could not
impede them or lead them to his dwelling place. The messengers of
Yama became frightened, and Yama complained to Brahma, saying,
'People who bathe in Assam become Siva's servants. I have no
function there and I cannot prevent them. Restors the usual rules
[ucitdm nItim].' Vispu said, 'Men in Assam are becoming gods or
immortals, since Yama has no power. When Yama is cast off, there
are no moral bounds [mary3di].' Siva agreed, and he took his troops
to Assam and began to drive everyone away.

The sage Vasigtha came there, and when he was harassed he became
angry, and he cursed Siva, saying, 'Since you have insulted me, you
will be worshipped in the left-hand mamner [i.e., by Tantrics]. And
since these stupid troops wander like barbarians /Mlecchas], let
barbarians dwell in Assam. And since Siva tried to expel me, an
ascetic Brahmin, as if I were a barbarian beyond the pale of the
Vedas, let 3iva be dear to barbarians (or fond of barbarians
[mlecchapriva]) and let him wear bones and ashes.' Then all ths
troops of Siva became barbarians, and the Goddess became Tantric
[vEn3] in Assam, and Siva became fond of barbarians, and the Saiva
texts [Zgamas] became devoid of the Vedas or the four classes.

And in a moment, Assam came under the sway of Yama,

Later, when Vigpu came there, the shrine was freed from the
curse, but then, so that men and gods would not be able to worship
there, Brahm3a devised a means to hide the shrine. He flooded all
the shrines in Assam, and by hiding them in this way he fulfilled
the curse of Vasigtha. 11

The gods' desire for the old-fashioned, orthodox relizion is manifest

in their statement that in the abssncs of Yama the usual rules and moral
bounds do not function, Siva does not intend to corrupt the worshippers,
but his action ultimately has this effect and is performed in response
to the threat which usually causes the gods to corrupt mankind (the
insufficiency of sinners for Yama to rule). L2ter, when Brahri

destroys the shrines, this too is hastily attributed to Vasigtha's

curse rather than to the malice of the gods, but here again Vasigiha
plays the role of the 'ascetic Brahmin®' whose powers cause the jealous
gods to attempt to corrupt him. The pattern of the myth thus contradicts

the explicit blameless 'intentions' of the gods and reveals their baser
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motives. Just as, in the older layer, the gods are inadvertently
weagened by the corruption of their worshippers (through the subsequent
loss of sacrificial offerings), so Siva is tarred by the brush of heresy
when he destroys the sanctity of a shrine. Thus the gods' inept reaction
to the sudden increase in virtuous mortals results in the creation of a
considerable amount of evil on earth, evil which rebounds against the gods

as well as against mortals.

In another variant of this theme, the gods take similar measures to
destroy a holy place, but this time in vain:

When Siva had established the Sthagu-linhga beside a lake, heaven was soon
filled with men, because one gains heaven merely by looking at that
lifiga., Then all the gods sought refuge with Brahm3, saying,
'Protect us, for we are in danger from men.' Then Brahmia said,
'*Let the lake be filled with dust immediately.' Indra caused dust
to rain for seven days, and he filled the lake as the gods asked
him to do., But when Siva saw this rain of dust, he held the lifiga
and the sacred fig tree on the bank in his hand, and this lifga and
fig tree grant the wishes of anyone who performs the ritual here.
And when the sages saw the lake full of dust, they faithfully
smeared their bodies with the dust, and their sins were shaken off
with the dust, and they were honoured with the gods and reached
the abode of Brahma, 12

The preliminary conflict between too virtuous mortals and gods in an
overcrowded heaven is soon supergsded by a conflict between the gods of
the o0ld religion (led by Indra) and the devotional Siva, who is
ultimately victorious; the original problem is never solved at all.
In keeping with the usual sectarian biases of this motif, the
Paflcaritras have their own version:
'The original religion (3dhyadharma, to wit the PaHcar3tra) was
first in the Kyta age proclaimed by god Brahmin to the sages of
sharpened vows, who taught it to their disciples. All people
followed the Paflcaratra and were liberated or went to heaven;
hell became naught and a great decrease of creation took place

[systiksayo  mahd@n #@sIt]. [Brahmd complained to Viggu], “All
men, being full of faith and masters of their senses, sacrifice as
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prescribed in the Great Secret; and so they go to the FPlace of
Visgu from which there is no return. There is (now) no heaven and
no hell, neither birth nor death." This, however, was against the
plan of the Lord, and so He started, with the help of Brahman,
Kapila, and Siva, five more systems (Yoga, Satkhya, Bauddha, Jaina
and Saiva), conflicting with each other and the Paflcar3tra, for the
bewilderment of men.' 13
This text is unique in attributing the teaching of the Buddhist and
Jain heresies to the threat of an excess of virtuous mortals (rather
than particular mortals or demons). The original problem of the
loss of the Golden Age is here combined with the miltiform (an overcrowded
heaven)by the simple expedient of setting the origin of the PaMcar3tra
school in the Golden Age.
In spite of their obvious axes to grind, these myths cemonstrate
an underlying assumption that it is not good for everyone to go to
heaven. A peculiar example of this line of thought may be sesn in the
episode in which the mountain Him3laya, personified as a king, becomes
so devoted to Siva that he is about to leave sarth and go to heaven.
This would deprive the earth of all the valuable gems and magic herbs
of which Him&laya is the prime source, and to prevent this Siva himself
comes to HinAlaya, disguised as a Vaigpava Brahmin, and reviles himself
just enough to make Himdlaya lose his pure devotion and remain on ear‘t.h.lLP
The gods are also endangered by any excess of wickedress arong
mortals. Here the motif of overcrowding combinss with the rarer motif
of the scourge sent to punish or destroy the wicked on earth in a series

of myths in which the Earth, overburdened by wicked demons, begins to

sink into the cosmic floods, from which Vigpu rescues hert
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Formerly, the demons were full of anger and greed, intoxicated with
their strength, and they increased so that the gods could not bear
them and could find no refuge. They saw that the earth was oppressed
and overcrowded by the terrible demons, and that she was sinking.
The gods were frightened and said to Brahma, 'How can we bear this
oppression from the demons? The demon Hirapyaksa has seized the
earth and we cannot enter his water fortress [beneath the ocean,
whither he carried the earth].' Brahmd said, 'The sage Agastya
will drink the water.' The gods begged Agastya to protect them

by destroying the water. Agastya agreed and drank the ocean in an
instant., Then Vigpu became incarnate as the boar and he entered
the earth and the demon abode below [ras3tala], and he conquered
all the demons there. 15

In the earlier layer of the mythology as it appears in the Br3hmapas,
the earth simpiy sinks into the cosmic waters in the course of time,
and.it (or she) is rescued by a fish, tortoise, or boar. Later, these
three animals became the first three avatars of Vigpu, and the boar
is made to battle demons as well as to rescue the earth., The amoral
motif of the earth sinking into the waters is then combined with ths
idea that a demon has carried her away beneath the waters, and from
here it is merely one additional step to say that she sinks into the
waters because of the weight of the demons upon her.

Visgpu rescues the overburdened earth in another avatar as well,

that of Kygpa:

The eartn was oppressed by millions of armies of demons and proud

and deceitful kings; because of this great burden she sought refuge
with Brahm3a. He went with her and the gods to seek refuge with

Vispu, who said that he would become incarnate to remove the burden

of the earth. . « « In order to 1lift up the burden of the earth, Vispu
will be born among the Yadus (as Kygpa, says the commentator). 16

Cther Pur3pas elaborate upon this reason for the Kyspa avatar:

At the time (when Kapsa was flourishing in his wickedness), the
earth was oppressed by her exXcessive burden, and she went to

heaven and said to the gods, 'MNumerous armiss of proud demons are
upon me, and I am tortured by the weight of them and cannot support
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nyself beneath this load. Help me so that I do not fall down into
hell [ras3atala].! Brahm3 told Kygpa, 'This earth is oppressed by
numerous demons and seeks refuge with you to remove her burden,!
and Kygpa said, 'I will become incarnate on earth to destroy the
misery of this burden.' . . « When the earth was oppressed by the
burden of demons, Viggu raised her up, established dharma, and

banished eovil Ipﬁoal. 17

The wheel thus comes full circle: when the earth is overburdened by
virtue, the gods introduce corruption; when it is overburdened by evil,
they remove corruption.
2, The gods' jealousy of mortals

The gods object to any excess which threatens the balance of the
universe; when there is an excess of evil, the more conventional
mythology prevails and the gods fight the demons. When there is an
excess of virtuous people, however, the more idiosyncratic mythology
of herssy comes into play, and the gods corrupt either the offending
virtuous demans or mortals (either the human race in general or certain
individuals). The latter situations will be discussed first, as they
are both more common and more significant for the mythology of heresy.

Indian gods are inclined to become jealous of mortals because the
line bstween them is not inalienably demarcated; as in many of the
early myths of evil and death, from time to time mortals become
immortals and the hierarchy is upsst. This is an increasingly common
situation in those texts which exalt the practice of asceticism (tapas),
by_wbich a mortal gains great supernatural powers which make him a
threat to the gods. This then creates in Indian mythology the circum-
stance that mortals constantly come up to heaven and trouble the gods,

in contrast with, for example, the Greek, where the gods interfere in

the affairs of men on earth.
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The exception to this general rule is the avatar (primarily
associated with Vigpu, though Siva‘is also said to have avatars and
does often appear in disguise as a mortal), but these are temporary
and 'playful' (undertaken in a spirit of play [1I13] or illusion
[r3y3]); moreover, they usually occur in response to a challenge
from a mortal (or demon) who has usurped divine powers and reversedﬂ
the avatar process. This transfiguration of a mortal (known as
dropa) is regarded as a danger in pre-bhakti texts which pit the
gods against virtuous demons and men, but it comes to be regarded
as a desirable process in later texts which assume that god loves
men and wishes to help them find salvation.

The belief that the gods are sometimes jealous of mortals occurs
in Indian tribal mythology: the Agaria believe that the loss of the
Golden Age and the fall of the Agaria kingdom was due to the jealousy
and subsequent tfeachery of Bhagavan.18 The Marias considered the
gods to be both jealous and pstty-minded:

*A Kol story.from Bondi shows the Supreme Chando so exasperated

at the sight of the parents of mankind enjoying sexual intercourse

that he killed them out of jealousy. A Kuruk tale describes how

Mahapurub destroyed his own children for making too much noise.' 19
.And in the Punjab they tell the tale of HarT Chand (Hariécandra in
the Pur3pas), who is treated 1ike other virtuous sages in the classical
tradition: Indra feared HarT Chand's great virtue aﬁd sent the sage
Narada to ruin it.zo

The earlier mythology of usurpation may be seen as yet another
manifestation of the overpopulation motif: there are too many candidates
for ons job, the job of rule in heaven. In classical mythology of the

earliest psriod, the gods corrupt mankind because of their own sense of

insecurity. This may be implicit in the JaiminIya BrZhmana's statement
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of sleep, sloth, anger, hunger, and the love of dice and women.21 A
more specific reason for the gods' displeasure with men who aspire too
high is given in the Upanigads:

*I am brahma [aham brahmdsmiti|' -- whoever among gods, sages

or men became enlightened to this, he became it all; even the gods

had no power to prevent him becoming thus, for he became their

self [3tma hy egdm]. But whoever worships another divinity is

like a sacrificial animal for the gods, and each person is of

use to the gods just as many animals would be of use to a man.

Therefore it is not pleasing to those (gods) that men should

know this. 22.
The lack of differentiation (that men will become the ?'self!' of the
gods) is superimposed upon the basic Vedic theory that men who
sacrifice (instead of seeking what this text considers the better
religion -- Upanigadic enlightenment) are like sacrificial animals,
of which the gods want to possess as many as possibls. Later, the
worshipper who threatened the gods by abandoning sacrifice in order
to seek enlighterment was replaced by the more direct threﬁt of the
man who not only abandoned sacrifice but amassed an excess of ascetic
powers. Taus, in the Ram3yana the gods are worried by the great
asceticism of Vidvamitra, which they fear will cause mankind to become
atheistic;z3 this text may intend to suggest that peovle will see that
Viédvamitra is like a god and doubt the existence or the power of the
true gods.

Indra, the king of the gods, is most often subject to this

difficulty. Indra's throne is an uncertain one, for where asceticism

is might, Indra's debauchery makes him less powerful than many rortals,
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He is often overpowered: he flees in fear of the sage's curse when he
has raped Utathya's pregnant wife, and he is forced to hide in a lotus
after he has killed the Brahmin Vrtra;24 he is conquered and made a
butter merchant when he has dishonoured the sage Durvdasas and received
his malediction;25' he is defeated by Indrajit as a punishment for having
seduced Aha1y§.26 When he is thus embarrassed, Indra is forced to
resort to t:ickery to overcome his enemy. Thus he uses pﬁns and
riddles to violate his treaty with Namuci,27 and he avoids punishment
for the slaughter of Vytra only by a grammatical error made by his
eneny (Tvagir sacrificed to get a son who would be an Indra-killer,

but he misplaced the accent and so obtained a son killed-by-Indra
instead).28 Frequently Indra must be rescued by the sectarian gods,
Vigpu and Siva: when the mother of Sukra paralyses Indra with the
power of her asceticism, Indra persuades Vigpu to kill her and to
accept the resulting penalty for the sin of slaying a woman.29 Indrats

susceptibility to attack by virtuous mortals is such a commonplace that

his own vow of truth is this: 'If a Brahmin on earth be not afraid of
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me from birﬁh, by his chastity and asceticism he will cause me to fall

from heaven. By this truth I sﬁear.'BO As one king comments on the

seduction of a great sage by an apsaras sent by Indra, 'The gods do
have this fear of other people's ascetic powers.'31

Occasionally Indra uses fairly subtle methods to turn ascetics from
their asceticism: he takes the form of an old Brzhmin ascetic trying
to build a bridge of sand across the Ganges in order to teach the
futility of asceticism;32 he successfully tempts another sage by
assuming the form of a mercenary soldier and enchanting him with the
appeal of glittering arms.33 Usually, however, Indra plots, 'How can
he be made addicted to sensual enjoyments so that he will cease his
asceticism?'Bu Indra sends a celestial prostitute (apsaras) to the
sage, who usually abandons his chastity and sheds his seed.35 He
disposes of a number of famous sages in this way,36 and he sends Kama,
the god of desire, to interfere with Narada's asceticism when he
fears that Narada wants to usurp his kingdom.37 Indra uses his own
wife, SacT, to overpower a demon by playing upon the demon's desire

38

for her,
Vigpu and Siva also use lust as a weapon to overcome powerful
enemies, whese power is sometimes said to depend not only upon their
own virtue but upon the chastity of their wives. Thus when Vigpu
seduces the wife of the demon Jalandhara he says, 'He cannot be
conquered in any other way, for he is so well protscted by the chastity
of his wife', and PirvatI agrees, 'You must break the fidelity of his

.39

wife, for there is no dharma like the charma of wifely fidelit
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Sirdlarly, $iva dissipates the dangerous ascetic power of the Pine
Forest sages by seducing their wives and causing them to lose their
tempers.¥0 ILust is thus the perfect means of destroying the virtue
of an individual, just as it is the inevitable accompaniment to the
Qriginal loss of virtue among mankind in general.
3. The corruption of demons by the gods

These measures are equally successful when used against the demons.
The gods have at their disposal various methods for dealing with these
enemies, of which the most basic is to do battle with them, as they do
from the earliest Vedic texts through the latest Purapas. The second

nmethod, which appears in the Br3ahmapas and continues in the Mah3abharata

and Purdpas, is to deny them access to the sacrifice by stealing it

from them or by keeping them out of heaven. Thus the ITapdya Mahabrahmapa
states, 'The gods, by means of the half ida having repelled the asuras,
ascended the world of heaven', and the commentator (S3yapa) remarks,
*They prevented the asuras from entering heaven'.b’1 Elsewhere this
same text states, 'The asuras once had the whole sacrifice, 3By means
of (various formulae) the gods took from them the Agnihotra, the full-
and new-moon sacrifices, the seasonal sacrifices, and the Soma sac:r:‘x.fice.'l"2
This is a transition point; the gods in effect corrupt the demons, for
they deny them Vedic religion, but they do so by a physical or magical
assault, as in the more primitive mythology.
Other Brzhmapas state more specifically the notion that the gods

protect their own interests by corrupting their enemies:

The gods, speaking truth, were very contemptible and very poor,

but the demons, speaking untruth, were very prosperous. The gods
then began to do the sacrifice, and each time the demons came
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‘where they were preparing it, the gods snatched up the sacrifice
and began doing somsthing else. And the demons went away, thinking,
tIt is something else that they are doing'. Then the gods completed
the sacrifice and they prevailed, and the demons came to naught. 43
Although the gods seem to find virtue of 1ittle material assistance,
while the wicked demons flourish like a green bay tree, they rely
upon the older aspect of 'virtue' (i.e., the sacrifice) for their
walfare, and they trick the demons into ignoring this source of
strength. In many of these myths, it is evident that the gods make
the demons evii, not for the sake of mankind or to preserve the cosmic
balance, but simply in order that the gods themselves may remain
supreme. In the Buddhist tradition, Indra is said to have brought
about the fall of the demons from heaven because of his own jealousy
and greed. Thinking, *What good to us is a kingdom which others
share?', he made the demons drunk and hurled them from heaven.bu
Similarly, the jealous sun god threw the demon Sukefin out of heaven
when he became too virtuous for a demon.
Lust is the gods* chief weapon against the virtuous demons, as
it is against virtuous mortals. Just as Indra uses his wife, Sac3,
to seduce his demon enemies, so Siva destroys the demon Andhaka by
playing upon Andhaka's desire for PErvati.u5 Cther demons are
similarly overcome wheh weakened by their desire for the Goddess,
but more frequent is the inverse: they are weaksned when their own
wives are seduced by the gods. The moral balance is a delicate one:
although by seducing a woman (the demon's wife) the 'virtuous' god

loses his own ascetic powers of chastity, he thereby also destroys the

power of chastity by which the demon's wife protects her husband, and
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the .enemy remains suppressed while the god renews his powers. When anyone
attempts to seduce the wife of the god, on the other hand, the powers
of the seducer are destroyed while the god remains intact; the god
always emerges from the final conflict strengthened. Thus Siva
destroys Jalandhara by repaying him in kind: when Jalandhara disguises
himself as Siva and attempts to seduce ParvatI, she immediately
recognizes him and flees; but when Siva sends Vigpu, disguised as
Jalandhara, to seduce Jalandhara's wife, Vrpdﬁ,'Vigpu succeeds and
destroys the virtuous power of the demon, so tﬁat Siva is able to
ki1l h:i.m.LJé

These nyths, in which lust is used as a crude weapon, shade off
into the myths of heresy, in which a doctrine of lust is preached.
Vigpu uses both levels of lust against the demon Ghora:

The demon Ghora was born when the Goddess revived the demon
Dandubhi, who had tried to seducs her but was burnt by S$iva.
Siva then cursed Ghora to die when he attemptéd to seduce the
Goddess.

Ghora attempted to throw the gods out of heaven and to occupy
it himself., Brahma then instructed Indra to send Nirada to delude
Ghora by causing him to become attached to adharma, and to cause
his wife to be attached to adharma, and to make all his people
become evil, by any means possible., Narada went there and
Ghora rec=zived him with all honours. Then Narada said to Ghora,
'The best way to propitiate the gods is by the enjoyment of
sensual objects. Indra and the other gods all pursue pleasure;
Siva went to the Pine Forest to make love to the wives of the
sages, and he knows the essence of the highest truth.* Narada
taught Ghora the Vigputattva, Kamatattva and Sivatattva as
proclaimed by the sage Kapila and told to liandin. He also praised
the seduction of a young girl sixteen years old. .Thus .- Nirada
inspired Ghora with a fraudulent dharma and persuaded him to
abduct Parvati. Vhen Ghora countered in favour of restraining
the senses, Narada overcame his argumsnts.

Ghora then forsook dharma, under the influence of the false
dharma that Narada had taught him, and he did not honour Brahmins
or the Vedas or Vigpu. He became fond of the wives of other men,
and he considered his own wife to be poison. Incited by Narada,
he wanted to carry off the beautiful Farvati., Ghora's wife,
Candramati, knowing that Narada had corrupted him in this way,
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tried to give her husband good advice, and she warned him of
the dangers of naked Jain monks. But Narada succeeded in deluding

Ghora.
Then Narada deluded Ghora's queen so that she became devoted

to Digambaras [Jains], Hetuvidins[logicians, perhaps materialists],
and heretics., Narada also corrupted all of Ghora*s servants and
soldiers., Thus weakened, Ghora went to the mountains in order to
abduct Parvati. He saw her and was overcome by desire for her,
and then she slew him., 47
The more traditional means of corruption -~ the use of a2 woman to
seduce the enemy -~ is here combined with the details of heresy;
together, they destroy the demon. It is ironiq that a woman; the
very instrument of his ultimate downfall, warné Ghora of the dangers
of heresy; but, as she is poison to him, he ignores her advice, and
when she too is corrupted by Narada's heresies the demon's last
bastion of virtue falls.
By seducing the wives of demons or sages, or by causing the men
to be seduced by apsarases, the gdds not only cause their enemies
to lose their powers but they also transfer those powers to themselves.
Just as sin may be transferred from one person to another, so the
quantity of good karma amassed by a person may be transferred to one
whom Ye has wronged in any waye After Jalandhara and his wife have
bsen killed, having first been weakened by means of seduction, the
glory (Egjgg) of the wife emerges from her body and enters Farvaty,

48

and the glory of Jalandhara enters Siva. The law of karma thus

provides an additional strong incentive for the gods to wish to corrupt
their enemies rather than merely to destroy them, since by causing
their opponents to sin the gods may hope to obtain their powers.49
4, The corruption of the demons of the Triple Cily

These gensral patterns of myths in which the gods corrupt their

enemies, be they mortal or demon, appear in several important myths
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dealing with the origin of heresy. One of the most famous of these

is the myth of the destruction of the demons of the Triple City.

This is an old myth, and in the earliest texts in which it appears

it is not associated with heresy, though an essential element of the

myth even here is that the demons are extremely virtuous. By their

virtue, they obtain from Brahmi the promise that they can only be

destroyed by Siva, and only if all three cities may be destroyed by

a single arrow. At the crucial moment, the three cities become

aligned, and Siva destroys them.So
Later texts, troubled by the fact that 3iva destroyed three

creatures who, albeit demons, were deeply devoted to him, began to

insert explanations of the way in which the demns in fact ceased

to remain virtuous Saivase In certain Saiva texts, Siva commands

Vigpu to preach heresy (Buddhism) to the demons of the Triple City, and the

virtuous demon king watches helplessly as his people fall prey to greed,

lust, and adharma, and are ultimately destroyed. This destruction is

brought about in various ways. According to the Matsya Pur3na, the

demons remainsd orthodox -- chanting the Vedas, worshipping the
gods, and honouring Brahmins -- until Alakgn3, Asdy3, thirst, hunger,
Kali, and quarrels entered the city.51 No further motivation is given
for this sudden change of fortunes, which may be assumed to have
developed 'in the course of time'. Yet after the evil has spread
through the city, bringing sexual immorality, dishonour of the gods
and Brahmins, and the destruction of temples and hermitages, the text
remarks that the demons had been corrupted by Indra.52 This may be a

vestige of another version in which Indra, rather than fate, was
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responsible for the corruption of the city. Elsewhere in the Matsya
Purana, Siva (at the request of Indra and the gods) sends Narada to

corrupt the Triple City by means of a change of doctrine (matim anyam

pracodaya or nrabodhaya).53 Narada teaches Anupama, the wife of the

demon Bapa, the vow by which ParvatI came to share Siva's body. 1In
this way, he destroys her chastity, thus creating a *chink' in the
virtue of the city, so that Siva is able to dastroy it. The nature
of the heresy taught here is not clear; it may simply be the old motif
of the corruption of virtuous women, or it may represent a form of
Tantrism. Among the evil omens that appear in the city are dreams in
which people wear red garments,5u a possible refsrence to Buddnism.
Qther versions of the Triple City myth state the necsssity for
the corruptiont 'Indra and the gods and Brahmins were burnt by the
fire of the Triple City like tress burnt by a forest fire, and in fear
of the demons they went to Vi$pu.'55 This fire is the heat of
asceticism, particularly when connected with the worship of Siva:
"A11 the demon women wers true to their husbands, and the demons
worshipped Siva devotedly. By their asceticism they caused Ind ra
and the other gods to wane away and to be burnsd by the demon glory
|tejasl.'56 There is no moral contradiction here, but elsswhere Vigpu
states that 'the asuras are maddened [durmada] and evil [p3pal,but they
cannot be slain by the gods,.Secause by their worship of Siva they are freed from

sins [pﬁpa,~n§taka?.'57 In order to corrupt the demons, who are s2id

to be most righteous, Vigpu created a man of delusion, Mayin:

Vispu taught Mayin a $3stra which deluded everyone; it was opposed
to the Vedas and lawbooks, devoid of varp3Srama dharma, teaching
that heaven and hell are nowhere but right here ([Saura Purdpa:]
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‘that the body is the Self, that there is no other way to the other
world, and that one should gratify one's own desire by theft etec.).
Vigpu sent MAyin to destroy the dharmas, Vedas, and lawbooks of

the Triple City. Narada assisted Mayin, and all the women of the
city became unchaste and corrupt. Then by Siva's command Alakgmi
entered the city, and Lakgmi, who had been won by the demons'
asceticism, departed. Thus heresy was established by Vigpu,

and the demons were abandoned by -Siva, who.was then able to destroy
thems The demons went on the path of heretics, outside the path

of the Vedas and the worship of Siva, 58

In this version, Alakgmi's appearance is explained: she was sent by
Siva's command. The heresy in the Saura Pur3pa is slightly more
specific than that of the Lifga PurZpa, with possible elements of
materialism: *Men and women desired only visible fruits [dpsta-
Ehal’é&'rt,h:i.nah|.'59 But the underlying *heresy' is merely the loss of chastity,
associated as usual with Narada and instigated by the supreme gods.
5¢ Vigpu's avatar as the Buddha

Often the heresy taught to the demons is merely a vague sensualism
or materialism. Sometimes, however, the heresy is specifically
identified as Buddhism or Jainism. Hindus camse to regard the Buddha
as an avatar of Vigpu between A.D. 45060 and the sixth cen.tur'y,61 for

the Buddha avatar is not mentioned in the Mahabhdrata and appears

first in the Vispu Purapa (400-5004.D. ), where it is already established
in full detail. The Buddha avatar is represented on the Gupta
Dad3vat3ra temple at Deogarh (c. 600 A.D.) and it is mentioned in

a seventh century Pallava inscription.62 Schrader suggests that the
earliest texts which mention the Buddha avatar 63 may antedate the

MahEbhErata,6u but this cannot be proven,

Within a few centuries, the pattern of the Vigpu-Buddha myth was

well enough established to serve as the model for historical writings.
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The Skanda Purdpa relates that, in the beginninz of the Kali age, and

under the influence of monks known as Kgsapapas (i.e., Jains), the

people of King Zma's kingdom renounced their Vaigpava faith and became
folloviers of the Buddhist dharma. The king's daughter was influenced
by the JIvika (sics Zjivika?) named Indrasiri, and the people followed
the Jain dharma and disregarded the Brahrmins. £ing ;Qa was surrounded
by heretics and refused to shelter Brahmins who were deprived of their
villages, for he considered them guilty of injury (hips3) in their

animal sacrifices.65 According to Raja$ekhara's Prabandhakofa, a

Jain monk converted king Zma, son of Ya$ovarman of Kanauj (A.D. 728-
753) to Jainism.%® This historical fact is embroidered with all the

standard motifs in the Skanda Pur@3pa tale., Similar stories of kings
67

corrupted by Jains appear in other Indian texts, and the Brhanniradiya

Purapa offers a similar instance:

The virtuous Bhadra$ila was in his former 1life a king named
Tharmakirti. He was very evil and careless [pramatta], and by
contact with heretics he became a herstic and lost his former
merit. 68

Whatever historical truths may be contained in these texts, they are
adapted to fit the fictional pattern set by ths Vispu-3uddhz myth,

The Bhazavata Purdpa refers to the Buddha incarnation in the form

of several prophesies:

¥hen the Kali age has begun, in order to delude thes enemies of
the gods, Viggu will be born as the Buddha, son of Ajana, among
the Kikatase » « o When the demons come to know the Vedic rites
and begin to oppress psople, then he [Vigpu] will assume an
attractive and deluding form and teach them adharma. . « « With
words he (commentator: the Buddha avatar) will delude those
(demons) who are not deserving of the sacrifics. . . . Homage to
Buddha, the pure, the deluder of the demons. 69
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The purpose of the incarnation is evident: although the demons ‘come
to know the Vedic rites', they are '*not deserving of the sacrifice';
their moral ambiguity makés it necessary for them to be corrupted as
well as destroyed.

The confusion of Buddhists and asuras throughout the various
versions of this myth stems in part from the superimposition of the
Buddha myth upon the older model of the conflict between gods and
demons and in part from the intermixture of the older formla (gods
versus demons for the sake of mankind) and the later formla (gods
versus human heretics), for although Vigpu sets out to corrupt demons,
his action results in the creation of human heretics. (Moreover, in
the myths of Vena and I&vodﬁsa,70 Vispu appears as the Buddha or Jina
not in order to destroy demons but in order to corrupt a virtuous
mortal.) The Buddha avatar may also represent an attempt by orthodax
Brahmanism to slander the Buddhists. H. H. VWilson suggests, 'We may
have in this conflict of the orthodox divinities and heretical Daityas
some covert allusion to political troubles, growing out of religious
difference, and the final predominance of Brahmanism.'71 Thus, the
Buddha incarnation, accomplishing the delusion of the asuras/Buddhists,
was to be followed by the avatar of Kalkin, who would exterminate the
heretics and barbarians.

In fact, the Buddha avatar may have besn inspired by the Kalkin

72 73

avatar. The Mah3bh3arata'~ and the Vayu Purapa,’'” which do not mention

the Buddha avatar, say that Vigpu will be born as Kalkin in order to
destroy barbarians and heretics. It is possible that these passages

were a reaction against the invasion of India by Gresks, Scythians,
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Pahlavas and Kugigas during the centuries immediately preceding and
following the turn of the Chrisfian era, Romila Thapar suggests that
the Kalkin avatar may be connected in some way with 'the idsa of the
Millennium, as it was current in Europs and elsewhere' at the same

time (c. 300-700 A.D. ),74

but according to A. L. Basham the main
inspiration was the Buddhist doctrine of Maitreya, the future Buddha,
which may have been derived from Zoroastrian doctrines 75 (perhaps
brought into India by these same invaders). The fact that Kalkin appears
as a warrior on horseback -~ the very image of the invading hordes
and of the conquering Aryan -- supports the possibility of some such
political reference. Only later, in the Gupta period, when Jainism
and Buddhism posed a serious threat to the fast-burgeoning Hindu
revival, does the Buddha appear in the list of avatars, immediately
preceding Kalkin, The Vispu Purdpa (the first text to describe the
Buddha avatar) also refers to Kalkin, who will come after invasions
by Scythians, Greeks, and Huns etc. have polluted India.76

Thus Vigpu as Buddha creates the barbarians and heretics whom
he earlier (in terms of actual cult dsvelopment) destroyed as Kalkin.
Or, from the viewpoint of the texts, Vigpu first became the Buddha
to destroy the demons and make them into heretics and then becams
Kalkin to destroy both herstics and barbarians. Thess two avatars
appear together in most PurZpas, where their tasks are explicitly
related and even confused. One Pur3dpa states that Vispu will appear
as Buddha because of the multitude of heretics and as Kalkin because of im-

purity (budchabh pEgandasapehitdt kalkir avatu kalmagit).’’ The basic

distinction -- that the Buddha destroys the demons and XKalkin destroys
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neretic mankind -- is blurred, since the demons have become heretic
men, The two avatars are almost néver represented separately, but
they appear together on reliefs of the ten avatars from the Gupta
period onwards.78

In spite of this association of demons and Buddhists, some
non-Buddhists accepted the Buddha incarnation as a positive contribution
by Vigpu. Kgemendra, a Jain, describes the Buddha avatar of Viggu in a
straight, heroic tale based upon the standard episodes of Gaﬁtama's 1life
as related in the Pali canone79 Jayadeva, a twelfth century Hindu,
states that Vigpu became the Buddha out of compassion for animals,
to end bloody sacrifices,so V. S, Agrawala, a Hindu scholar,
equates the Buddhists with the asuras, but he remarks, 'In spite of
their Asura appellation, . . . no one could shut onse's eyes that they

were also good religious people believing in an ethical and moral

religion.’>! The DevIbhizavata PurBia offers homage to Vigpu, 'who

became incarnate as the Buddha in order to stop the slaughter of animals

and to destroy the sacrifices of the wicked (dggpayajﬁavighitﬁya),sz

thus adding a significant moral Jjudgment to Jayadeval’s more general
statement; heare, only wicked sacrificers are condemned, not virtuous
Hindus.

European scholars have emphasized this positive element of the
Buddha avatar. Thus Keith remarks upon the Buddha avatar as *'a curious
sxample of the desire to absorb whatever is good in another faith',83 and
Gonda suggests that the Buddha was identified with Vigpu because of

Vigpu's general helpfulness to mankind in distress, which mades possible
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the connexion with Rama, Krspa, and the Buddha, 'noble and heroic

84 This view is, I think,

men who are great benefactors of mankindt,
wholly unjustified. As Radhakrishna Choudhary describes the Buddha
avatar, Vigpu teaches the doctrine to the demons 'not for their
benefit but for their destruction'.85 A confusion has arisen between
the idea of the gods as opponents of the demons (and benefactors of
mankind) and the idea of the gods as the opponents of mankind.
Hinduism has indeed tried to 'absorb whatever is good' in Byddnism,

notably in the doctrine of non-injury - mentioned by the

Devibhagavata Pur3pa and Jayadeva, but this assimilation took place

in the earlier, more tolerant period, long before the texts in which
Vispu appears as the Buddha.

The interplay of these conflicting attitudes toward the Buddha
avatar is well illustrated by J. M. Macfie's analysis of this episods:

*Modern writers dwell on the beauty of Buddha's character and the
pity which he showed towards his fellow-men. But the corpilers of
the Puranas lcoked upon the teaching of both the Buddhists and
the Jains with peculiar loathing, and found in it a manifestation
of evil and not of good. « « . And so, to put the mark of shame
upon them, they invented a story, which is to be found in this
[Vispu PurZpa] and other Puranas. « « o As a Hindu villager
repeats for your information the list of Vishnu's dsscents, he
includes that of the Buddha among the ten. Probably he knows
nothing of the dstails of the story as it is told in the Puranas,
On the other hand, the educated Indian . « « has little idea that
the Buddha he is taught to admire was an illusion of Vishnu who
came to deceive and destroy the demons by ths inculcation of
heresy and falsehood.!' 86

Basham describes a similar inconsistency in the irmportance which modern

Hindus place upon the Buddha avatar:

'*Until quite recently the temple of the Buddha at Gay3 was in the
hands of Hindus, and the teacher was there wrshipped by Hindus as
a Hindu god; but in general little attention was paid to the

Buddha avatara.! 87
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A further confusion in attitudes toward the Buddha avatar is suggested
by the ultimate reversal: a tradition apparently originating in
medieval Ceylon refers to ten Bodhisattvas, one of whom is Vignu.88

It is, indeed, ironic that the idea of Vigpu becoming incarnate
as a 'benefactor of mankind' -~ as an avatar, Kyspa or Réma —- may
very well have been inspired by the popular and humanistic appeal of
Buddhism, both in the human character of Gautama himself in early
Buddhism and by the later ideal of the compassionate Bodhisattva who
postpones his own release in order to remain among men. Nevertheless,
the Budcdha avatay, which appears in Hindu texts composed after the
initial idea of human avatars (Kyspa and Rama) had been accepted,
is portrayed in order to discredit the Buddhist doctrinses. In the
myth of the conversion of the demons to Buddhism, the teaching is
always clearly intended to be destructive, to be preached by god in
bad faith.

In the Agni Purdpa, Vispu uses a combination of Buddhism and
Jainism to corrupt the demons:

When, during the bajtle between the gods and demons, the gods

sought refuge with I&vara’ [the lord], he became the son of

Suddhodana and deluded the demons. They became Buddhists

and abandoned the Vedas. Afterwards he became an Arhat and

made others into Arhats. Thus the heretics came into being;

at the end of the Kali age, Kalkin will supress the barbarians

and establish dharma. 89

A similar confusion of doctrines appears in the Garuda Purapa's

statement that, at the end of the Kali age, in order to delude the

enemies of the gods, Vigpu will be born as Buddha, the son of Jina,

90

and later as Kalkin. In one 1list of avatars given in the Bnagavata

PurZpa, Viggu is said to become incarnate as Rgabha (the first Jain

TIrthapkara) and then as the Buddha.’! This confusion may derive from
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the fact that many Buddhist texts refer to the Buddha as Jina.

The Vigpu Purdpa also combines the doctrines of Buddhism and Jainism,

as well as other heresies:

The demons had stolen the sacrificial portions of the gods, but
they were so full of svadharma, Vedic worship, and asceticism

that they could not be conquered. Vispu created a man of delusion
to lead the demons from the path of the Vedas; the man was naked,
bald, carrying a peacock-feather fan [as the Jains did], and he
made them all into Arhats, discouraging them from their asceticism
and teaching them contradictory tenets about dharma. Then the man
put on red garments and taught the rest of the demons that thse
sacrifice of animals was an evil act. He said, 'If the animal
slaughtered in the sacrifice is assured of arrival in heaven,

vwhy does the sacrificer not kill his own father?' Then the demons
became Buddhists, and they caused others to become heretics,
abandoning the Vedas and reviling the gods and Brahmins,
discarding their armour of svacdharma. The gods attacked them and
killed them, 92

Certain arguments, such as the satire on the Hindu rationalization of

93

animal sacrifice and the appeal to ?words of reason [yuktimadvacanam]',

may refer to a third heresy, that of the C'a‘.z"*o'akas.mL

In the Siva Pur3pa, Vigpu's role is subordinated to that of Siva,

but no Saiva heresies are taught. Vigpu creates only one man of
delusion, a Jain named Arihan who is desrribed at some length:

The man was bald, wearing dirty clothes, carrying a whisk broom
which he moved gently and constantly for fear of harming livin
creatures, moving his hand with a piece of cloth on his mouth % i.e.
masked]. He taught a great £3stra of delusion, opposing Sruti

and smyti [the Vedas and lawbooks], written in dialect [apaouraméa],
taught in Buddhist texts, . He had four pupils who aided

him in the spreading of his heretical dharma. 95

At first, due to the strength of the demons' devotion to Siva, the
Jain made no headway. Then Siva sent Narada, who corrupted the king
96

with a doctrine teaching non-injury and the irrelevance of caste,

and Nirada corrupted the chastity of the women, as wsll. Then, for good
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measure, Siva sent AlakgmI to the city, and Lakgmi departed. When

the demons had thus been made evil; the gods praised Siva for having
riade them take refuge in Buddhism;97 though the doctrine is said to be taught in
Buddhist texts, it seems far more like Jainism and is identified as

such by the commentator.98 Finally, Brahm3 praised Siva for having
téught the heresy himself (though in fact it was Vigpu who, as
tradition demands, created the original heretic); Brahmi said to

Siva, 'There is no evil [in this act}, because you, the greatest

of yogis, commanded it. By your command they were deluded; you were
the initiator. Now you must kill the hosts of barbarians in order

to protect the good.'99 It appears that Siva is to take upon himself
the functions of Vigpu's Kalkin avatar as well as those of the Buddhaj
nor is this inappropriate, for it is Siva who destroys the universe at
the end of the Kali age. The confusion betwsen the roles of Siva and
Vispu stems in part from the attempt to combine the Triple City myth (in
which 3iva destroys the demons) with the Buddha avatar (in which Vigpu

corrupts the demons). This confusion persists in the Vayu Pur3pa,
100

which refers to Siva as the Buddna but does not explain this statement
or elaborate upon it.
6. The corruption of Divodasa

Siva plays an even morse important role in another version of the
Vigpu~Buddha avatar, the myth of the corruption of king Divodasa. Like
the myth of the Triple City, this story appears first without any

reference to the heresy of Buddhism, and although the original version

says nothing of the virtue of the king, the nsed to corrupt him is assumed:
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King Divodisa lived in the city of Benares in splendour and
abundance. Now, at this time S$iva married SatI and lived with
his in-laws, anxious to please SatI. All his attendants,
assuming various forms, pleased Siva and SatI, but they did not
please Menda, the mother of SatI. She was disgusted with Siva, and
she said to her daughter, !Your husband does not behave properly
in my presence. He is very poor and does nothing but sport with
you.' Thus addressed by her mother, SatI could not bear it, and
she went to Siva and said, 'I will not live here. Take ms to
your o n home.' And so Siva looked over all the worlds, and he
chose Benarss as a pleasant place to live.

But when he saw that Divodasa was living in the city, Siva
summoned Gapefa and said, 'Go to the city of Benares and empty
it. Use gentle wiles, for the king is very mighty.' Then Gape$a
went there and appeared in a dream to a certain barber, saying,

'T will make you fortunate. Build a place for me and make an
image of my form and place it within the city.' The barber did this,
and Gape$a was honoured in the shrine and gave boons to all who
worshipped him there; he gave them sons and gold and all that they
desired. Now, the chief queen of Divoddsa, named Suya$3, was
urged by the king to have a son, and she went to the shrine of
Gape$a and performed worship and asked for a son, going there
again and again. But GapeSa did not give her sons, because hs
thought, 'If the king becomes angry at us, I will succeed in my
purposes. ' fter a long time, the king did become angry, for he
thought, 'Gape$a is constantly honoured by my people, in my city,
but he does not give me a son. Therefore I will destroy the place
of that evil-minded, gluttorous maker of obstacles.' With this

in mind, the evil-minded king foolishly destroyed the shrins of
GapeSa, and Gape$a went to the king and said, 'Since you have
destroyed my shrine when I had not offended you, therefore your
city will become empty.' And so Benares became empty, and Siva
came and dwelt there with Sati, 101

Nothing is said here of the king's virtue; Siva advises GapeSa to use
treachery because the king is very mighty, not very virtuous. lMoreover,
Divoddsa is describad as evil-rminded and foolish, although this is

only said after Gape$a has infuriated him. The city which Siva destroys,
however, is very virtuous, and this myth is introduced when ths hearers
ask the Paurapika why Gape$a put a curse upon such a holy place as Benares.
The fact that a holy shrine is destroyed by the gods links this myth

with the series of tales in which the gods dsstroy a shrins which has

allowed too many people to enter heaven; in these, as in the myth of
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Divodasa, Gape$a, 'the maker of obstacles', is the one who ruins the
shrine, Thus 8iva corrupts an ordinary king and an extremely holy

city simply because of a whim of his own, a whim which results, moreover,
from his own shortcomings (his failure to provide a satisfactory home

for his wife).

The Skanda Purapa version of the Divodasa myth greatly alters

several of the moral issues, producing certain logical inconsistencies?

S8iva lived on Mount Mandara, but he wished to live in Benares,

which was at that time ruled by the virtuous king Divodasa.

Hoping to destroy Divoddsa's dharma and thus overpower hinm,

S$iva sent his female ascetics [yoginis] to seduce the king and

cause him to fall from his own dharma, but they failed. Gape$a

took the form of a Brahmin astrologer and dsluded many of the

people in the city, including the king's wife, but the king

then spoke to Gape$a and converted him to orthodoxy. Then Vigpu took

the form of a Buddhist named Vinayakirti, and his wife became

a Buddhist nun named Vijh3anakaurmdi. They taught the Buddhist

doctrine that non-injury is the highest dharma, that caste

distinctions are meaningless, that the pleasures of the body should be

cultivated. . Thus they corrupted the women of the city and

the harem. Deeply upset, the king sent for a Brahmin to advise him.
Vispu came to him in disguise, and Divodasa said, 'How shall

I find rest? Two sides are striving against one another in my

minde I have worshipped the gods and followed dnarma, but I

know how many have been destroyed because of the hostility of

the gods. The demons of the Triple City, though true to their

vows of dharma and devoted to Siva, were destroyed by Siva. I

have no wish to oppose the gods, but I do not fear them, for my

asceticism is greater than theirs.' Vigpu said, 'It is true

that you have never been hostile to the gods, nor indulged in

adharma. The fault ssems to me to lie in your heart, that you

have kept the Lord of Benares [$iva] far away. Now your life

is fulfilled, and you may go to heaven to dwell eternally.!

Divodasa mounted to heaven, whers he became a servant of Siva,

three-ayed, and adorned with serpents like Siva himself. 102

Divodasa explicitly notes the parallel with the myth of the Triple City,
but he fails to see how it applies to himj the factwhich he cites in his
own favour (that his asceticism is greater than that of the gods) is

of course the basis of the gods' resentment of him. Vigpu attempts to
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find a flaw in the king -~ that he kept Siva far from his heart --
but the text makes it clear that the king is completely virtuous, and
the overtones of Vigpu's statement suggest the true reason for the gods!
hostility: Divodasa has kept 'the Lord of Benares' too far away -~ i.e.,
out of the city whence Siva will derive this epithet. The inconsistencies
in the development of the plot stem from the fact that this text
combines several episodes of heresy. The simple seduction by the
apsarases (here yogini3 -- the traditional technique of Indra -- fails.
The second strategem, the masquerade of Gape$a, fails too, and is
- only included as a remmant from the early versinn of the Divodasa myth
where it is successful. The Skanda Pur3apa, however, whitewashes both
Siva and Divoddasa almost beyond recognition, so that the king not only
fails to be corrupted but teaches Gape$a orthodox Hinduism, and Siva
never comes to occupy the city at all, though this is the original
motivation for the whole myth. When GapeSa's tricks fail to corrupt
the king, the myth of the Buddhist heresy is introduced, though still
without eny effect upon Divodisa. At last, the gods grant him the
reward of translation to heaven, which may be viewed as a favour or
as a last resort, the only strategenm left to get him out of Benares.
7. Brhaspati and the demons

The heresies of Buddhism and Jainism are thus grafted on to two
cycles of myths (the tales of Vena and Divod3sa) which are derived
from earlier, more general tales of corruption. A third cycle which
is treated‘in this way is the series of myths in which Indra enlists
the aid of his precsptor, Brhaspati, to overcome his demon enemies.

The presence of Brhaspati, the Vedic priest-god, in place of the
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sectarian gods suggests that this is an early myth, and early texts seen

to refer to the story. We have sean how Virocana in the Ch3ndogya Upanigad

taught the demons a wrong doctrine, and the Maitr3ayapiya Upanigad adds some

details which recur in the Pur3pic myth:

Brhaspati became Sukra [the guru of the demons |, and for the sake of
Indra's security he created [a doctrine of | ignorance [avidy3] for the
destruction of the demons. By this, men say that the inauspicious is
auspicious, and that the auspicious is inauspicious. They say, 'Let
there be study of dharma which is destructive of the Veda and of other
§3astras.' Therefore, one should not study this. It is false and
barren. Its fruit is mere pleasure [ratir3tran]. 103

The doctrine of ignorance taught by Brhaspati may well be the materialist

108 mpss

doctrine called Barhaspatya and traditionally attributed to him,
is supported by the fact that materialism is closely associated with the
demons and is called the @sura doctrine. Moreover, the Carvaka heresy
often quotes Brhaspati and occurs in the Vispu Purdpa version of the
Buddha avatar myth as another variant of demon materialism. The vagueness
of the materialist doctrine whose fruit is 'mers pleasure' maXes it
difficult to identify in the mythology, a difficulty compounded by the fact
that most of the sources describing it are orthodox texts which refer to it
in the most pejorative and most likely distorting terms. As Hopkins remarks,
'*The worst thing that is said of Brhaspati's teaching is that it is drawn
from a study of the female intellect, which is full of sudbtiliy and deceit.’lo5
In the early Purdpas, the gods practise a doubls trsachery against demons:
During the battle between the gods and demons, it was learned that
the faction which had king Raji [a descendant of Divodadsa] fighting
on their side would be victorious. Both gods and demons asked Raji
to fight for them, and he said that he would fight for whichever
side would make him their king. The demons said, 'We cannot say one
thing and mean anotherj; we have our king, Prahlada.' DBut the gods
agreed to make Raji their king, and he fought on their side and the
demon army was destroyed. Indra came to Raji and knelt at his feet
and said, 'I will be your son,' and Raji smiled and said, 'So be it.!’
When Raji died, his five hundred sons were urged by idrada to

demand the throne of heaven as their hereditary right. “hen Indra
refused this to them, they overcame him by force and usurped his
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office. After some time, Indra, who had besen deprived of his
share of the sacrificial offerings, begged Brhaspati to secure
for him a little sacrificial butter, even if no more than the
size of a jujube. Brhaspati then began a sacrifice in order to
increase Indra's strength and to delude the sons of Raji and
cause their downfall., Deluded, the princes became haters of
Brahmins, revilers of the Vedas, and devoid of dharma. Then
they were slain by Indra. 106
The gods display none of the demons' scruples about being true to
their word. Indra tricks Raji out of his right to pass the throne
on to his children by getting Raji to accept him as a son, thus
gaining the right to re-inherit his throne. This strategem is
emphasized in a closely related text, which remarks that the trusting
Raji was fooled by Indra's deceptive words.107 This word-splitting
proves ineffectual, however, and Raji's sons regain their throne
by force; Indra is then weakened by his failure to receive the
sacrificial offerings, not because mortals are too wicked to offer
sacrifice (as is usually the case) but merely because they are not
of fering sacrifice to him. This point of view cleverly resolves
the conflict between the older premise that the gods are strengthened
by mortal virtue and the later one (which also operates in the Raji
myths) that they.are threatened by mortal virtue. The heresy which
corrupts the demons is not described in any detail here; the Vayu
Purdpa remarks that Brhaspatl saw to it that the sons of Raji became
108

full of passion, overcome by desire and anger.

Another chapter of the Vayu Pur3pa expanded the myth along the lines

of the myths of Buddha and the Triple City, substituting the demons

as a whole for Raji's sons and re-introducing Brhaspati's masquerade:
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As the gods were winning supremacy over the demons, Sukra went
to seek special incantations from Siva, and during his long
absence the demons made a truce with the gods, But Indra,
finding out the true reason for the truce, sent his daughter
JayantI to Sukraj at her request, Sukra cast a haze around thenm
so that no one could witness their love-making. %hen the demons
then sought their guru to obtain the incantations, they could
not see him, and they went away disappointed. Meanwhile,
Brhaspati took the form of Sukra and went to the demons; they
mistook him for their own guru and he instructed them. After
some time, the real Sukra rsturned to the demons, but they
failed to recognize him. Then he cursed them, saying, *Since
you reject me, your wits will be destroyed and you will be
defeated.' Brhaspati vanished, and the demons realized that
they had been deceived by him. They begged Sukra to forgive
them, and he promised that they would regain their wits and
conquer the gods. 109

The earliest method, which is foreshadowed in the Vayu PurZpa's
statement that the sons of Raji were overcome by passion, is used
here: Indra's daughter is sent to seduce a powerful sage. This
method is supplemented with the form of the nmyths of heresy, but
Brhaspati does not utilize his opportunity to corrupt the demons,
and they are overcome not because they embrace a false doctrins
but simply because they infuriate their own preceptor so that he
curses them. Thus, although Brhaspati sets the stage for the
curse, their own guru destroys then.

The Matsya PurZpa agrees with the VAyu on the essential details

of this myth. The actual nature of the doctrine taugnt by Byhaspati
is mentioned in the Matsya text, which seems to discriminate (1iks the
Viyu) between the myth of Raji and the myth of Sukra and JayantI:
The sons of Raji, full of virtue and ascetic power, usurped
heaven. Indra sought the aid of Brhaspati, who deluded them
with the Jain dharma that is beyond the pale of the Vedas, though
he himself knew the Vedas. Then Indra killed them all. 110

The Padma PurZpa then takes up these separate threads and comdines them




169.

all with the myth of the Buddha avatar. It begins with the tale of

Sukra and JayantI as it appears in the Vayu and Matsya Pur3dpas, but

it then introduces motifs from the Raji myth:

Brhaspati, disguised as Sukra, said to Sukra, 'You are Byhaspati,
author of the heresy of materialism; you have taken my form to
come hers and delude the demons.'! Furious, Sukra departed;
Brhaspati then taught the demons to despise the Vedas and the
gods. The demons then asked him to teach them another religion.
He thought, 'How can I make them evil, outside the Vedas, a
laughing~stock?' Then he thought of Vigpu, and Vigpu created
MahZmoha (or M3y3moha), who took the form first of a Digambara
[Jain] and then of a RaktEmbara [Buddhist], arguing, 'If the
beast slain in the sacrifice goes to heaven, then why does the
sacrificer not kill his own father?' In the first form he
deluded some of the demons, and in the second form he deluded
others. Thus he made the demons Jains and Buddhists.

Brhaspati departed and Indra approached the demons, who told
him that they had renounced the world in order to become monks,
and that he might have the rule of the universe. Indra agreed,
and the demons, thus dsluded, dwelled on the banks of the Narmada
river until, awakened from their vow by Sukra, they again
resolved to steal the triple world. 111

Several interesting variations may be seen here, Bpnaspati, with

natable nerve and presence of mind, accuses Sukra of his own treachery

and his own heresy, materialism. The double heresy of Buddhism and

Jainism is used not merely as a technicality by which the demons are
weakened, but as an actual philosophy which causes them to renounce

their kingdom, a far more perceptive use of the doctrine. The gods

are quite content to let the demons have the spiritual merit (especially as
the gods must consider that the 'merit; being heretical, will do them no
good), whils they, the gods, maintain the secular power.

The Devibh3gavata Pur3pa interpolates an interssting conversation

between Vy3sa, who tells the myth, and the king who hears it:

The king asked Vy3sa, 'How could the guru of the gods trick the
demons like that? If he, who taught the dharma of truth, lied to
the demons, then who can be truthful?* Vy3sa said, *All creatures
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are subject to emotions; the gods are all subject to passion.
Otherwise the universe, composed as it is of good and evil,
could not contimie to develop.'! 112

Tae basic justification for the gods' involvement in heresy is here
explicitly stated by the narrator of the myth of heresy. The question
of the imitation of the gods' bad moral example is a complex one which
smerges in other contexts.113

One other myth which may be loosely connected with this series (as
it involves Brhaspati and the corruption of the demons) also seems
to take into account the content of the heresy by expanding a motif
which appears in the earlier Raji myths -- the loss of sacrificial
offerings:

The demon Raktdsura conquered the gods and ruled the triple world.
One day he said to the demons, 'Sacrifice to me and honour me. I
will kill anyone who defends the gods. Abandon all contributions
to Brahmins and enjoy the wives of the gods as much as you pleass.!
Thus the ritual of sacrifice was desiroyed, the world was without
dharma, and Indra's strength was therefore reduced. The demons,
knowing this, attacked Indra and conquered him. Brhaspati sought
the help of the Goddess, who ¥illed the demons, and the gods
rejoiceds. 114

The Goddess replaces JayantI as the agent of Brhaspati, and the dsmons
pervert themselves without Byhaspati's agency. The result of their moral
corruption, however, is the weakening of Indra's power, rather than
of their ownj once again, he lacks even so much 25 a jujudbe's weignt
of sacrificial butter. Thus the content of the heresy (the fact that
as heretics they fail to offer sacrifice to the gods) changes the plot;
the ultimate result is that heresy strengthens the demons, who rmst then
be overcome‘by an entirely different force, the Goddess.

This is the final permutation of the corpus of myths in which
the gods teach heresy to the demons. Certain of the premises underlying

these myths do not apply to mortals, but the majority of the motifs are
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derived from the earlier mythology of evil and apply equally well to
any enemies of the godse The moral nature of the demons, though
ambiguous, is not fully taken into account in these myths; sometimes

the demons follow Brahminical varpasrama dharma and perform Vedic

sacrifices, somstimes they follow demon dharma and oppose the Vedas,
but the threats to the gods (and the subsequent measures that the

gods undertake) are the same: the creation of heresy.
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IV. 1ii. The Myths of Salvation, Devotion, and Release

'  The ambiguous moral stature of mortals is of a different
nature from that of the demons: mortals are (in the Kali age, at
least ) too wicked for pure religion but too virtuous simply to be
corrupted as the demons are, This problem is treated in a series
of myths in which the heresy itself is taught not as a curse but
as a release from a previous curse. The myths in this cycle are
the episode of Dakga's sacrifice, Siva as the Kipdlika (or Kapalin),
Gautama and the Pine Forest sages, and Siva and the Pine Foresst sages.
1., Daksa and the curse of heresy

The myth of Daksa, which is told in many texts, states that
Dakga gave a sacrifice and did not invite Siva; Siva cams, destroyed
the sacrifice, and beheaded Dakga, who then recogrized Siva's
divinity and praised him. Siva then restored the sacrifice and
replaced Dakga's head (which had been thrown into the fire) with
that of a goate. |

In many versions of this myth, which forms the first stags of
the series, a heresy is established: Dskga curses Siva to be denied
a share in the sacrifice, to be impure and banished from heaven, to
be king of ghosts and i§§cas,2 and a chain of curses occurs:

Daksa called 3iva a heretic and cursed him to be outside the

Vedas; Nandin, the servant of Siva, said that Daksa's curss

was false; Dakga then cursed Nandin and all the servants of

Siva to be beyond the Vedas, heretics, ocutcastes. Nandin cursed

Dakga to be a hypoerite, full of lust and greed, a false Brahmin, 3
In other versions of this myth, DadhIca (who assumes the role of

Nandin) curses the Brahmins who hate Siva, so that they will be beyond



173.

the pale of the Vedas, taking pleasure in the behaviour of heretics;u
they are to be reborn in the Kali yuga as Sidras, to say prayers for
Sidras, to go to hell,5 to be outside the three Vedas, their minds
struck down by evil.6
Siva, through his mercy, sometimes forgives Dakga and allows him
to find release and even to become a leader of Siva's hosts.7 When
Nandin curses Dakga's priests to be poor and greedy, Brahmar3kgasas,
$iva chastises him for losing his temper with Brahmins.8 Bu£ Dakga's
curse takes effect, as the sects which he curses (Kdlamukhas and
Kipalikas) were actual heretical Saiva sects, and Dakga's own adherents
are condemned to something worse (from the partisan Saiva standpoint )3
they are doomed to hypocritical Vaigpava orthodoxy:
Nandin said, 'May those who hate Siva be averse to the true,
attached to houses of fraudulent dharmas, because of a desire for
country pleasures, practising ceremonies with a mind dulled by
Vedic formlae, indulging in ignorart rituals, deluded by the
flowery speech of the Vedas; let them be magicians and ascetics,
omnivorous, delighting in wealth and sensuality, wandering beggars.' 9
The myth is not content with this exchange of imprecations, however,
but seeks to trace a more basic cause in the source of IDakga's hatred
of $iva. The myth of Siva's destruction of Dakga's sacrifice is an
ancient one involving many Vedic threads, noi all of which are
pertinent to the present discuésion.io Although the Purdpic myth is
used to justify and assimilate the heterodox Siva, many of the Védic
antecedents of the myth indicate that Rudra beheaded the Dakga figure
(Prajdpati) in order to protect the orthodox moral 6rder, to punish

the incestuous ereator or to 'stretch his bow against the hater of

religion [brahmadviij'.Ij Thus, at first this myth represents a
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conflict between a moral 3iva (Rudra) and an immoral Daksa (Prajapati),

rules that are apparently reversed in the Purapa versions.

Some of the ambiguities in the Pur3dpic myth result from the
combination of two separate, though complementary, Vedic myths, elements of
each of which appear in scattered passages throughout Vedic literature
but neither of which appears complete in any Vedic text. The first
group is united by the basic premise of Prajapati's incest as the
precipitating factor of the myth: Prajapati was about to commit
incest with his daughter; she took the form of an animal to elude him
and he took the form of an animal to pursue her; the gods created Rudra
to avenge this outrage; Rudra shot ah arrow at the Prajapati beast.12
The second group is smaller and more consistent, based on the premise
of Rudra's exclusion from the sacrifice: Prajapati (and the gods)
excluded Rudra from the sacrifice; Rudra beheaded the sacrificial
beast; the gods gave Rudra a portion of the sacrifice.l3 Some texts
begin to combine elements of the two myths, starting fron ﬁhe prerise
of Prajipati's incest but including references to Rudra being given a
portion of the sacrifice.lu Finally, in the Puripss, the Dakga nyth
combines thase motifs in a single myth: Dakga does not want 5iva to
marry his daughter (and Dakga has incestuous intentions); he excludes
Siva from his sacrifice; Siva destroys the sacrifice and beheads
Dakga, replacing Daksa's head with that of the sacrificial beast; Siva
is given homage. Thus Siva is simultaneously the defendsr of orthodox

morality (i.e. the incest tabu) and the unorthodox interloper (the

violator of the sacrifice).
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This ambiguity is essential to the ritual myth, in which Siva
plays the role of mediator, resolving the ambivalences of both of the
Vedic myths. In many tribal myths, it is necessary for primeval
creation to be incestuous (as the original One creates the female
with whom he then performs procreation); but incest is forbidden
by the social law. Therefore Prajapati must commit incest but he
must be punished for it, and the act of hisfpunisher is ambiguous -~
necessary, but sinful, like the original creation itself, Similarly,
the sacrificial beast musi be killed, but killers are usually unclean
in the view of later Hinduism; the sacrificer is automatically
exempt from the stigma of killing, as the sacrificial beast is
said to go to heaven. Only Rudra, who is the killer par excellence,
can simultaneously destroy the sacrifice and perform it (by throwing
the beast's head into the firs). Siva thus mediates between Vedie
and non-Vedic views of ritual; he resolves incest and the tabu
against incest, sacrifice and the tabu against killing. Though
he is at first said to have no snare in the sacrifice, he is then
given a share in the sacrifice; though at first excluded, he is
then included, bridging the gap between two conflicting ritual

needs and traditions.
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The fact of Dakga's hatred of Siva, whatever its historical

sources, was well established by the time of the Mahdabh3rata, and a

rumber of different reasons for this hatred are stated in different

versions of the myth. The Brahmavaivarta Pur3pa falls back upon

fate to explain it: 'There arose an enmity in Dakga toward Siva for

no reason, by chance [nirarthakap daiVayozﬁt}.'ls Hardly more

explicit, and equally reminiscent of the classical Hindu myths of

evil, is the Lifiza Purdpa statement that Daksa reviled Siva 'because

of the curse of Nﬁrada.'16 This text also invokes the curse of

DadhTca, described at length in the Siva Pur3pa, vhich explains the

conflict between Dakga and Siva by a previous conflict between their
representatives, Ksuvg (a king) and Dadhica (a Brahmin), who are
assisted by Viggu and Siva, respectively, during an argument about the
relative importance of kings and priests.17 As a result of this
conflict, DadhIca curses Vigpu and the gods to be burned by the fire
of Siva's anger (i.e., in the course of Dakga's sacrifice),18 a

sequence which seems to explain the myth as one of sectarian and

class conflicte.
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thny versions of the myth attribute Daksa's hatred of Siva to the
fact that Siva married SatI, the daughter of Dakga. These conflicts
may be traced to the Vedic episode in which Siva punishes Prajapati
(the ancestor of Dakga) for committing incest with his daughter, a
connexion which persists in those passages in which Siva curses Dakga
to become incestuous.l? The more immediate source of Dakga's irritation,
however, is expressed in texts which describe the mamner in which Siva
came to Daksa's house disguised as a ragged oldfbeggar and carried
SatI away; Siva married her and transformed her from golden to black,
mich to Dakga's shock and disapproval.20 In the course of his many
tirades against Siva, Dakga frequently objects to the excessive sexuality
of his son-in-law, who is constantly engaged in sexual dalliance with
Sat‘.21 More explicitly, Daksa is cursed (by Siva himself) to commit

22

incest, and in'one obscure myth Dakga's hatred of Siva is said to have

originated from a. sexual irregularity [pafukarmarata] commited by

Daksa and regarded as an evil act [p3pa] 23 Apart from the particular
obscurities of causation | @mmpounded by the veiled
nature of the sexual conflict betwesn Dakga and Siva throughout the

corpus), this myth falls into the category of those = - which

'explain' sin by previous (unexplained) sin.

In many other Purdpa texts, the problem is still a sexual one but is
expressed in different terms: Dakga objects to Siva's marriage to his
daughter because Siva is an ascetic and therefore an unsuitable son-in-

2% Slightly more straightforward are those myths which attribute

law,
Daksa's antipathy toward 3iva to a former slight, or imagined slight.,

Once Siva honoured Dakga as was customary, but Dakga wished for more
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honour than he deserved, and he reviled SatI, saying, 'All my otner
sons-in-law are better than yoﬁr husband Siva.'z5 Other texts state
that Rudra actually did slight Daksa by failing to bow to him.26
Daksa complained to SatI, 'My other sons-in-law honour me more than
your husband does; Siva vies with me and dishonours me always, going
against my grain.'27 In one Hindi version of the myth, the fault is
entirely Dakga's:

*Brahm3 « « » made Dakga chief of the Lords of creation. Wuhen

Daksa was invested with such high office, he becams exceeding

arrogant; never was a man born into the world whom dominion did

not intoxicate. [He gave a sacrifice but did not invite Siva,

who sdid to SatI, ] ®Dakga has summoned all his daughters, but

because of his quarrel with me he has left you out. Once he was

displeased with me in Brahri&#'s court, and that is why he slights

me to this day." ' 28
The deep devotional spirit of this author makes it impossible for him
to entertain the notion that 3iva might have been responsible in any
way for Dakga's hatred of him. Dakga himself, in another text, is aware
of $iva's divinity, but he admits to irrational feelings: 'Although I
know that Siva is the Pur3pa Piruga, I have always been unable to brook
him lasﬁyﬁmil;)but then he goes on to justify himself by explaining
tthe root of it: I command the eleven Rudras, who are a part of Rudraj;
yet Brahm3 has mads me give my danghter to him. Therefore I hate him.*29
2., Siva as outcaste and heretic: the Kap3lika myth

This apparent nonsequitur arises from the fact that the text cited
above is a misquotation of an earlier text in which Dakga explains to
DadhTei (sic) that he does not honour Siva because, although he knows
eleven Rudras, he does not know Maheévara.BO This is, in fact, the

actual historical basis of the mythological econflict: although the

eleven Rudras (or Maruts) are Vedic storm gods, the individual Rudra
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who eventually subsumes them all is non-Vedic in almost all essentials --
a combination of the Indus Valley PaSupati, a tribal god of destruction,
a Vritya ascetic, the Agni of the Brahmapas, and various other local
strains all grafted onto the shadowy Rudra of the Rg Veda (himself a
foreign god hated and feared, worshipped with offerings at crossroads
but never with a share in the Vedic sacrifice).

The connexion between the exclusion of Siva and his destruction
of the sacrifice with his third eye may be traced back to the Tapdya

Mah3brihmapat 'The gods divided the domestic beasts [pafin| among

themselves. They excluded Rudra. He fixed his looks on them.'31
Sayapa says, 'Rudra looked at the beasts, wishing to kill them',32
but W. Caland interprets 'them' as referring to the god.s.33 In either
case, Daksa -=- who represents both the gods (since he gives the
sacrifice) and the bsast (since his head is replaced by that of a goat) --
inherits the role of Rudra's enemy. In other versions of this myth,
Rudra is dissuaded from killing Prajapati by the latter's promise to

make him PaéupatiBu -- but Rudra already was PaSupati

when this text was composed.

Another early text, the Gopatha BrZhmapa, repeats the assertion

that Rudra was excluded from the sacrifice and relates several more

details which reappear in the Dakga myth?

Prajapati excluded Rudra from the sacrifice. Rudra seized the
sacrifice and cut off a piece, which became the prZfitram
oblation., They offered it to Bhaga but he looked at it and his
eyes fell out. They offered it to Savity but it cut off his
hands. (They gave Savity hands made of gold. ) o

They gave it to Pigan and his teeth fell out. They gave it to
AMigiras and his head fell off. Then they desired, 'Let it not be
destroyed', and they put it in the mouth of Agni, the belly of

Indra, and the belly of Varupa. 35




179.

The 'piece' that Rudra cuts out of the sacrifice is treated in
36
precisely the same manner as that in which, according to other BfEhmapas,J

the seed of Prajipati or the arrow of Rudra is treated when Rudra has
pierced Prajipati. Once again, both the incest mytn and the myth of
the destruction of the sacrifice result in the exclusion of Rudra.

Thus, the apparent result of Dakga's curse is actually its cause:
because Siva was always a heretic, denied a share in the sacrifice,
Daksa curses him to be such. This circular reasoning (which accounts
for other heresies and evils in many myths) is apparent from most

versions of Dakga's curse:

'The Brahmins will not sacrifice to you along with the other gods;
when anyone offers an oblation to you he will touch water in his
ritese3’. o » When the twice born have worshipped you with the
articles, they will abandon them.35. « . Siva has defiled the
path followed by good menj he is impure, an abolisher of rites and
demolisher of barriers, [who gives] the word of the Vedas to a
$Gdra. He wanders like a madman, naked, laughing, the lord of
ghosts, evil-hearted, Let Siva, the lowest of the gods, obtain
no share with Indra and Vigpu at the sacrifice; let all the
followers of $iva be heretics, opponents of the true $astras,
following the heresy whose god is the king of ghosts.' 39

Since 8iva has no share of the sacrifice, he is cursed to be a herstiec,

and since he is 'a heretic he is denied a shara in the sacrifice.
The temporal ambiguity of Daksa's curse is evident from other
versions of the myth in which Dakga explicitly curses Siva to be a

heretic because he is already a heretic:

'You are excluded from the rituals and are surrounded by ghosts

in the burning ground; yet you fail to honour me, vhile 211 the
gods give me great honour. Good men mist scorn all heretics;
therefore I curse you to be outside the sacrifics, outside caste;
all the Rudras will be beyond the Vedas, avowing heretic doctrines,

Kapalikas and Kalamukhas.' L0
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In particular, Dakga says he hates Siva because Siva is a Kﬁpﬁlika,hl

and when, for all of these various reasons, Dakga refuses to invite
Siva to his sacrifice, the Kirma Pur3pa states the basic cause:
Daksa says, *In all sacrifices, there is no share ordained for $iva,

L2
the naked Kapalika.' The Vamana Purdpa remarks, 'Although Siva was

ﬁhe eldest, most noble, most eminent, and first of the gods, he was
not invited by Dakga, who said, "He is a Kapilin®".'"3 At this point,
the listeners ask the bard, 'How did Siva becoge a Kapilin?;

The answer to this question is a story well known throughout India,
a story on which the myth of Siva's fight with (and beheading of ) Dakga
is based: In the course of an argument, Siva beheaded Brahma, whose
skull stuck to Siva's hand. Siva wandered for years performing the
Kapalika vow, naked, until at last he reached the shrine of Kapalamocana
(*Skull-releasing' ) in Benares, where he was pur:’w.f:i.ed.L"LL This myth
may be traced back to the Vedic conflict between Rudra and Praj3pati,
but in this secondary version the reasons for the beheading of Brahma
sre still more complex. 45

Cne myth of this group explains the beheading with the circular
reasoning typical of myths of heresy:

Once when Siva mounted Brahm3's shoulder, Brahma's fifth head

said to him, 'Be a Kapalin', thus addressing Siva by his future

names [bhavigyair namabhir], Siva became angry at the word

kap3la and cut off the head, which stuck to his hand. 46
The myth seems to recognize the confusion of time cycles, for it notes
the incongruity of Brahm3 using Siva's *future! name; Siva becomss

2 Kap3lin because he is called Kap3lin. Since the name is the person

in Hinduism, by narming 3iva, BrahmZ makes him what he calls him --

a Kapalika,
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Siva is frequently criticized for having committed Brahminicide;

in the Prabodhacandrodaya, Anger cites this as an instance in which

he overpowered Siva,u7 and the author of the Mattavil3dsaprahasana treats

with sarcasm the Kapalin who ostensibly praises Siva for establishing
his vow: the Kapalin assures his girlfriend that the skull he carries
can be purified, for, he says, 'Our lord was released from the sin

48

arising from having cut off the head of the Grandfather'. The

skull-bearer is the epitome of Siva's demonic side; according to an
| W

early text, r3kgasas drink out of skulls and carry tridents 2- i.e.,

the Saiva Kapalikas are already associated with demons.

Later, more devotional Saiva texts insist that Siva established the
vow 'for the sake of his devotees!, that he could have made the head
f£all from his hand had he not wished to suffer for the sake of his
wrshippers; this is a rare example of a Hindu saviour myth of the
Christian type, the inverse of the far more usual myths in which the
god inflicts his own sin upon mankind (as, in many texts, Indra does
distribute his sin of Brahminicide among mankind). Cne myth of this
type explicitly states that Siva could have avoided the punishment had
he wished to do so:

Bpahmd desired SarasvatT and asked her to stay with kim. She

said that he would always speak coarsely. One day when Brahma

met Siva, his fifth head mads an evil sound and Siva cut it off.

The skull remained stuck fast, and though S5iva was capabls of

burning it up, he wandered the earth with it for the sake of

all people, until he came to Benares. 50

Other myths are not satisfied with this rationalization and find it

necessary to remove Siva himself from the punishment, substituting for

him a man whom he creates:



182,

Once when Brahm3 and Vigpu were arguing about which of them was
supreme, a flame lifiga appeared between them, and from it there
emerged a three-eyed man adorned with snakes., Brahmats fifth
head called the man his sonj thereupon the man, who was Rudra,
became angry; he created Bhalrava and commanded him to punish
Brahm3a. Bhairava beheaded Brahna, for whatever limb offends

mst be punished. Brahma and Vigpu were terrified; they praised
Siva, who said to Bhairava, 'You must honour Vigpu and Brahriad,
and carry Brahmi's skull.!' Then Siva created a maiden named
Brahminicide, and he said to her, 'Follow Ehairava until he arrives
at the holy city of Benares, after wandering about, begging for
alms with this skull and teaching the world the vow that removes
the sin of Brahminicide. You cannot enter Benares, so leave him
there.' Bhairava wandered, pursued by Brahminicide, until he
came to Vispu, who gave him alms and said to Brahminicide, 'Release
Bhairava'. - But she said, 'By serving him constantly under this
pretext (of haunting him for his sin) I will purify myself so that
I will not be reborn'. Then EBhairava entered Benares with her
still at his left side, and she cried out and went to hell, and
the skull of Brahm3a fell from Bhairava's hand and became the
shrine of Kapalamocana. 51

Not only is Siva freed from the stigma of having committed the sin
himself, but it is he who creates the punishment (which is inflicted
upon him against his will in other versions). Moreover, rather than
being himself defiled by his sin, he purifies the very sin itself
(herself); this cumbersoms justification accounts for the otherwise
ertcarrassing fact that the god was associated with the most serious
of sins: he did it for the good of the sin, as well as for mankind
4%n general (to whom he 'taught the vow that removes the sin of
Brahminicids' ).

This late justification of the Kapalin myth represents an
important development in Hindu theology. Tae motif of the head sticking
to $iva's hand may be traced back to the Vedic mythology of Indra:
Indra tore off Namuci's head, from which there sprang a rakgasa,
who kept calling after him, 'Vhere will you get rid of me?' Indra beat

the raksasa off.52_ Indra's sin creates the r3ksasa which he drives away
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from himself -- to torment mankind., But, although Siva acts similarly
in some myths,53 in certain later texts Siva himself takes up the sin
in order to free mankind from the sin of Brahminicide. In the

MahTbhirata, Siva is said to free Valmfki  from Brahminicide, "

and the contrast with the Indra myth is significant, for Siva at

first absorbs many of the Indra myths of the distribution of sin but
later certain reversals must take place as Indra is replaced by

*moral® gods.55 Thus Siva becomes a saviour of mankind, an ideal which
may be derived in part from the Mahayana Buddhist ideal of the Bodhisattva
who willingly suffers in order to teach others how to find release.

This change in Siva may also be associated with the bhakti movement,

with its belief that god loves mankind, a notable change from the

earlier myths in which the gods are jealous of virtuous nen.

The Kap3lika may be regarded as an avatar of Siva. Although he is
not mentioned in the official lists of Siva's avatars created in
imitation of those of Vigpu, these lists do say that Siva will beconme
incarnate in the Pine Forest,56 and Siva ususlly enters the Pine
Forest as a KEleika.57 Moreover, there is an ambivalence in the
Paurdpika's attitude toward the cause of fhe svatars of both gods:
just as 3iva is sometimes cursed to become a Kipalika and sozstimes
assumes this role of his own will for the sake of mankind, so Vigpu
is often said to havs been cursed to be born seven times among men as
punishment for his sin of killing a woman (at the behest of Indra, who commits
similar offenses himself at times) although the text quickly adds that
he became incarnate 'for the sake of the world'58 or that he will be

reborn again and again to establish dharma when it is threatenesd, and
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in order to destroy demons.59 This latter rcason, without the curss,

i5 cited by Kyrspa in the Bhagavad GitZ to explain his repeated

incarnations.éo Siva's appearance on earth as tha Kipalika more

closely approaches the ideal of the saviour than do Vigpu's inearnations, for
Vigpu *plays'roles in the Puripas, .resuming full divinity whei.ever

he pleases, while 8iva truly suffers. (S%iva also acts as a saviour

vwhen he drinks the poison which emerges from the ocean to threaten
mankind.éi) Thus two parallel moral devslopments arise: first the

god transfers his sin onto mankind and is forced to become incarnate

by a curse resulting from his sin, and then he takss upon himself,

willingly, a vow of expiation for the sake of removing the sins of

mankind and becomes willingly incarnate for the sake of mankind,

Other versions of the Kapalika myth which have been revised to
reflect credit upon Siva claim that he acted as he did in order to
benefit various people. According to the Bhavigya PurBpa, Siva beheaded
Brahm3 for Brahma's own good, though this text, like others cited
above, still finds it necessary to have $iva create a factotum to
perform the vow (though not the deed itself):

Once vhen Brahm3 was trying to ereate, he produced a beautiful

woman and grabbed her by force. When he asked her to make love

with him, she became angry and said, *'This fifth head is
inauspicious on your neck. Four faces would be more suitable

for you.' She then vanished, and the fire of Brahm3‘*s anger burnt

up all the water on earth. Rudra appeared and severed the fifth

head with his nails; he then took up the severed head and becanme
the Kipalika. When he reached Kapdlamocana, the skull fell from
him, the gods praised him, and he was purified. Siva then

created an ascetic who wandered and taught the Kapalika vow. 62

In addition to benefitting mankind in general -- both by destroying

the head that blazes so destructively and by establishing an ascetic to
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teach the vow == Siva's acticn hslps Brahiid in creation, by removing
the *inauspicious! fifth head. In the Broh:i Purapa, the head is
inauspicious not because of any incestuous tendencies but because of

demonophile oness

Brahni's fifth head was helping the demons to devour the gods.
When the gods asked Vigpu to cut it off; he said, 'If the head
is cut off it will destroy the universe.,* They praised Siva,
who agreed to cut off the hezd and hold it, since the earth
could not bear it and the ccean would have been dried up in a
minute. Then, out of pity for the world, Siva held the head
until he placed it in Benares. 63

Here, as in the Bhavisya Pur3ps version, the head is particularly

dangerous because of its fiery quality. This is the essence of its
nature in the Padma Purapa as wells

Brahmi's fifth head had such excessive glory [tejas] and shone
so.brilliantly that all the gods and demcns were unable to see
or move, for it was far brighter than the sun, and it swallowed

up the glory and power of the gods. 64

Tge moral partisanship cited as justification of Siva's action in the
ggggﬁg_zggzgg_is invalid here; the head is as dangerous to demons as
it is to the-gods. The threat that it poses is the recurrent one of
an excess of glofy (teias), the quantity which must be limited in
anyone bad or good. This same glory threatens Brahna's sons in yet

another version of the myth:

Siva created Brahrid, who had five heads. When Brahmi failed

to create, he asked Siva to be his son, vhereupon Siva said that
he would cut off Brahmd's head. Brahm3 then created a five-
headed son, Rudra, and sent him to Hin&laya. But Brahma became
foolish and proud, and he thought that he had created everything.
His fifth head produced a glory so great that it destroyed the
wits of his sons, just as lamps fail to glow when the sun has
risen, His sons took refuge with $iva, telling him how Brahna's
fifth head had destroyed their glory and asking him to restore
things as before. Siva overvhelmed Brahmi with his glory, and

he cut off Brahma's head. 65 -



The jnstification for Siva's action in destroying an excessively
glorious head 1s somewhat weakened by the statement that Siva's glory
was even greater than Brahmats, A further confusion is evident in
the implication that Siva is-his own grandfather (for he is the son
of his son Brahmi), a situation which exists in other Purdpas and in the Rg Veda66
but is usually less blatantly apparent. Once again, logical stumbling-
blocks reveal a moral dilemma; the Paurdpika finds it difficult to
justify the actions of the Kapdlika, and most Saiva theolcgians
consider the episode to reflect to the discredit of Siva.
Dakga hés a particular reason to object to’the Kapalika Siva,

for the Kapalika myth is a multiform of the Vedic/PurZpic myth of
the beheading of Prajipati/Daksa by Rudra. We have, therefore, yset
another logical circle: Siva beheads Dakga because Dakpa has insulted
$iva for having beheaded Dakga (Prajapati).

| Thus, Siva is a heretic long before Dakga curses him to be so.
$iva appears in the Mah@abh3rata as a naked KirZia, an outcaste
hunter.67 He is said to be an ountcaste, lower than a Sﬁdra.68 He
is involved sexuallva;th outcaste women.69 Jitendranath Banerjea
describes an icon « of 8$iva with a bell tied to his leg, & common image
of his beggar form (Bhikg3tapanfirti) as he appears in the Pine Forest,
As bells were worn by outcastes in order to warn the upper castes of
their approach, the iconography !'emphasizes in a way the belief that
the god was outside the pale of orthodox Vedism'.7o In this fornm,

Siva is often accompanied by a dog, the scavenger outcaste of the

animal world.,
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The belief that god himself is a heretic results in a number of
theological dilemmas. One important result of the change in Siva's
status from that of an outcaste to that of the supreme god was that
many of his worshippers remained cutcaste, whils theiir god was
forccd to justify his actions in having created sects of which he
now was said to disapprove, sects which were an embarrassing reminder
of his former, disreputable position. Siva became dissociated from
some of the more extreme meﬁbers of his own sects, who still neverthelesc
maintained that it was he who taught them to behave as he had done.
$iva is said to have remarked, 'The vima [left-hand, i.e., Tantric]
ritual, though declared by me, was intended for SEdras only. 4 Brahmin
who drinks liquor is no longer a Brahmin; let it not be done.'71 Tne
implication here is that Siva himself no longer indulges in alechol
though the *SUdra‘ members of his sects do so by his instruction.
Similarly, FarvatI remarks to Siva, 'I fear that those rites which
were enunciated by you for the welfare [of men] have been perverted

[viparStini](in the Kali age),'72 implying that $iva himself had never

behaved as his worshippers now did, in the Kall age. This view appears
in the Sabkaraviiaya, where the Kapalika whose practices are contrary
to the Vedas, who drinks wine, kills Brahmins, and brezks the moral
laws, summons Bhairava (Siva) to defend him against Satkara, only
to hear Bhairava say to Sahkara,
*One must perform the dharma of the Vedas, S@stras, and Purapas.
Teach these Kapilikas how to act like Brahmins. In the confusion

of the Kali age, they did whatever they pleased; I was overcoms
. by mantras and no longer present in dharma.’ 73

Thus the 'caste'! distinction within the ranks of the heresy is enlarged
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.to include the zod in the higher rank of Brahmin hereticc and to
dissociate him from the lower rank of Sudra heretics.

The difficulties that arise from the attempt to dissociate the
god from the heresies that he creates are indicated by a statement
made by Siva in the VarFha Purfpa, after he has taught the Naya
SiddhEnta heresy and the FiSupata doctrine at ths request of Vigpu:
*In order to delude those outside the Vedas, I propounded these
€5stras., But I am the very form of the Vedas, and my true form is
‘not known to those who speak the doctrine of other $astrase I am
to be known by the Vedas.'74 A more lengthy discussion of this
point of view appears in the Padma PurZpas

 ParvatI said to Siva, 'You have said that one should avoid
conversation with heretics. Uhat sort of people are they?'
$iva replied, 'Those who carry skulls and bones and wear ashes
and matted locks, those who use non-Vedic rites and do not follow
the lawbooks, they are all heretics.’ PirvatI was amazed and
said, 'But you yourself carry skulls and bones and ashes; why is
this reviled?' S$iva then told the great secret about his own
behaviour, which must not be told among men:

*Formerly, the demons delighted in Vigpu and were pure, devoid

of all evils. Indra and the gods were disturbed and full of
fear, for the demons shook off their sins by means of asceticism
and they were invincible. Vigpyu then told me, WCreate a herstical
dharma in order to delude the enemies of the gods; narrate Purapas
of darkness to the ten sages, Gautama, Jaimini, Kapila, Durvasas,
Jamadagni, Kapada, Sakti, Upamanyu, Mykapdu, and Brhaspati, Enter
into them and teach the Pifupata £Zstra and the schism of the
Kahkala Saiva heretics. Bear the skull, ashes, and bones yourself,
to cause the people in the triple world to worship you in this form,
and I will worship you in this form in order to deluds the creatures
of darkness." I was very upset about this, fearing that it
would destroy me, but Vigpu said, "Do as I say, for the sake of the
gods, and you will restore yourself by reciting my thousand names."
Then for the sake of the gods I created the way of horctics,
entering Gautama and the other Brahmins. They all became attached
to sense objects, devoid of truth and strength, and they were conquered
by the gods, falling from all charma to the lowest place. Thus 1
created the reviled sect of outcastes proclaiming the Saiva,
Pafupata, VaiSegika, Nydya, Safkhya, Carvaka and Buddhist heresies



by entering into various sages. The doctrine that Vigpn had told,

in the form of the Buddha, to destroy the demons, that- very coctplne
of Buddhism I taught in the Kali age. And, to delude the universe in
the Kali age,.l taught a great doctrine hav1ng the essence of the
Vedas but, by its delusion, non-Vedlc [vedhrthavanmahaé'stram

Mayays yadAaVaidlkam] The six Purapas of

darkness, which lead to hell, are the Matsya, Kirma, Linza, Siva
Skanda, and Agnij and the fdstras of darkness are the Gautama,
Barhaspatya, Samvarta, Yama, Safkhys and Au§anasa. 75
The myth begins with the need to corrupt virtuous demons but results
in the corruption of mortal Brahmins. The text retains other traditional
motifs (such as the role of Brhaspati and the use of Buddhist as well
as C3rvaka heresies) and adds others associated with the Saiva cycle,
such as the references to Gautama and the PdSupata heresy. Like

Death, Siva at first objects to his appointed wicked svadharma but is

finally persuaded to perform an evil act for a good end; in fact, his
action is to the disagvantage of mankind, though it is, as usual, to
the advantage of the gods. Siva manages to clear himself by denying
any value to any of the heresies which he teaches, taking refuge in
the worship of Vigpu, and falling back upon the final argument that
he was only obeying orders. (This rationalization is also used by the
Variha Purfipa, C which, like the Padma, has a Vaigpava bias vhich leads
it to attribute all the deeds of Siva, good or evil, to Vispu's
-~ command. ) |

In the context of this historical background of Siva as an outcaste
and heretic, the Dakga myth which seems at first to exclude Siva
actually represents his assimilation into the orthodox pantheon. After
the curses have been exchanged, Siva comes to the sacrifice and destroys
it, and he forces Dakga and his faction to acknowledge him ard to giveb

him a share in the sacrifice. The first part of the myth, however,
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contalning the tirades against Siva, represents an earlier stage
 at which the more cbviously non-Vedic characteristics of Siva had not
yet been rationalized philosophically. Thus, from the initial premise
of Rudra's heresy, the myth comes full circle to the episode in which
Dakga curses Siva to be an outcaste and his followers to be heretics,
while DadhIca/Nandin (the representative of Siva himself) produces
yet another group of heretics, the followers of Dakga. Due to these
different historical levels preserved within a single myth, the
relationship between the heretical god and his more orthodox followers,
on the one hand, and the relationship between the *reformed' god and
his still unregenerate followers, on the other, led to various
t;heological conflicts, Chief among these was the question of imitation,
which applies not only to Siva but to other gods of the Hindu pantheon
as well (primarily Indra and Kygpa), whose immoral behaviour was a
source of embarrassment to the more pious members of their sects.
3. The problem of imitation

When Siva was eventually accepted into the orthodox pantheon,
his antisocial behaviour raised serious problems when regarded as a
possible model for the worshipper. The evil actions of the god were
used to explain the vice that is in the world, justified, as Vyasa
justified Byhaspati's dishonesty and heresy, by the accepted analogy
between human and divine emotions:

Siva's cobra, hungry, wishes to eat the rat of GapeSa;

And the peacock of Skanda wishes to eat the cobra,

The lion of ParvatT is greedy for the snake-eating bird.

Since there is such strife even in the house of Siva,

How could it be otherwise in the universe, which is
The form of that household? 77
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' The belief that the behaviour of the gods has not only an analogous
but also a causal effect upon human behaviour appears in an inverted
use of the same animal metaphor: when Siva performs asceticism and
becomes completely calm, the natural enmities of the animal kingdom
are overcome, and cows play with tigers, deer with lions, snakes with
rats, dogs with cats.78 If the gods, then, behave badly, how can man
aspire to virtue? 'If Brahmd be unceasingly employed in the creation
of worlds; if the eye of the god who destroyed the sacrifice of Dakga
burn with desire when he embraces Gauri; « « « how can tranquility be
obtained by men?'79

The next logical step, from the model of explanation-to the model
for imitation, recurs throughout Hindu writings but is ultimately
rejected. Thus Nirada attempts to convert Ghora to hedonism by
citing the fact that Siva, who knows the highest truth, seduced the
wives of the Pine Forest sages.80 Kyspa assumes that men imitate
the gods when he says that he keeps working

because men would follow his example if

h; did not; the example that Kpspa sets by comnitting adultery with
the gopis must then be justified by eleborate arguments,81 and in
certain sects, such as the Sahajiyas of Bengal, Kpgpa's example does
lead to behaviour contrary to the Hindu norme. As Eliade writes,

*Onoe becomes truly a man only by conforming to the teaching of

the myths, that is, by imitating the geds. « . « Even the m st

barbarous act and the most aberrant behaviour have divine,

transhuman models. » « o Religious man sought to imitate, and

believed that he was imitating, his gods even when he allowed
" himself to be led into acts that verged on madness, depravity,

and crime,' 82
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The gods, like men, often justify their wickednass by citing
each others' sins. Waen Indra kills a woman he eXcuses himsell on
the grounds that Viggu slew Sukra's mother (vhich he did at Indra's
behest )382 Indra is said to have brought adultery irto the world by

84 and when Nahuga attempts to seduce Incdra's wife,

his bad example,
he replies to the gods' objections by stating that they never objected
when Indra raped Ahaly3 and committed other deeds contrary to dharma.85
Rama is urged to slay a female demon by the reminder that Indra oncs

slew Virocana's daughter, Manthara, when she intended to destroy the

earth.86 The BhZgavata PurZpa even goes so far as to justify kygpa‘s

adultery with reference to human behaviour, saying that since oven
the sages are uncontrolled and act as they please, how could one
possibly restrain Vigpu when he becomes voluntarily incarnate?87

As early as the Upanigads, Indra boasts of his unpunished sins
and offers to share his immunity with his worshippers:

*T killed the three-headed son of Tvagiys I delivered the

ascetic Arunmukhas to the jackals; breaking many treaties,

I overcame the demon Prahl3ada, the Paulomas, and the

Kdlakiftjase And yet not a hair of my head was harmed. So

he who understands me is not injured by any deed, not even by

stealing, killing an embryo, matricide or parricide. If he

has committed any evil [papa], he does not become pale.® 83
Paul Deussen, in commenting upon this, suggests that the worshipper
is thus immune from the consequences of his deeds because they are
no longer his deeds, as, by his enlightenment, he is no longer an
individual.89 One might say that the mammer in which Indra seems
to be gble to perform, unscathed, acts forbidden to Hindus bound by
strict caste law functions as a kind of vicarious release, a salety
valve for his worshippers; the myth functions as the negative example
of a difficult reality. But Indra here represents the mukta, the
released man who cannot be affected by good or evil deeds. The

moral dilemma only arises when the ordinary worshipper is allowed to share the
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god's immunity; then  the model leaves the realm of the ideal,
becomes an actuality, and must be justified by the doctrine of
irditation.

Even Manu states that any sin whatsoever, however extreme, may
be entirely expiated if the worshipper performs the appropriate-
ascetic act or recites the appropriate Vedic verses.90 The

Brhadirapyaka Upanigad says, *He who knows this, though he seem to commit
91

much sin, is pure, clean, ageless, immortal', and Eliade comments,

'This is as much as to say that every human experience is capable of

92

being transfigured, lived on a different, a transhuman plane'. The

Buddhist Dhammapada also recognizes this spirit: 'A true Brahmin [this

is a reference to enlightenment, not to caste] goes scatheless, though
he has killed father and mother'.93 Yet, even the gods do suffer for
their sinsj this is a basic assumption of the myths of heresy as well
as the myths of expiation. It is precisely because the gods do not
remain moral, and cannot escape the concequences of their immorality,
that it is necessary for men to be corrupted as well.

Putting aside for the moment the question of punishment, the belief
that the gods behave immorally was accepted by almost all Hindus from
the very earliest period, and the corollary that scme mortals may
therefore behave in the same way appears in several orthodox texts,

The Satapatha Bithmapa states that such prohibitions as 'He is to

approach his wife at the proper time' or tHe is not to approach the
wife 6f his guru® do not apply to the supra-moral soul who recognizes
the identity of the Self and the godhead.94 The more esoteric sects

were quick to take advantage of this philosophy; although not everyone
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was permitted to imitate the gods, the initiated man was renked with the
'gods and set above the moral law. Taus Indrabhiiti says that only the
yogin may enjoy'as many women as he wishes, drink alcoholic beverages,
steal, and kill withcut committing a sinj if anyone else does this,
tgreat evils would result',””

Certain Hindu theologians were thus able to justify the hereticél
behaviour of their sects by referring to the heretical behaviour of
thelr gods:

'What the gods do and what the worshippers do in their service

cannot according to Hindu opinion be judged by ordinary laws of

right and wrong. The god is supra-moral; the worshipper when he

enters the temple leaves conventionality outside.' 96

Thus; the more orthodox view holds that the gods alone are supra-moral,

but the 'left-hand' sects maintain the validity of imitation and hold

the *released! worshipper equally unbound by the morality of svadharma., This view,
though of special benefit to the esoteric sects, is obviously supported |
bf the social atmosphere of orthodox Hinduism, so thoroughly conditioned
to the idea that there are natural divisions among men, that what is
appropriate for the elegt (the Brahmin) is not appropriate to the
Sudra, that *quod licet.Jovi non licet bovi'. The hierarchy of morality
thus serves both to support and to challenge the doctrine of imdtation,
depending upon the status of the mortals invoelved in tre actions: the
gods rank above mankind, and are therefore iot to be imitated, but ths
*enlightened' man (and sometimes the Erahmin) also ranks above mankind and may
behave immorally without suffering the consequences of his action.

Thé doctrine of imitation was more often rejected and criticized
for the abuses it encouraged than accepted as dogma. The Saivas whe

justified their excesses by saying that they were merely copying their
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god became the object of satire and disapproval in such plays as the

Mattavil@dsaprahasana and the Karﬁﬁrama%jari. The wicked Kali complains

about this double standard when he says to the geds, *Let Brahma

sport with any girl, and you‘amuse yourselves with apsarases, but

Kali must live in celibzey. You preach dharma, and yet you do things
that one can hardly bear to hear about.'97
The gods are said to commit serious sins in order 'to awaken

98

people to a sense of the dangers of adharma'”” -- that is, as a

negative moral example. The extremes of Tantrism are only considered

suitable for people at the extremes of the moral scale -- the gods
and truly enlightened sages, on the one hand, and the degraded mortals
of the Kali age, on the other. The usual justification for Tantric
practice -- that the enlightened may achieve salvation by the very
acts that cause common men to burn in hell99 -= wWas often explicitly
cited and rejected. Thus, when Siva is criticized, Narada remarks,
'If[PErvati] be married to Samkara, everyone will regard even
those faulits as virtues. « . « The sun and fire devour all sorts
of food, but no one blames them for it. Though both pure and
impure water flow in the GangZ, no one calls the river foul.
The powerful, sire, can do no wrong, like the sun and the fire and
the Gangd. But if any stupid man, wise in his own conceits, would
do as they do, he falls into hell and stays there for an aeon.
Can the creature be compared to God?' 100
Similarly, it is said (in explaining why Kygpa's aduitery cannot be
taken as license for men to do the same) that Rudra alone may drink
poison unharmed, just as no blame is imputed to fire, vhich consunmes
a1l fuel.101 Another reason for men to refrain from imitating Kpgpa's
adultery is simply a rephrasing of Kali's complaint about the gods'

moral hypocrisy: *We should act as the gods say, not as they do; let

no one other than a superior being [aniévara] even think of acting thus.

102
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Sridhara comments on this statement:

*In order to refute the charge (of immorality) against the suprere
deity, the author speaks of the behaviour of the great, the
transgression of dharma. He mentions the ocutrageous behaviour
[s3hasam] seen in Prajapati, Indra, Soma, Viévamitra, etc., and
says that no fault is attached to them because of their glory
[tejas]s But if anyone else should act in this way, not being
divine, (there would be a fault attached to them).® 103

The idea that we must heed the teachings of the gods but not
imitate their actions also appears in Mahayana Buddhism, though it
arises from a very different philosophy; the Buddha says, !'Knowing
(men) to be perverted, infatuated, and ignorant, I teach final rest,

10% 7he idea that man . should behave

myself not being at rest'.
p_e__t__m than god is implicit in mch of the Old Testament and
also appears in the teachings of the Buddhaj thus he is.said to have
remarked that human beings are id eally situated to seek moral perfection
or release, because they are more highly endowec—i'_th\an animals (who lack the
intellect to strive for salvation) but less priViied than the gods (who,
enjoying such happiness in heaven, do not have the motivation to seek
salvation).i_.o5 A similar concept appears in a verse addressed to Siva:

tFrom my incarnation I infer that in a former birth

I surely gave you, Lord, no adoration.

From bowing to you in this birth I shall in future

be disincarnzte [ztamr] and incapable of worchip.
For these tws sins [aparAchadvayap], ch Lord, I beg forgiveness.' 106

If human beings in general had a certain moral advantage over the
gods, the 'enlightened' man was far above the conventional moral law,
This bglief may have led to certain abuses, and in order to éourrteract
these tendencies and to return to a measure of orthodoxy, some Tantras
f:inally denied to their worshippers the basic justification for their
heterodox action, saying that a theorstical statement of fact that one

who knows brahma is beyond good and evil is not a statement that he
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may will to do, and is permitted to do, evils%?

These conflicting philosorhical points of view are all pertinent
to the problem of Siva as a herstic and as the author of heresies.
Ultimately, the majority opinion, and certainly the orthodox opinion,
compromised by maintaining t!.1at the god was not to. be imitated by his
worshippers in all his immoral actions, but that the heresies which
he introduced on purpose for the sake of immoral men were to be followed -~
at least by those men. The major Saiva heresies are sald to have been
propounded by him for certain special groups of men, not those set
above the normal moral law (such as the 'enlightened* men: and Brahmins exempted by
the Upanlgads and certain esoteric texts) bﬁt those specifically set
below the normal moral law: the heretic groups created by the .curses
of Daksa, DadhIca, and the sages Gautama and Bhpgu. We have already
seen how the first two groups arose; now let us consider the final
groups, all of whom are associated with the Pine Forest in some way.
L4, Gautama and the Pine Forest sages
Gautama is listed as one of the greatest heretics in the Padma
Puripa conversation between Siva and ParvatI cited above, and his
curse is an accepted soﬁrce of heresy: *Either because of the curse
of Gautama and the others, or because of the great evil [mah3pdpa, i.e.sapsdra], men
outside the Vedas and those who are born of mixed castes, &s well as

0108 *The curse of

women and Sidras, take the Tantras as their text.
Gautama' may be interpreted objectively or subjectively -- that is, a
éﬁrse given by Gautama oi' to him -- for there are two myths of heresy
in which he plays an important role, first as author of the curse and

then as its reciplent.
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The first set of myths atlempts to trace the seed of evil back zt
least one step, as usual, to explain why Gautama cursed the sages:?

Formerly, in the Pine Forest, there wers houssholder sages who
performed asceticism for Siva. One day a terrible drought destroyed
all living creatures, and the sage Gautama fed the Fins Forest
sages, at their request, for twelve years. Then the drought ended
and the sages wished to leave Gautama, but he wished them to stay.
They created the illusion of a cow who died at Gautama's touch,

and they used this as an excuse to refuse his food and to return

to the Pine Forest to practise asceticism. When Gautama discovered
that the cow-slaughter was an illusion, he cursed them to be beyond
the pale of the Vedas. 109

Even in this myth, which is an attempt to find a cause for the later
curse in the Pine Forest, the curse of Gautama is taken back yet
another step and attributed ultimately to a drought and hunger, the
source of the first sin, in the corpus of myths of the 6rigin of evil.,
Several versions of the episode emphasize the force of famine!

Once, Indra sent no rain for fifteen years. Because of the drought,
food was scarce; it was not possible to count the corpses in

/' every houss. Some people ate horses and others even atc human
corpses; a mother would even eat her child, and a husband his
wife, all were so tortured by hunger and famine. 110, . Formerly,
in the ripening of time, and by the force of the karma of living
creatures, there was a twelve-year drought. Men behaved in evil
ways because of their desire for food; some, deluded, killed
and ate others; some ate elephants and horses. 111

Once more, the cause of the drought is further sought in time and Kamma,
but the narrator dwells upon the ineviteble evils of hunger.

The Skanda Pur3pa centres wholly upon the famine:

Once there was a twelve-year drought in the hermitages of the Seven

Seges =- Atri, Vasigtha, KaSyapa, Bharadvaja, Viévamitra, Jamadagni,

and Gautama. They abandoned all dharma and vows and ritvals and

they ate improper things; mothers abandoned their sons, men their

wives, kings their dependents, and everyone stole grain shamelessly,

oppressed with hunger. The Seven Sages wandered until they found a
. dead male child; they cooked and ate him. As they continued to
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wander, they found a lake full of lotuses; they collected the
delicious lotus filaments and left them on the bank while they
performed their lustrations, but upon emsrging from the lake they
found that the filaments were gone. Furious, and tortured by
hunger, they suspected one another and cursed the unknown thief
to be omnivorous, hypoeritical, a drinker of wine and eater of
meat, to have unlawful intercourse with women, to sell the Vedas,
to be a whoremaster, a horse dealer, to question Sidras about
dharma, to revile his guru, and to dishonour his parents. At
length, a wandering ascetic named Sunomikha admitted to the theft,
which he had only done in order to test their dharma, for he was
Indra in disguise. Indra said that he was satisfied by their
lack of greed; the sages remained there performing asceticism and
they obtained immortality. 112
Here, as in the second set of Pine Forest myths to be discussed below,
Gautama is himself one of the cursed sages. The original myth, in which
the drought sent by Indra causes the sages to become heretics, is
reworked to the credit of the sages, and the drought becomes a trial
of their 'lack of greed'. The god's purpose here is not to tempt them
in order to make them evil (és is usually the case and as is suggested
by their eventually realized goal =-- to achieve immortality) but to
tempt them in order to prove their virtue. The curse of beresy, which
is their punishment in those versions in which they fail the test,
remains in this myth, for in fact the sages do not behave well -- they
abandon all dharma and violate food tabus. Yet, since
they are said to have behaved well, the curse is not applied to them;
apparently it is applied to Indra (whose role is assumed by Siva in
most versions of the myth), but nothing further is said about it when
Indra*s identity is revealed. Thus the myth fails to resclve the
two conflicting attitudes toward the virtue of the sages, and, as a
result of this failure, the curse of the sages which is the original

point of the myth is ti‘ansformed and nullified, and the herésy is left

without any object.
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The DevIbhZgavata Purdpa dwells at length upon the nature of

the heresy which Gautama brings upon the other sages:

When Gautama learned what the sages had done (in creating sn illusioh
that he had killed a cow), he was furicus, and he cursed them to be
averse to 8iva and to the eternal rituals, outside all sacrifices,
Vedas, and lawbooks, to be evil men, adulterers, averse to the geds,
callers of the Vedas, initiated in the Kdlamukha, 53kta, Buddhist,
Jain, Pafupata and Sambhava sects, and into other heresies and
paths outside the Vedas. 113, . He cursed them to turn from all
traditional religious acts and beliefs; to be attached to the
Kapalika, Buddhist, Paficardtra, Kamafistra, and various heretic
doctrines and rituals; to commit adultery and incest. 'hen the
sages begged for mercy, Gautama said, *You will be reborn in the
Kali age, and if you honour the feet of GiyatrI you will be
released from the curse'. Therefore the sages were born in the

Kali age outside the Vedas, followers of Kaulika, Kipalika,
Buddhist, and Jain heresies, doomed to return to the Kunmbhipaka
hell because of their karma., 114

Although there is an apparent moment of mercy, when the 8ages are
promised salvation if they worship Gayatrl (i.0., return to the Vedic
rituals), the curse of heresy would seem to make such worship
impossible, and they are finally doomed to hell anyway.

The question of Gautama's mercy toward the sages is central to the
Siva PurZpa version of this myth, which consists of two different
versions explicitly compared precisely from the standpoint of mercy.
The second of these versions is largely the same as that of the
DevibhZgavata Purdpa, which is clearly the more common and widespread
of the two, for it is introduced after the first version told by the
Paur@apika, when the sages hearing the tale interrupt to say, 'But we
heard it told in a different way; we heard that Gautama cursed the
sages'« The bard then replies, tThat is true, but it happened in a

different eon', and he goes on to tell the Devibh3gavata Pur3dpa version,

altering a few details. The most imporﬁant of these changes is the
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attempt to explain the quarrel in terms of a different basic human flaw ..
sexual desire instead of hunger:

When Gautama saw the sages suffering from famine, he performed |
asceticism for Varupa and obtained from him the boon of unlirdted
water. His hermitage became fruitful and he fed everyone. But
one day the evil wives of the sages, who felt dishonoured because
of the water [? perhaps because they had to beg for it], becziie
angry and spoke to their husbands spitefully about Gautama, The
sages, whose wits were destroyed, then made an illusion of a cow
who died at Gautama's touch. But when Gautama found out about the
cow he became angry and he cursed the sages, saying, *You evil
ones who have caused me misery will be averss to the Vedas, devoid
of faith in the Saiva path which gives releass. You will fall to
hell, and my curse will affect all your descendants, who will not
be Saivas, and you will dwell in hell with your sons. TYou will be
Capd@las.' And so all the sages, beyond the pale of Saiva dharma,
and all their sons, lived together, and at the beginning of th
Kali age there will be many wicked men. 115 .

This text implies that the sages were reborn first in hell and then

on earth in the Kali age, as in the Dovibhdgavata lurfipa version.

Although the motif of famine remains, it is subservient to the wickedness
of the sages! wives, which is an essential point of many of the Pine
Forest myths. The féle of the wives is, however, more fully developed
in the other, more obscure, version of the myth vhich the bard first

tells to the sages:?

Formerly, the sage Gautama lived with his virtuous wife Ahalyad,
performing asceticism. One day a drought arose for a hundred years,
and Gautama performed asceticism for Varupa, tho granted bim the
boon of a fatulous well which irrigated his hermitage and made it
continuously fruitful, a place of refuge for cveryone, Sages

came there by the thousands and lived there with their wives and
children. One day Gautama's disciples went to tine well and were
abused by the wives of the sagss, who insisted upon drawing their
water first; then Ahaly3 went there and was abused by them. The
evil-wishing women lied to their husbands abeout what nad happened,
and when the sages heard of this, being in the power of their future
karma, they became angry with Gautama and provitiated Gspsfa to make
an obstacle against Gautsma, to throw Gautama out of the hermitage.,
Gape$a objected at first, saying, ‘It is not rignt to become angry
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with someone who has not offended you. You will be destroyed.
You are deluded by the power of your wives.' Yet, when they
insisted, he agreed to do as they asked, and the illusion of
the cow killed by Gautama took place; it was Gape$a who became
the cow. The sages and their wives abused Gautama and Ahalya
and threw stones at them and drove them out of the hermitage.

Gautama begged the sages to tell him how he might expiate his
sin [p3pa], and they prescribed a lengthy series of «xpiations,
which Gautama performed faithfully. At length Siva appeared,
and when Gautama asked to be made free of sin [nigpdpal, Siva
said, 'You always were free of sin, but those evil sages deceived
you. By the mere sight of them, let others become most evil, for
they have become murderers and thers is no oxpiation for thenm
anywhere.' But Gautama said, 'The sages did me a favour, since if
they had not acted as they did I would not have seen you. I an
grateful to them for this favour, for their evil action has brought
good fortune to me.' Gautama then asked Siva to let the Ganges
flow through his hermitage and to remain there himself in the form
of a li hga ®

When people heard of the miraculous powers of the river and
the lifga in Gautama®s hermitage, they came from far and wide io
worship there, and the sages who were Gautama's enemiss also
came there to bathe, but when the Ganges saw them she varished,
saying, 'These are the most evil murderers, enemies of their
master, villains, heretics who rust not even be looked upont.
But Gautama said to her, 'These men were blinded by their passion
for women, and he who does a favour to those who have offended
against him, he will become purified.’ The Ganges appeared again
and said that the sages must beg Gautama's forgiveness and she
would reveal herself to them. Then they who had been murderers
became ashamed and begged forgiveness. 116

In this version, Gautama is not merely one of the Seven Sages but also
the husband of Ahalyﬁ,’as he is in the myth in which Indras commits
adultery; this may serve to link this cycle of myths with the episode
in which Indra himself *tests' the famished sageé; as well as with

the group in which Indra's failure to send rain provides the initial
impetus. Ahaly3 is not, however, the epitome of female evil here, but
the foil against which the wickedness of the other Pine Forest wives

is displayed. The mammer in which the eplsode of the cow is ' explained!
by the wickedness of the wives in this version may be seen in the use

of the exact same phrase, 'because cf the power of future karma', which
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is used here to justify the sages'! subserviunce to thelyr wives but vihich
is usad in the othex 2iva Purina version to explain vy the cow falls
dead.117 In the vain attempt to find a first cause for the seed of
evil, the myth falls back upoﬁ the image of the fabulous, fruitful
garden of virtue waich is ruined by hunger snd sinful women,

More significant changes may be seen, however, in the manner in
which the myth aftémpts‘to trace the furthor consequences of evil, to
see how the chain, whatever its origin, may ultimately be broken; in
~ this it berrows several motifs from the later myths of Vena. The
question of expiation is first applied to Gautama rather than to the
sages, for in this text they throw him out of the hermiﬂage, rather
than causo him to give them an excuse to léave themselves. In order
to do this, they enlist the assistance of Gapefa, just as $iva uses
Gape$a to throw Divoddsa out of Benares, and Gapefa at first objects
to briﬂging about this evil, just as Death objects to his/her role.
Gapeda's objections are expressed not in moral terms but rather in
terms of the PiSupata logict he worries that by offending against an
innocent man he and the sages will be destroyeds (The myth emphasizes
that the sages' wives lie about the episcde at the well, precisely as
they lie about $iva in other Pine Fgrest myths, maintaining that he

118 gy

tﬁed to seduce themwhen in fact they had tried to seduce him.
element of false suspicion is essential to the PaSupata technique. )

The P34upata theme extends throughout the myth, for Gautama at the end
says that he is grateful ts the sages for having inadvertently done him

a favour by attempting to do him a 0isservice; moreover, he advises the
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Ganges to reveal herself to them even though they do not deserve it,
since in that way she will b‘e doing a favour to those who have
offended (against her), and thus she too will gain merit., Thus,

by suffering a curse which he does not deserve, and by performing
an expiation for a sin which he has not 'comitted, Gautama gains
great merit.

The question of the explation of the sages themselves is more
difficult, and morse reminiscent of the Vena mythe ,The purifying
water is too pure for the wicked sAages to use, and it is only by
inf-erceding in the name of mercy that Gautama is able to break the
| otherwise infinite chain of punishmehts, just as Véné's, son intercedes
to break the chain for him. Since Gautama refuses to take part in the
corruption of the sages in this version, it reméins for Siva himself to
bring the curse upon them, and indirectly it is -Siva vho freeé ‘them
from it as well, since it is he who brings the Ganges down to earth

for them.

$iva provides more directly for the sages* release from the

heresy in the Vardha Pur3pa version of the myth:

When Gautama had cursed the Seven Sages, they went to Siva and
sald, 'In the Kali age, sages will have your-form, with matted
locks and the clothes of corpses; some §3stras should be given
for their sake.! Siva then made a $§astra related to Vedic ritual,
called I\B.bév‘é'sa,119which is the true FaSupata $astra; the sages
became hypocrites and made their own £istras, which, since they
departed from the Vedas, were lowly rites devoid of purity. Siva
dwells only in the Ni&visa £3stra, not in those made by fickle
students of Vedanta in the Kali age. By the curse of Gautama, the
Brahmins will be born in the line of Rudrasj but:those of them
who delight in Sivas command will obtain heaven, while those
Vedanta philosophers who revile the Saiva sect are the Brahmins who
were burned by Gautama's fire [i.e., his curse]; they will go to
hell, by Siva's command, for they are heretics. 120
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Hére it is apparent that the sages are to be rcborn in the Kali age,
at which time Siva ém\}ides for their relesase from the curse of
Gautama by giving them heretical texts that are suitable for them.
This text, like that of the Padma PurZpa, is narrated by Siva himself
to explain why he made delusory S@stras, but, unlike that Vaigpava
text, the Variha Pur3pa raises one heretical Sistra -- the 'orthodox
heresy' of the Pifupatas -- to the level of the god himself, instead
of stating that all the heretical £dstras were taught by him in bad
faith. The text is inconsistent about the fate of the sages, assigning
some of them to hell and some of them to heaven, while allowing some
to worship Siva correctly in spite of their heresy, just as the
Devibhdgavata Purdpa allowed the heretics to worship the Gé‘yatr‘:'f.

5, S8iva cursed in the Pine Forest: the *heresy' of lifiga-worship

The sectarian bias of each version of the myth of Gautama

obviously affecté the Paurdpika's attitude to the content of the heresy
which 8iva eventually teaches them; and this ambiguity is compounded
in the myths of Siva and the Pine Forest sages discussed below. DBut
the questién is further complicated by the basic Hindu attitude toward
the purpose of heresy, the manner in vwhich it is sometimes usad to
’destroy'an enemy (as in the case of the demons) but sometimes to
z;elease a friend (as in the case of the mortals of the Kali age)._ |

All of these ainbiguities are portinent to yet another sub-episods of
tiue Pine Forest cycle, an important myth which accounts for the
establishment of l_j._f_xgg-vrt;rship: Siva entered the Pine Forest disguised
as a naked beggar; the sages*® -v:i\fes fell in'love with him; the sages
cursed him to be castrated; his phallus wrought havoc among thom until
they placated him and he taught them to worship the lilhza, 121

In some of these myths, Siva is cursed to be worshipped
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is regarded as a kind of inferior religion, if not necessarily a
heresy), while in others he curses the hostile seges to worship him
in this form (in itself a double-edged incident, depending upon
whether Siva regards lihga-worship as a true doctrine to save thenm
or an inferior doctrine to corrupt them). Yet, in the final encounter
with the sages, it is evident that the cult which he establishes in
the Pine Forest is a great boon for them, and one which he establishes
out of his mercy toward them; there is no question of any curse.

It should be noted at the outset that almost all the myths wvhich
treat lifhga-worship as the result of a curse zre late texts. One
anomalous Sanskrit text which attributes lifiga-worship to a curse is
not part of the Pine Forest corpus:

One day when the sage Atri was performing ascetlcism with his

wife Anastya, Brahmia, Vigpu and Siva came to him and offered him

a boon. When Atri continued to meditate, the three gods went

to Anaslyd; $iva had his lifiza in his hand, Vigpu was full of

erotic feeling, and Brahni, beside himself with desire, said,

'Make love to me or I will die's When she heard this coarse

speech, Anasilyd made no roply, for, although she feared the

anger of the gods, she was true to her husbande But the three
gods were overcome by delusion, and they raped her by force.

Then she became angry,and she cursed Siva to be worshipped as

a litoa, Brahr@ to be worshipped as a head, and Vigpu to be

worshipped as feet, in order to ridicule.them all, and she

cursed them all to be reborn as her sons. Because of this,
S$iva was born as Durvasas. 122

The relationship between Brahmd and AnasliyZ, and the way that she
criticises him for hisv'coarse speech?, are remini#cent of the incestuous
relationship which leads to the beheading of Brahmd by 5iva in an adjacent
chapter of this Pufﬁpa;123 this is reinforced by the fact that Anasuya
curses Brahm3 to be worshipped as a head, the form in wvhich he participates
in the Kapalika myth. A closer link with the Pine Forest myth may be

seen in the pattern of the three gods in opposition to a sage, a variant
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of the Pine Forest sub-motif in which the sage Bhygu tests the three of
them before cursing Sivﬁ to be worshipped as a lihga. That Anasty3
regards linga-worship as an insult to Siva is evident from her statement
that she cursed them all in order to ridicule them,

In the majority of the Sanskrit myths of the Pine Forest, however,
it is by no means clear that lifiga-worship 1s regarded as a curse,
Usually, Siva is indeed cursed by the sages, but he is merely cursed
to be castrated; it is as a result of the difficulties which arise |
due to this castration that the sages are cursed in return (or at
least forceds to worship the lifiza. Thus even in the Sanskrit texts
the element of antipathy is present, strongly reminiscent of the Dakga
myth: Siva is spurned by the sages until he forces them to acknowledge
his greatness and to worship him as the ;iﬁgg}Z Once they have been
f&rced to recognize him, however, Siva is gratified by their worship
of him in this new form, a form which he has established for their

125 The clear division betwsen these two aspects of

own benefit.

the myth -~ the curse&of castration and the beneficial establishment

of lifga-worship -- is‘épparent from a text in which S3avitrI, whom

Siva has wronged, curses him to be castrated in the Pine Forest,

whereupon GayatrI, whom Siva has assisted at Savitri's expense,

turhs the curse into a boon, saying, *When your ;gégg_has fallen,

mén will do honour to you and will thereby win heaven. You will

exist forever by the banks of the Ganges in the forn of a li&gg.'lzé
The Padma Purdpa alone among Sanskrit texts of the Pine Forest myth

treats lifiga-worship as an injury to Siva and associates it with heresy:
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cont emporary version of the myth elimnstes even this vague pejorative
statement but restores a vital element from the older Pine Forest
stories$ here it is $iva who comes into the forest vhere the sages

are practising asceticism, rather than they whe come to his house,

as in the Bhpgu series:

*Shiva one day roamed into a forest vwith his wife vhere some
Rishis were practising austerities and, forgetting that the spot
was sacred to the sages, suddenly became amorous. In the heat of
the moment he lost all sense of decorum and embraced his spouse
in an open place. As ill-luck would have it some of the sages
who inhabited the woods came that way, and saw Shiva and his wife
in each other's arms. The outraged saints converted Shiva into

a Lingam by a curse.t 133
Althoﬁgh €iva is not cursed to be a herctic in this text, it is

explicitly said that he was converted into a litza by a curse, not
merely castrateds in contrast with other secondary texts in which he
himself (freely or under compulsion) creates the practice of lihga-

v/rorship.

A final contemporary version returns to the primary Pine Forest

pattern but again omits the reference to heresy!

t [After the death of Satl, $iva wandered like a dsmented creature
through the forest. The young wives of the sages asked him the
cause of his distress, and Siva told them that his beautiful wife
had killed herself because he had been insulted by her father. -

One of the women laughed and said that] he looked indeed a man
for whom a beautiful young woman would commit suicide! This
taunt so infuriated the god of virility that he violated her.

Her husband came on the scene and cursed the god to be worshipped

as the Lingam.' 134

$iva's direct sexual encounter is with the wife of a sage, rather
than with his own wife, but SatI is nevertheless the root of the
trouble since her death causes both his entrance into the forest in a

tdemented® state and the insult which leads him to violate the sage's
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wife and to be cursed to become the lifza.

Thus the myth develops from the Sanskrit texts, in which Siva,
though in many ways antagonistic toward the sages and cursed to bs
castrated, establishes lifiga<worship for their benefit, through the
Padma Purdpa episode where he is cursed to be a heretic and to be
worshipped as the lifiza, into the texts in which (probably under
the influence of European abhorrence of phallic cult) the form of
worship itself is taken to be heretical and unclean, inflicted upon
Siva against his will, yet even here a source of blessing for the
worshipper. The tensidn between the apparent antagonism between
Siva and the sages in terms of the plot and the recurrent insistence
by the Paurdpika that Siva came to the forest in order ‘l‘:o help the
sages is evident even in the Sanskrit texts, where the ambivalent
attitude of the god toward his heretical worshippers results in various
éontradictions and confusions. The antagonism is evident not only
from thé exchange of curses but also from the historical context, for
Siva is traditionally opposed to sages whose eXcess asceticism threatens
the universs, a fault“:sometimes attributed to the Pine Forest sages.135
Nevertheless, the Pur3apas insist that Siva acted_‘_c__mly out of the
highest motives:

When Siva entered the Pine Forest, he intended to do a favour for
the forest-dweilers there. » « « Siva entered the Pine Fgrest in

disguise and enlightened the sages dwelling there. « « « When Siva
was cursed by the sages, he himself let his linga falls, in order

to instruct them. 136
At the end of the myth, howsver aggressively Siva may have acted

toward the sages, he always shows them his favour: !'The Goddess pitied
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the sages and begged Siva to give them peaco from passicn and
hatred; thus implored, $iva lookad upon Lhem with favour and removed
their delusion, giving them peace.'137 Nilakaptha, in commenting on

two epithets of Siva in the Meh@bhZrata, explains both the aggression

and the favour: 'He is called "CGreatly Reviled" because he was reviled
by the sages, who said, "He came into the Pine Forest in order to
bewitch the minds of our wives, for he is an evil wretch". o o o He
is called "Giver of Peace" because after the sages of the Pine Forest
had reviled him he gave them peace by desﬁroying their doubts and
glving them knowledge of the true nature of things.'1°  The initial
aggression is necessary, for only by spending their wrath on him
(and perhaps by a kind of dvesa-bhakti) can the sages be enlighteneds
'The sages of the Pine Forest became angry at 8iva. » o « They did not
recognize him. « « « As soon as they had cursed him, they knew him to
be the lord, and they sought refuge with him.'139
6. Siva enlightens the Pine Forest sages

In the simpler versions of the Pine Forest myth, Siva enlightens
£he sages by teaching'ihem the non-heretical, though non-Vedic, cult
of lifga~-worship. 1In later versions, however, $iva comes to the
Pine Forest to teach the sages other, heretical—ééctrines, and yet
oven here he is said to act for their benefit. These heresies are
said to be taught by Siva to release the sages from the previous curses
of heresy, just as Vispﬁ'téaches the Buddhist heresy to Vena to release
him from a curse. This episode is foreshadowed at the end of the Kirma

Puripa version of the Gautama myth which seeks, like the episodes of

the Vardha and Devibhdgavata Purdpas, to temper ﬁhe curse with the



mercy of a hope of salvation:

When Vigpu learned that Gautama had cursed the sages to be outside
the palse of the Vedas, he went to Siva and said, *There is not
even a drop of merit ir a man who is beyond the Vedas. But
nevertheless, because ¢f our devotion to them, we must protect
them even though they will go to hell. To protect and delude

the evil ones beyond the Vedas, let us make £istras of delusion,!
Siva agreed, and they made the Kipala [or Kapila], Nakula, Vima,
Bhairava, Firvapadcima, Paflcaratra, PzZ&upata, Mudgala, and other
Sastras. For the sake of the sages, Siva descended to earth when
the force of the curse had come to an end, and he begged alms from
those vho were outcaste, deluding them as he came there adorned
with skulls, ashes, and matted locks, saying, 'You will go to hell,
but you will then be reborn and gradually work your way to the
place of merit.' 140

The smbivalent moral status of the sages in this version of the myth
is evident from Vigpu's sfatement : the men are evil, and doomed to
| hell, but the gcds mist protect and delude them so that they will ultimately find
merit, Even though the doctrines that Siva teaches are mediating
ones ~=- below the Vedas but above damnation -- he cannot teach them
while the sages are still cursed to be heretics, but must come 'when
the force of the curse had come to an end' -~ and teach them new
heresies. The prediction that he gives them at the end of the myth
is sirnilar to that which is described at the end of the nyth of Dakga
and Dach3cas
Siva pro@ised that those sages who read the Vedas would go to
heaven; that those who did not would become householders, and
he would release them from their sins by coming to them at noon,
smeared with ashes, and begging alms from them. VWhoever gave

alms to him would go to heaven. 141

This prediction is realized in the Pine Forest, where Siva releases

the sages by begging from them,

The DevibhIgavata PurZna explains how it is that Siva hopes to

free them from heresy by teaching another heresy:
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There are various non-Vedic §istras in the world, such ss ths Vama,
Kspalika, Kaulaka, and Bhairavigama. They were expounded by Siva
for the sake of delusion and have no other cause; “hey were faught
because of the curse of Daksa, Bhygu, and DadhIca. In order to
raise up, in the manner of stairs, step by step, those Brahmins
who were burned by the curse and forced outside the path of the
Vedas, Siva expounded the Saiva, Vaigpava, Saura, S3kta, and
Gapapatya @gamas; even though there is here and there a bit which
iz opposed to the Vedas, there is no sin in their being taken up
by Vaidikas. 142,

The Kirma Purdpa explicitly connects the curses of DadiIca and Gautama

in a chain, one leading to the other:
Formerly, in the sacrifice of Dakgsa, Brahmins were burned by the
curse of DadhTIca, who said, 'These Brahmins and others who were
burned by the curse of the noble Gautama will be born in the Kall
age and will follow vows outside the Vedas, evil ways. Then in
the Kali age, Rudra will bring salvation to men and gods. He
will become incarnate in order to establish the Vedas and lawbocks
for the sake of his devotees.' 143 :
Gautama's curse precedes DadhIca's, and Siva releases the sages fron
both, Elsewhere, the sages responsible for the curses of heresy are
merely listed in a group, which sometimes includes Bhygu; all three
of these sages are included in the group of Seven Sages or Pine Forest
sages, so that the perpetrators of the curse as well as the recipients
are the subject of Siva's grace at the end. Gautama, who appears mo st
often as both subject and object of the curse; is lmplicated in two
further offshoots of heresy: he is the author of the Nyaya heresy
in the Padma Pur3pa and he is one of the Seven Sages who are gullty
of eating the dead male child. Siva releases ail cof these sages

from the curse of heresy by begging from them in the Pine Forest.

The Pine Forest sages are often said to be heretics. In the

Mah@bh3rata they are simply atheists:

Certain Brahmins abandoned their houses and went to the forest,
thinking, *This is dharma*, and they engaged in chastity. Indra

had pity on them and told them to give up their asceticism and to
devote themselves to their own svadharma as householders, to practise




Vedic rituals [karmapi]. Then they abandoned the way of
atheists and took to the householder dharma. 144

This *atheism' |ﬁ§stikxam| is apparently based upon the anti-ascetie tradition
which regarded any asceticism, particularly when practised by householders, as a

~threat, Another form of atheism is described in the Skanda Pur3ps, which

also identifies the sages specifically as those of the Pine Forest:

Formerly, in the Pine Forest there were Brahmins performing
asceticism, vying against each other in various ways, but they did not achieve
fulfilment [siddhi]. . Then they thought, 'The sages did not
speak the truth wnen they said that success in everything is
obtained by asceticism'. Overcome by impatience, they put aside
their dharma of asceticism and became atheists. But at this time
a voice said to them, *Do not despise the scriptures. Do not
blame asceticism or dharma, but blame yourselves. You strive
against each other, desiring success, and because of that your
asceticism is fruitless, destroyed by desire, egotism, anger,

and greed. Go te the Mah3kila woods and propitiate ths lifga

of Siva and you will obtain success.! The Brahmins were amazed,
and they obeyed the voice and worshipped the lifga of Siva and
obtained fulfilment [sidghi]. 145

The philosophical commitment of this text is directly opposed to that

éf the Mah3abh3rata: where the Epic considered the houéeholder's asceticism teo be

atheism, the Skanda Pur3pa considered the abandonment of asceticism

(or the false performance of asceticism) to be atheism. Indra

'converts'the ascetics from the first excess; Siva 'converts'them from

the other extreme by teaching them linga-worship.

One contemporary text states that 'several heretic sages refusdd to
believe in the gods and in the Triad. S&hiva decided to visit them
in their forest home and teach them the truth.'1u6 These sages are

atheists, followers of the most simple and obvious of heresies, Other

late versions of the Pine Forest myth identify other heresies:



'*Tt came to the knowledge of Shiva that there resided in the
Tiragam [Pine] forest ten thousand heretical rishis, who taught
that the universe is eternal, that souls have no lord, and that
the performance of works alone suffices for the attainment of
salvation. Shiva determined to teach them the truth. [He
seduced the sages and thelr wives].' 147

The heresy is difficult to identify. That 'souls have ro lord' might

be the teaching of the atheists in generalj*that the performance of

works alone suffices for the attainment of salvation' is the Firva Minapsa view

which $iva challenges in the Kirma Pur3pa version of the Pine Forest

my‘l:h.il"'8 T. Gopinatha Rao suggests another heresy: 'In the forest

of Taraka dwelt miltitudes of Heretical Rishis, followers of the

Mimansa. Thither proceeded Siva to confute them.'?u9 The Minaps3

is one of the six classical 'astika' schools of Hindu-philosophy, hardly a

| heresy, as it is based upon exposition of and absolute obedience to

the Vedas (though a Veddntin would regard the Minaps3 as 'incomplete!),
A few late versions of the myth regard the sages as Buddhistss
'*The Buddhist Bhikshus. . « did not understand the true significance
of Iinga and fell a prey to moral lapses, even taking recourse to
sex-perversions, Notwithstanding the fact that they apparently
derided Linga worship, the women folk in their camp were seen
overpowered by erotic impulse. It is this hypocricy found amongst
thelr order that is brought to light in this satirical incident. « o «
The trend of the story is a subtle reflection on the morals of the
Buddhist monke in the monasteries who were ultimately converted

to the way of the Faupatas in putting their faith in the
efficacy of the Linga.' 150 |

The view that the sages were Buddhists is supported explicitly by no
Sanskrit text, but the Kath¥saritsfgapara states that Siva himself took
the form of a Buddhist monk (kgapapaka) to enter the Pine Forest in
order to show FarvatI that even sages are not calm.151 The Pine Forest
heresy was identified as Buddhism by one nineteenth century European,
who based his belief on the mstaken assumption that the Gautama of the

Pine Forest was the same as Gautama the Buddha, ' The Pine Forest



myth is told here much as it appears in the Siva Pur3pa, but the

author then remarks:
*Gautama is the principle divinity of the Burmese. According
to tradition, he was so offended with the Brahmins that he

determined to separate himself from them and establish a new
religion.' 1853

He accompanies this statement with a drawing of a Buddha, entitled,

* Gautama, or Budht,
In the true context of the original myth, the heresy is of

secondary importance. Once in the forest, Siva seduces the wives

of the sages, and the heresy is merely a lster rationalization of

the adulterous behaviour which $iva inherited from the Epic myth

of Ag.r;i and the sages' w:'L\res.‘gg Thus, René Grousset places the

heresy in its proper perspective -~ as an afterthought to justify

i

Siva's less laudable intentions in the earler versions of the myth:
'In a fit of virtuous indignation 2t an act of incest contemplated
by Brshma, Siva cut off one of the culprit®s five heads, after
which he was . . . overcome by madness., This madness went so far
as to make him commit various strange actions, such as the
seduction of the wives of the anchorites in the forest of Taragam --
though, to be sure, the anchorites were hereticsli' 15¥

The connexion with the beheading of Brahma is important, as we

shall see below, but the heresy of the sages is of minor importance,

as in fact it fails entirely to explain Siva's cther 'strange actions!'

such as the seduction of the sages' wives, an act of no doctrinal

meaning.



A‘similarlyvillogical juxtaposition of the seduetion and
the vague *heresy' appears in another contemporary account:
*The God Shiva as Bhikshatana (the beggar) had to atone
for his crime of cutting off Brahma's head, by begging
for his food from door to door. In the course of his wanderings

he used to infuriate the Brahmins, who did not believe in him,
by amours with their wives.' 155

‘That the Brahmins 'did not believe in him' is evidently superfluous
to this myth, as it was superfluous to the earliest Sanskrit versions.
Yet, if one goes back still further, to the Vedic Prajipati myth
underlying thevPine Forest episode (and still associated with it
in these late versions), the heres& proves to be an ancient
element of the myth: the gods/Praijati/Dak§a are punished because
they refuse‘to give Rudra a share -- i.e., they do not believe
in him. |

For the lustful behaviour of the Pafupata is closely connected
with the-KEpElika'cult, and the persistence of the Kipalika motif in

the Pine Forest indicates that, whether or not the sages of the Pine
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Forest were heretics, $iva himself enters the forest in the role of

a heretic, a Kipalika., The Pine Forest myth directly follows the
156

episode of the beheading of Brahmd in many Sanskrit texts, and

there are explicit references to the Pifupata and Ksp3lika cults:
at the end of one Pine Forest myth, Siva says to the sages, 'Formerly
I proclaimed the Pa$upata vow for the salvation of allj one should
perform this vow peacefully, with a controlled mind and a body smeared
with ashes, taking pleasure in chastity, naked or with a loin cloth, 157
Elsewhere, it is said that Siva established in the Pine Forest the
Kapala and Paéupata cults, among others,158 and that he established
the Saiva, Pa$upata, Kaladamana and Kapalika sects.159 The Siva
Pur3pa describes the way in which Siva allowed himself io be reviled
and beaten for twelve years,160 and other Fa$upata qualities of his
behaviour there have been pointed out above.

The Kapalika aspect of the Pine Forest myth appears in two versions
of the myth which are also reminiscent of the related myth of Dakga:

Formerly, there was a great sacrifice in the Mah3kala forest, and
all the Brahmins went there. Siva took the form of a Kipalika,
with a skull in his hand and skulls for ornaments, bald, smeared
with funeral ashes, and he went there, The sages reviled him and
started to throw him out, but he promised to go away when he had
been fed. He threw the skull upon the altar, and the sages, who did
not recognize $iva, killed him and threw the skull out, but another
skull immediately took its place. Millions of skulls appeared in
this manner, and then the Brahmins realized that the man was Siva.
They praised him, and Siva said, 'in the midst of all the skulls,
there is a lihga which will dispel the sin of Brahminicide, in
expiation for which I was wandering as a Kapalika myself. Vorship
it and you will be absolved of your sins.' They praised him and
worshipped the linga, 161

As usual in the Sanskrit texts, the original antagonism between the

sages and Siva (based here, as in the Dakga myth, upon the Kipalika's
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exclusion from the sacrifice) results in his favour to the sages and
the granting of the boon of lifga-worship. The motif of expiation
supplies an important link: the linga absolves the sages of their
(unspecified) sins, presumably including the sin of having offended
thelr god, just as it releases the god himself from the sin (Brahminicide)
which caused them to offend him in the first place.
Another Pine Forest myth which stresses the skulls goes into greater
| detall about the *sins' from which the Brahmins are to be released:
Siva entered the sacrificial grounds to beg, carrying a great skull
and adorned with skulls. The priests reviled him and threw out the
skull he was carrying, but more and more skulls appeared to replace
it. The priests accused him of coming there for their women, and
they beat him until he cursed them, saying, ?'You will be beyond the
Vedas, devoid of the Vedas, wearing matted locks, adulterers without
progeny, begging for alms and living on the scraps of others. You
will seduce the wives of other men, and you will take pleasure in
prostitutes and dices But those who 1live without egoism or wealth
will be born again in good families. And those who are peaceful and
constrained and devoted to me will not lose their knowledge, wealth,
or descendants.! Thus he gave them a curse and a boon, and he
vanished. 162
This is the most emphatic of all the texts in its description of Siva's
curse of the sages, but their heresy is rather vague: the sages are to
.be outcastes (beyond the pale of the Vedas) but their lust is
emphasized, as in the early myths of corruption, gnd only the statemsnt
that they are to have matted locks implies a particularly Saiva heresy.
Thus $iva curses them to be heretics in his own image, but even here
he tempers his curse with mercy.
How can Siva give the sages salvation by teaching them a new heresy?
The myth offers several answers based upon the concept of moral relativity.
Though the sages are doomed to hell, Vigpu and Siva decide to help thenm

by giving them some religion, albeit a heresy, since they sre denied the
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Vedas. 'In order to ralse up, in the manner of stairs, those Brahmins
who are outside the Vedas, Siva expounded the Saiva doectrines, which,
though occasionally contradictory to the Vedas, are not sinful for

163

Vaidikas*. Because of the curse, the sages needed something to

bridge the gap between true religinn and complete darkness, to purify
them enough so that they could enter the waters of purification:

they needed an orthodox heresy. This use of an intermediary doctrine
in the Pine Forest is discussed by NIlmapi Mukhopadhy@dya:

'Mention is made of certain Brahmanas who had lost the privilege of

studying the Vedas through the curse of the sage Gautama, and who

were directed by [%iva and Vispu] to write on and teach other sciences
of a perverted character, showing their utility for the confounding
of the wicked, and thereby find a way to the eXpiation of their

sinss It is not easy to describe what these sciences were, but

one thing is clear, that all this means a covert attack aimed at

the schisms consequent on that nascent spirit of innovation

exhibited in the various forms of Sikta, Vaispava, and Saiva

worship which sprung up in medieval India after Buddhism had been

stamped out.' 164
How the sages were to explate thelr sins by corrupting others into
their own heresy is not clear. Perhaps their own guilt was to absolve
them, as it was to torture the demons described by Holwell. It is
rather in the 'lost privilege' of Vedic worship that the usefulness
of their hereéy should be sought.

The basic principle in these chains of heresy is that of 'homeopathict
curses: One can teach heresy only to a herstic; 'you can't cheat an
honest man'. The curse merely emphasizes the fault which inspires it.
Thus, the Goddess says that she created the Kapala, Bhairava, Yamala,
Vama, [Bmara, Kapila, Pancar3tra and.Krhata.§§§§£g§ which are opposed
to the Vedas and lawbooks, in order to delude in the next 1life those vho here
delude men with evil $astras (ye ku$astrabhiyogena mohayantTha manavin

maya sragiani §3strzpi mohdyaigap bhavﬁntare).165 Only the corrupt are susceptible
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to corruption (the 'good' demons are a notable exception to this),
and only they can profit by it, as it 1s better than the corruption
in which they already dweil. Vigpu is said to have become the Buddha
because of the lack of enlightenment, the force of heresy, and the

madness prevalent at the tim3166

-- that is, to root out evil with
evil, just as Prajapati cursed those demons who were already evil.
In one text, Siva says that he reveals himself primarily for the sake
167

of atheists, to keep them from being evil-doers; elsewhere, he is
said to become incarnate for the sake of all creatures, and as an
instruction to atheists.168 Were there only believers, god would not

need to partake in religious life or to prove his existence. A

1
similar sentiment, though tained with a Vaigpava bias, appears in

Madhva's statement that the Saiva scriptures were composed.by Siva at
Vispu’s command, in order to delude men with false &3stras, to
reveal Siva and to conceal Vigpu (prak3a$ap kuru catmanam aprakdsanp
ca map kuru); 169 the distinction which the gods are always so
concerned to maintain between themselves and mortals is here extendad
to a sectarian moral test characteristic of later baakti
mythology; still, even here, the gods wish to confuse the heretics.
In this view, Siva makes men hersetics in the first place
so that he can ultimately eniighten them, just as he destroys
Him@laya's love for him so that he can re-inspire that love. This is
perhaps an extension of the orthodox idea that good can only exist
when evil is also present. Siva teaches heresy as a favour to the
prodigal sages;17o This serves either to make them slightly better,
so that they may start on the path back to the Vedas, or to make them so

evil that they must reach the farthest point of the cycle arnd rebound

from the extreme, to bacome good again.

Ve
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V. The Tantric Myths of the Kali Age

Heresy is thus the first step to salvation for those who are not
yet capable of proceeding on the higher path. This is the philosophy
which underlies certain rationalizations of Tantric religion: it is
the path for thos e incapable of higher (Vedic) religion. The Tantras
are said to be useful even for those who are excessively evil; those
who abandon the Vedas will be initiated into the Pahcardtra, Kipila,
and other heresies.l The difficulty of understanding the Vedas, which
was one of the historical causes for the rise and assimilation of
non-Vedic doctrines, is accepted by GXpénents of Vedic religiont
Vigpu, knowing that the Vedas were difficult to grasp, became incarnate
as Vydsa Vifapa$a and divided the Vedas into branches.2

What may thus appéar as a doctrine which allows immorality to
members of a religion is considered by the Hindus themselves more as
a doctrine which allows religion even to those who are immoral., Sir
John George Woodroffe noted that 'the bent toward religion of soms
sort is so strong in India that some of its people even 'sin

religiously"".3 This belief is supported by the doctrine of svadharma;

thﬁs Eliot writes, 'An immoral occupation need not be irreligious; it

simply requires gods of a special character.'u In the field of religion,

however, there is an elament of choicej thus the Kirma Purapa remarks
phat each man worships a divinity who appeals to him.5 Yet the religion
§oe§_notconsist merely in the sin itself; just as special gods sanctify
?érﬁaiﬁ profane aspects of life, so the worshipper mist make a special

effort to transform the spiritual tone of his behaviour. Thus Woodrcffe
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remarks, 'Every ritual of sexual union mist be performed correctly,
so that a man does not offer his sin to the deity: the natural,
animal functions must be converted into acts of worship.'6
This process of conversion takes place within the framevwork of
the transition from irreligion through heresy to religion, which is
the basis of Tantric rationalization. Blood-drinking demoms excuse
themselves on the gounds that evil acts and sexual faults in their

past have given them a nature unfit for higher action,7

thus justifying
immorality by immorality in the classical Hindu manner. T. O. Ling,
in a discussion of the role of native demonology in the Buddhist church
in Burma, speaks of the retention of the figure of Mard in Buddhism:
tSuch a symbol would have a particular appropriateness for the purpose
of leading towards the ultimate truth those whose native mental world
was largely coloured by demonological ideas.'8 This is precisely akin
to the concept of 'weaning' expounded by apologists for the Tantras:
‘¢iva knowing the animal propensity of their common life must lead
them to take flesh and wine, prescribed these [Tantric] rites with
a Hiew to lesson the evil and to gradually wean them from enjoyment
by promulgating conditions under which alone such enjoyment could
be had, and in associating it with religion. "It is better to bow
to Narayapa with one's shoes on than never to bow at all."' §
Stdras and the victims of curses are forbidden to study the Vedas;
certain others are incapable. Out of pity for all of them, Siva
teaches heresy, raising them up fstep by step', a doctrine which may
have been influenced by the Buddhist idea of *skill in means® --
suiting the teaching to the level of the person te be enlightened.
The Tantras are particularly well suited for men of the Kali age,

who are so benighted that they czn neitheor understand nor appreciate

the Vedas. People fallen from Vedic rites and afraid of Vedic penances
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should resort to the'Tantras;io the Pﬁgcaﬁatras, Vaikh@nasas, and
Bh3gavatas use Tantric texts written by Siva for people who have

fallen from the Vedas.11 The Kirma Purana tells of an outcaste

Pﬁﬁcarﬁtra Vaigpava, a Sitvafa, who was prompted by Narada to teach
a S3stra suitable for bastard sons of married women and widows, for
their weli‘are.i2 The 3agamas should not be used, however, by good men;
the steps work in both directions, and the gods often use them to
bring good men down, just as they use them to bring heretics back
to the Vedic fold. ™

This argument -- that only low men should follow heretic texts ==
is somewhat undercut by the important doctrine which states that in
the Kali age, the present age, all men have fallen below the spiritual
level necessary for Vedic religion and that they must proceed by the

tstairs' of heresy. As the MahZbharata says of the Kali age, 'Nowadays,

even the gods lie'.iu This doctrine is very difficult to date. It

is&foreshadowed in the Br3dhmapas in its broadest sense -~ the concept

15

that the universe proceeds through time cycles of definite duration ==
and P. V. Kane maintains that 'the idea that man lives in an age of

degeneration evolves similtaneously in Hindu thought with the whole

16

cyclical theory of time-reckening'. Cornelia Church has, however,

discovered four distinct stages in the developuent of the cyclical
theory of time-reckﬁing, in which the idea that moral virtues decrease
in time occurs only in the last stage.17 Kane agrees that the 'dharma'
elements of the myth accrued to it only after its inclusion in the

. 8
Pur3pic material, but he places this period as early as 200 B.C.1

Certainly the theory of degenerative time is known to the MahEbhErataigg
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and it is fully developed in the early Pur3dpas.
Significantly, $iva is said to be the god of the Kali age,”" for this

is the age in which the Saiva heresies flourish: in the Kali age,

Brahmins and Kgatriyas become Vamas, Pa$upatas, and P§ﬁcar§tras;21

Kapaiikas are omnipreseht;22 people become Pagapdas, Kapalas

and monks [bhikgus].2> The latter term may refer to Buddhists, who
also characterize the Kali age: SuUdras become heretic ascetics,
shaving their heads, wearing ochre robes, and propounding false

oly

doctrines. The list of Buddhist heresies is sometimes given in detail?

The earth will be crowded with many heretics and full of false
asceties, People will become Utkocas, Saugatas, delighting in
MahZyana, and they will be heretical Kipilas and monks. Some
will become $3kyas, Sravakas, Nirgranthas, Siddhaputrasecesses25
Usually, as in the above list, the hereslies are somewhal rixed.
" 26 .
In the Kali age, all kinds of heresy are rampant. $tdra kings
support heretics, who teach evil rituals and sell ths Vedas;27
people become heretics and betray the four stages of life.28 Men

become heretics, thinking themselves wise, and, under the influence

of the Kali age, man of his nature becomes wicked and inelined to all

sins.ag’ In fact, the degree to which the Kali age is upon us may be
measured precisely by the degres to which heresynthrives.zc) It is
interesting to note that the Kali age is almost always marked by
overpopulation ("the earth will be crowded with heretics'), the
constant accompaniment of evil times’ as well as the recurrent Indian

problem of the present (Kali) age.
Tt is in the Kali age that the curses of DadhIca and Gagtama are
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to take effect.31 The curse of Dskga is also indirectly related to
the heresies of the Kali age in another myth, which begins with a
variant of the usual premise of overpopulationt

King Pratardana, an ardent worshipper of Siva, ruled a kingdom
in which there was not a single heretic nor a sceptic [haitukin],
and everyone followed the varpfiframadharma. After a long time,
all the most evil [pApigi3] demons [daityZs and dinavas], and
all the barbarians [mlecch3s], left hell and went to heaven, for
they followed the path of the Vedas. Yama becams worried and
said, 'The dwelling place of 8,400,000 creatures will be destroyed.
The evil ones [papavin] in hell are released by the religious
acts and offerings of their sons.' Indra said, 'Without these
creatures, there is nothing to distinguish us. Brhaspati, formerly
you taught the Cirvika, Buddhist and similar doctrines, by which
the demons were made to stray from the Vedic path. Do this now.!'
Brhaspati said, *There is not a single Carv _3ka, Buddnhist, Jain,
Yavana, nor even s Kipalika or Kaulika in his kingdom. How then
cdan I do this?®* Indra pleaded with him, and when Brhaspati then
offered to destroy Siva worship in Pratardana®s kingdem, by a
trick, so that all the ancestors of his subjects would return to
hell, the gods st first hesitated, saying to one another, 'This is
not a pleasant action,' but at length they consented.  Indra then
commanded a kimnara [horse-headed man or human-headed horse] to
go, disguised as a Vaigpava, and to destroy the worship of Siva.
The kimnara spoke to the people of Pratardana's kingdom, saying
that $iva was not proclaimed by the Veda, that he lived in a
burning ground, nsked, adorned with snakes, carrying the head of
Brahm#., Though the king defended 3iva, many people wers persuaded
by the kignara; quarrels [or the spirit of Kali] entered the Brahmins,
and they began to argue, Many people embraced atheism [rAstikati],
but the king did not kill the kipnara, for he feared the crime of
Brahrinicide. The hells became full once again. ,

At this time Vispu, who had been aslesp, was awakened by the
scream of Lakgmi, who had seen a horrifying sights she said to
him, *Mountains are falling, the seas are 1lifted by winds, the
sun no longer shines, and the earth is about to be destroyed.
You mist do something.! They went, with the gods, to Mount .
KeilZsa. The gods apologised to Siva for their act of deception,
saying that they did it in erder to protect creation. At that moment,
Pratardana decapitated the kipnara, his followers, and all their
cattle and horses. Siva then assuaged Pratardana's anger and
joined the horses' heads to the men's bodies and the men's heads to
the horses! bodies, giving horses' heads to those who had spoken
against 8iva and horses' bodies to those who had acted against him.
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Then Brahm3 said, *In the Kali age, when the earth is
full of barbarians and men have fallen from good conduct
[sarvEcAraparibhrastd], a very evil [pZpigsia] Brahmin living
in the South will beget in a widow a son named Madhu. As
the Kali age progresses, Madhu will hate Siva more and more.
Then he will preach a false doctrine [m3yZvadam asacchZstram].
His followers will only have the form of men, for they are
on the way to hell. Even the sight of them will be poliluting,
for they will be even worse than Buddhists, Jains, or
Kipalikas.' The gods then departed, and Pratardana, having
made his kingdom free of thorns (i.e. rooted out all
evil-doers), died and found release. But in the Kali age
there will be many of (Madhu's) pupils, dressed like
sannyasins, and there will be Kaulikas, who enjoy: women
and food that should not be enjoyeds They will study the
Veda only in order to raise doubts. Madhu will be a
disguised Carvaka. 32

The initial problem of an empty hell is solved, but only to give
rise to another extreme -~ the overcrowding of hell, which brings
about natural catastrophes portending the end of the universe.

The true danger of Pratardana's virtue is not, as usual, the

one stated explicitly by the gods but one which they do menticn

in passing: without the evil-doers in hell, there is nothing to
distinguish the gods; this, too, is a traditional problem. (The
actual means by which virtue on earth leads to salvation for those
in hell is éxplained here in a manner reminiscent of the Vena

myth: the virtuous sons redeem their evil fathers.) The gods

admit openly the selfishness of their action and hesitate to do

it, but later they justify themselves to $iva by saying that they
produced their deception 'in order to protect creationt. Yet another
justification for the gods' behaviour is implicit in their assertion
that it is their traditional enemies, the demons, who are to be
destroyed (indirectly, by the corruption of their descendants

in Pratardana's kingdom), and they explicitly request Bghaspatli to
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delude them as he did beforse, in battle.

The parallels with the Dskga myth are manifold. Siva is
reviled by a Valgpava who criticises him for carrying Brahma's
skull; as a result of this insult, the universe is in danger of
being destroyed until Siva is praised; the reviler of Siva is
decapitated (not by Siva himself but by his servant, just as
in many of the later versions of the Dakga myth Dakga is beheaded
by Siva'svfactotem, VIrabhadra or Bhairava) and given thé head of
a beasﬁ; Siva must then assuage the anger of his féctggggdpven

-as he calms and distributes the rage of Virabhadra. “The Dakga

parallel serves to illuminate an otherwise obscure point of this

o

myth, the weak bridge between the Pratardana episode and the description

of - the Kali age heresies. It becomes apparent that the purpose of
the Pratardana myth is to explain the otherwise embarrassing fact
that people in the Kali age hate Siva; their hatred, like Dakga's,
is sought in earliér obscure causes and curses. The Kali age
al@ost begins during Pratardana's reign (*Kali* enters the Brahmins
as he does when his time has come, though here it may mean only

| quarrels) but is then postponed; and the true heretic of the Kali
age is an intellectual heir, if not necessarily a direct descendant,
of the reviling kipnara. The actual heresy is complex, vaguely
designated as CZrvaka, and taken as an opportunity for a thinly
veiled attack on the thirteenth century Vaigpava philosopher,
Maghva. In passing, it is interesting to note that this text

condemns both sacrilegious words (the horse—heads) and sacrileglous

deeds (the horse-bodies), a distinction not usually made so explicitly.

Among Sseveral attempts to identify the Kali age heresies,

H. H. Wilson describes them at some length and views thenm as
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Buddhist or Saiva, and he remarks:

'The complaints of the prevalence of heterodoX doctrines . « .
indicate a period of change in the condition of the Hindu religion,
which it would be important to verify. If reference is made to
Buddhism, to which in some respects the allusicns especizlly apply,
it would probably denote a period not long subsequent to the
Christian era; but it is more likely to be of a later date, or
in the eighth and ninth centuries, when Sahkara is said te have
reformed a variety of corrupt practices, and given rise to others.f 33

The corrupting and heretical nature of the Kall age is expressed
in anthropomorphic terms in the MahZbhZrata tale of Nala, in which
Kali is personified:

The virtuous king Nala married DamayantT, who chose him, a mortal,
from among the gods. Xali had wanted to marry DamayantT himself,
and he determined to break Nala and take DamayantiI from him. For
twelve years Kali waited in Nala's presence, and finally he found
an opportunity: Nala urinated at twilight and did not wash his
fest. Then Kali entered Nala and caused him to commit a seriec of
evil actions, culminating in Nala's desertion of Damayanti. Though
Nsla was drawn back to DamayantT again and again by his love, he
was dragged away by Kali within him, and thus deluded he sbandcned
her., When DamayantTI learned that he was gone, she said, *'Whatever
evil one has done this to Nala, who has no evil thoughts -~ let
him live in misery.t! After many years, Nala mastered the sclence of
numbers and dice, and Kali came out of his body and resumed his
own form. Nala wished to curse Kali, but Kali said, *Because of
DamayantI's curse, I was tortured and 1lived very unhappily within
you. But now I will make you famous.® Then Nala refrained from
cursing Kali, and Kali, who was still afraid, hid so that no

one but Nala could see him. When Kali was destroyed, Nala was
free of fever, and later when he was re-united with Damayantd

ho said to her, 'It was because of Kali that I left you, not
because of my cwn will, But my determination and asceticism

conquered him, and the evil [pdpa] left me.' 34
Although this episode follows several Purapic patﬁerns, it reveals
moral concepts more sophisticated than those typical of the Puridpas.
Kali plays the role of the god who is jealous of an excessively
virtuous mortal as well as the role ¢f a demon who desires the wife
df a god. (Though Kali can hardly be said to pursue this original objective
when, having entered Nala's body, he causes Nala [Leeey himself] to leave

DamayantT). More specifically, Kall is the incarnation of the spirit

of gambling (which is the undoing of Yudhigthira as well), for the



227

four ages were named after throws of the dice, Kall being the lowest
throw; thus it is by mastering numbers and dice that Nala overcomes
Kali, though he himself attributes it to his determination and
asceticism. But Kali is clearly considered to be the incarnation of
evils he is called evil (pdpa) several times in the Nala episode,
and his struggle with Nala is depicted as a psychological, moral
dilemma$ Nala is torn between his higher ideals and an ungoverable tendency
to sin, which is personified as Kali within him. It is this
aspect of the myth which raises it above the level of the typieal
Purapic talé. Another unusually perceptive moral insight is the
statement that Kali suffers in making Nala suffer,

Other texts elaborate upon this myth but lack the subtlety of the

¥ahFbhErata. The KathFsarits3gara describes Nala's moral degradation

at greater length, making him a drunkard and an advlterer as well as

a gambler.35 The Naigsadhacarita, probably under Puraplic influence,

attributes to Kali specific heresies as well as the general force of evil:

On the way to the wedding of Nala and DamayantI, the gods encountered
the army of Kali. His generals were Desire, Anger, Greed, Delusion,
and others. A Carvzka in the ranks mocked the gods, c¢iting various
Buddhist doctrines. Indra became angry and called Kali's troops
atheists; Yama called them materialists [Lok3yatas], while Varupa
called them heretics and atheists. Kali stood there surrounded

by evils. Vhen Kali determined to take DamayantI from Nala, he

was at first unable to enter the city, because of Nala's virtues.

He looked in vain for heretics, Jains, or Buddhists in the city.

At last he found an opportunity, and he entered Nala. « . » 36

The Mah3bhirata tale of a hero's moral dilemma is thus enbroidered

with traditional Purdpic descriptions of the heresies of the Kali age.

Two interesting arguments develop from the premise of the natural
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wickedness of'man in the Kali age. One is the doctrine of the

kalivariva, the belief that certain actions such as widow remarriage,

though previously acceptable, are only to be considered immoral in the
present Kali age, when men are not strong enough to indulge in them
without i1l effect. This doctrine is implicit in a myth which appears

in the Mahdbharata:

In the past, women were free to indulge their desires, and this
was dharma. This ancient dharma is still practised by birds and
animals. But then one day Svetaketu saw his mother being abducted
by a Brahmin in the presence of his father. The boy was angry,
but his father explained that it was considered proper. Then
Svetaketu established the moral limits [maryadisle « « « 37

Animals still follow the earlier morality, a freer
morality; it is only the shortcomings of mankind (impliéit both in
the lust of the Brahmin and in the incestucus jealousy of Svetaketu)
which makes a strict moral code necessary. By this circular reasoning, a mocre
strict 1level of morality must be sought in the Kali age, since
man hinmself is lower.
David Pocock considers this theory an indication that the Kali age
'is not homogeneous with the other yugas feges], it is opposed to
them, and the radical difference is that it is thg age of time which
is actually lived'.38 The Kali age is the period in which man's true
nature is revealed; moral laws are only valid now if they take into
account this low moral condition.v Another inversion of values appears
in the Vigpu Purdna statement that the Kali age is best in the sense that ‘37 L
small~effort‘ﬁOW'one will win the merit that would require great
asceticism in the Golden Age;39 the commentator interprets this as

an allusion to the worship of Kyrgpa. Here the ‘easiest’ path is equated
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with the best, but it is also the Tantric path suited only for the
tworst' of menj whatever its moral value, good or bad, it is the

only path which applies to the present state of man. That this
argument is double-edged is apparent from the common statement that
among the evils of the Kali age is the fact that even Sudras are
allowed to practise ascetic:’xsm;t‘LO this orthodox view regards the

fact that even the lowest of men are allowed to participate in religion

as evidence of the disruption'of the proper social order (svadharma) --

which 1s precisely the virtue of the Kali age from the Tantric point
of view.

A third argument exalts the Kali age because it is the last stage
before the return to the Golden Age. At the end of the Kali age,
Vigpu will come'as,Kalkin to uproot the barbarians and herstics
and usher in the Golden Age again.ui The Kalkin avatar is fifst
doscribed in the MahZbhirata: > In the Kali age, the earth will be
overrun with ﬁeretics and barbarians; then, at the end of the age, in

order to increase mankind again (punarlokavivrddhaye), Kalkin, a

part of Vigpu (ViﬁguzaéaSQB), will be born, and he will destroy all
the barbarians ahd establish dharma and the Golden Age.
The Kalki Pur3pna, a late work, elaborates upon this event:

At the end of the age, Brahmi created from his back an evil one
known as Adharma. From him Kali was descended. KXali had a

gaping mouth, a pendulous tongue, and he was foul-smelling and

fond of dice, wine, gold, and women [Bengali commentators
prostitutes]. He begat Fear and Death (a daughter) upen his

wife Durukti. Thus were born the many descendants of Kali,

revilers of dharma. Men then became lustful, hypoeritical, and
evil, intent upon penis and stomach [€iénodarapsrayana |, adulterers,
drunkards, evil-doers. Ascetics [sannyasins | took to houses, and
householders were devoid of discerimination. The earth yielded few
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crops. Men abandoned the study of the Vedas and sacrifices,
and they ceased to offer oblations. The gods were 2ll without
sustenance, and they sought refuge with Brahmi.

Then Vigpu was born as Kalki [sic]. He amassed a great army
to chastise the Buddhaj he met a Jina who came out of the city
of Kali with a large number of his followers. Kalki fought the
Buddhists, who were led by the Jina, and he defeated and killed
the Jina. The barbarians assisted the Buddhists, but they were
all defeateds The wives of the Buddhists and barbarians had also
taken up arms, but Kalki taught them bhakti-yoza, karma-voga and
{Nina-yoga [the three paths of the Bhagavad Gitd]. Kalki then
continued his march and met Tharma, who had been driven out by
Kali. Kalki defeated Kali and his allies, the Kha$as, Kambojas,
Savaras, Varvaras, Cinas, Pulindas, Colas, Nigadas, and others.
Kali escaped to another agoe o o »

Several elements-from the oldest corpus of myths of evil are retained
here: the Kali age brings a dearth of food (the initial premise of
degensration) and the gods are weakened by the decline in religious
practices among mortals, as they are in the Brahmapa texts, The next
chronologlical level appears iﬂi?ypical Purapic description. of the
characteristics\of-the Kali age: the caste lines and stages of life
are destroyed, Buddhists and Jains (undifferentiated) are rampant,
and various barbsrians hold sway (including Chinese and South Indians,
not usually included in lists of this sort, as well as the Nigadas
elsewhere said to be descended from Vena). The battle which takes

place is not described in abstract terms, as one might expect from the

nature of the participants (and as takes place in the Prabodhacandrodaya),

but is a typical battle between gods and demons, using conventional
Indian weapons. In kesping with this view of the conflict, Kali
himself is personified (as he is in the Nala story) as a demon: the
lolling tongﬁe and gaping mouth are typical démonic features, as is
his foul smell. He behaves like a demon, using the women of his city

as weapons; here, however, the motif is reversed, and instead of the
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god corrupting the women of the demont's city in order to weaken them and
the demon, the god here enlightens the women in order to win them to
his sides this is in keeping with the‘viewpoint of this text that
the gods are weakened by man's failure to offer sacrifice. Unlike
most battles between gods and demons, however, this 'decisive' victory
is immediately undercut: Kali escapes to reappear in 'another age! --
in our age.

In this escape of Kali, as in the implication that the Kali age
is best because it is the gateway to the renewed Golden Age, the
Indian view of the cyclic nature of evil is apparent. In some
descriptions of the Kali age, when civilisation is completely destroyed
men afe said to dwell in the woods living on roots and fruits and
wearing rough bark garments;45 this return to nature, though hardly
eﬁuivalent to Rousseau's idea of the noble savage, is nevertheless
strongly reminiscent of the Indian ideal of the holy man in the
wilderness: by being reduced to his lowest state, man begins to
regain his virtues. In many myths discussed above, individuals prone
to evil may be cursed, homeopathically, to become so evil that they
mist eventuzlly reform; one extreme leads to the other, At the end
of the.Pine Forest myth, $iva deludes the sages further, making thenm
so wicked that they realize their sins and repent. Similarly, mankind
in general may be delivered from the sins of the Kali age only by
being corrupted so completely by heresy that true enlightenment is
the only possible consequence.

This cyclic effect may be seen in two Buddhist myths of evil:
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There will come a time when moral conduct [kusalakammapath?i] will
disappear, immoral conduct [akusala] will flourish, and even the
word 'moral' [kusala] will no longer exist among humans. Then
for Seven Days of the Sword, men will look on each other as wild
beasts and kill each other. But a few will think: *Ws do not
want anyone to kill us, and we do not want to kill anyons. Let
us hide and live on the fruits of the forest.,' Thus they will
survive. And after the Sevsen Days of the Sword they will come
out and embrace one another and say, 'My friend, how good it is
to see you still alive. We have lost sc many of our kinsfolk
because we took to evil ways [akusala]; now we must do good
[kusala]. We must stop taking life.' Then they will increase
in age and beauty, and they will practise virtues., India will
be as crowded then as in Purgatory [avIci], with people like
reeds in a jungle.

A fow men-seem to escape the corrupting influence of time by
withdrawing into the ambiguous state of nature -~ 1living on the
fruits of the forest -- and they do §ucceed in initiating a new
Golden Age, whether against the flow or simply after the end of
the age of evil., But the forest life then appears again in a
metaphor {men as numerous as jungle reeds) with future
implications which are ominous: *'India will be as crowded then
as in Purgatory*. T. W, Rhys Davids has pointed out that this
overcrowding on earth is meant as praise (an indication of
prosperity), though we in the twentieth century might well think
of it as a kind of Purgatory; neverthsless, the simile is otherwise
diff;cult to explain, and in the context it is apparent that the
next cycle has already begun, with overcrowding on earth or in

heaven.

The reason for this cyclic effect is suggested in

other Buddhist texts?
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After a hundred thousand years, the cycle is to be renewed,
and so the gods who inhabit the heaven of sensual pleasure
wander about, weeping and saying, 'After a hundred thousand
years, the cycle is to be renewed, and this world will be
destroyed. « « « Therefore cultivate love, sympathy, pity,
and equanimity; serve your mothers and fathers, and
honour your elders.! 47
The. philosophy underlying this passage is clearly akin to that
cited above in other texts, Buddhist and Hindu, about death: only
when destruction is imminent will mankind reform. Yet both Hindu
and Buddhist texts more commonly state that this reformation takes
place only after the final cataclysm. Kalkin destroys the wicked
cities of the Hindu plain, and in the Buddhist view the nature of
the final destruction corresponds directly to the nature of the

prevalent sin which causes it: when passion preponderates, the wrld
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perishes by fire; when hatred, it perishes by water (some say the
opposite, passion causipg fire and hatred causing the flood); when
delusion preponderates, it perishes by wind.LL8
Thus the cycles move up as well as down; after the Kali age
comes the Golden Age again,and against the framework of the
degenerating cycles of cosmic time the Indians set the progressive
cycles of individual time -- rebirth. Although an evil action can
cause one to be reborn in a lower form, the Indian ideal was for
gradual improvement from birth to birth until final release from
the cycle was achieved; thus the individual could not only rise
in the cycle, but escape from it altogether; the personal moral code

could supercede the cosmic, just as the inner moral code of bhakti

could transcend-the social code of svadharma, As Pocock has said

of the kalivarijva theory, *Parallel to this and at another level

we may consider the great theory of successive births which is a

49

counterpart of the caste hierarchy'; ~ into the hierarchical warp
is woven the thread of the individual'é 1ife.

Optimistic reformers might thus think it possible to hasten or
even reverse the inevitable turning point of the cycle of evil, and
" indeed Manu states that the king, by his good or bad behaviour,
produces the character of the Kali or Golden Age, not vice versa.so
Similarly, the Arthafistra suggests that the king, by maintaining the

code of the Vedas, may cause the world to progress ard not to perlsh.51

Pocock has discussed this possibility of escape from the inevitable

process of decay?
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*The progression of the cycle from freshness to decay, from
davn to sad evening is inexorable. The gods themselves are no
less subject to it. Nevertheoless we find the element of inter-
vention even here. We have the belief growing in strength from
the Middle Ages onwards that Vishnu plays with the cycles of time.
His avatars come increasiﬁ;y to be considered as interventions
on the behalf of socisty or some virtuous individual. He is
believed to break through the progressive decay, arrest its
course, and even reverse it. This is a remarkable contradiction
and one of which our texts seem to be aware, for we find scme
attempt at reconciliation.' 52
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Just as the brahma-realized creatures of the Golden Age are not yet

ensnarsd in the coils of time at all, so too the creatures of the

Kali age may be extricated from these coils, from the entire mundane.

level on which time functions. It is god's privilege to 'play' with

he é._S_ time.

time in this way, for, as Vigpu points out in the Bhagavad Gitz,
53 |

This transition in attitudes may be seen not only in the changing

powers of the gods'-- the belief that Vigpu may counteract the force

of time -- but in the changing moral nature of the gods -- the belief

that the gods want us to be good, rather than evil. Nevertheless,

this is not a universal, broadly accepted change; traditional Hinduism

reasserts itself and warns against the dangers inherent in any

challenge to cosmic order:

The demon Bali, ruling in the Kali age, protected the universe with
great virtue. When Kali saw this he sought refuge with Brahnd,

for his own nature was being obstructed. Brahma said, 'Bali has
destroyed the nature of the whole universe, not merely your nature.’'
Then Kali went to a forest, and the Golden Age tock place;
asceticism, non-injury, truth, and sacrifice pervaded the world,
Indra complained that his kingdom had baen taken, but Brahna said
to him, *This is the fruit of your owm deeds?, Indra siid, 'khat
have I done?’ and Brahmi said to him, $You destroysd an embryo,
kKilling the fostus in the wombd of Diti'. Indra said, 'This was
because of the sin of Diti, who was impure.' Brahnd@ rsplied,

'The fault of the mother (caused the embryo to become subject to)
slavery, but then the slave was also struck down by your thunder-
bolt.! Brahm3 then told Indra how to atone for his sin and remove
it. Indra performed asceticism for a year and bathed in a holy
river. Men wers born from the sin of the god when he had bathed,
and they were called the Pulindas. Indra said to them, 'You were
born of my sin [papa]'s Then the king of the gods, freed from

his sins, went away, and Vigpu conquered Bali and made him rule

in hell. 54

This text, in seeking for the original, past cause of present sins,

arrives at a kind of compromises

Indra's encounter with Ditl is

the result of both her own former karma and his jealous nature (for
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he fears that Diti's urborn child will usurp his throne,55 éven as
Bali has done), Yet, underlying the doctrine of individual karma
(which is easily disposed of when Indra transfers his sins to a
savage tribe, just as Vena does) is the deeper need for the karma of
the universe, for evil to come when it is ripe. By his virtue, Bali
does not merely threaten the gods (or produce an excess of virtue

on earth or in heaven [a problem which is solved, paradoxically, by
making the viftuous Bali rule in hell, where the demons belong]), but
he threatens the nature of the Kali age, the nature of the wvhole
universe, which must be evil at this moment.

Thus the mythology which began with the loss of the Golden Age
ends with the final cataclysm at the end of the Kali age. Nature morally
cgrrupts mankind; innocent babes are overcome by their own bad
iﬁstincts. The gods of Hinduism are themselves in the power of these
- natural forces; they are therefore the instruments of fate or time in
bringing about the moral corruption of mankind. . It is
inevitable that the universe should be destroyed at thelend of the
Kali age, and before god destroys us he first weakens us with
sin, just as he ﬁeakens the demons with heresy before he destroys
them. Just as, when it was necessary to corrupt Himalaya's
love for Siva, only Siva himself could revile himself, so only god

is great enough to undertake the responsibility for the creation

of the necessary evil that is in the universe.
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VI. Conclusion

It is possible to trace a definite ascent in the moral consciousness
with which the ancient Indians approached the problem of evil through
various stages of* their texts. The question does not really arise in
the Rg Veda, but the groundwork is laid there for the primary relation-
ship between gods and men: men offer sacrifice to the gods, who
require the Soma in order to do battle with demons and who in return
grant to men the good things of mortal 1life. Nor do the Brahmapas
come to grips with the problem, though they formulate the basic terms
in which subsequent redactions viewed the matters -they are content with
an impediate solution on the ritual level, the mythic belief that
anything which was dealt with successfuily *thent, at the time of
primeval creation, is satisfactorily redisposed of whenever that
ritual is re-enacted. Certain assumptions already emerge in these
early texts: the gods must keep the demons from sacrificing, often
by corrupting them, wrile they mst keep mankind 'good' so that the
sacrifice will continue.

The MahZbhArata and the Purdpas formulate the problem of evil in

terms which have misled many Western theologians to maintain that

the Indians do not recognize this problem at all, These orthodox
texts see the conflict between gocd and evil in a particular, temporal
framework: dharma is what is good or right for the particular
occasion, what one should do given the social and familiar position
occupied and in the face of»the particular obstacles of the moment

. 1
(hence the need for dpaddharma, the dharma for emergenc1es). Though
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this code changed from time to time, the PurZpas betray not the
slightest doubt, throughout the myths, as to what was dharma

and what was adharma, yet there was no absolute good or evil recognized
as an enduring standard. The relativity of this view led to certain
a-moral formulations: just as it is necessary for certain men to
perform evil tasks, so too evil has a necessary place in the universe,
and the gods themselves must provide this evil willingly or in spite

of thelir efforts,

A significant change took place when the sacrificial code was
challenged by the ideals of asceticism and release. By the power of
asceticism, a demon‘or mortal could challenge the livelihood of a god,
and the gods were forced to corrupt mortals as well as demons in order
to maintain their own positions and the balance of powers in the universec.
gbreover, under the influence of the Upanigadic and Buddhist doctrines
of individual salvation, the relativistic, a-moral view of necessary
evil was overthrown: an individual could break away from the evil of
his own caste, or his own time, or his involvement in the world, and
swim up against the current of the universe to find his own releass.
Hindus and Buddhists agreed that evil was implicit in human life, but
the orthodox Hindu view stated as the corollary to this theory the
belief that certain individuals were doomed to remain in the toils of
that evil, while the doctrines of salvation demonstrated that ; with the
'help of a god, the individual could seek a universal moralily and |
escape from his 'evil' place in soclety.

The role of the individual was strengthened by another important

religious development, the cult of bhaktd. Here was another way to
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of asceticism, the bhakti ideal posed no threat to the gods; on the
contrary, it assumed that god wishes men to be good, resulting

in the same alignment of forces as that which prevailed in the
earlier sacrificial dharma (gods and men together against the demons ).
Yet, one aspect of the bhakti cult coincided with the attitude of the
orthodox texts: god committed sins and taught them to mankind not
(as in the earlier view) due to his own inevitable weaknesses but

in order to save mankind., Thus, under the doctrine of sacrifice and
one kind of bhakti, the gods strive to prevent evil from coming

among mankind, while under the orthodox view, the philosophy of
asceticism, and another manifestation of the bhakti cult, the gods --
for very different reasons -- bring about evil on earth,

The final stage, the Tantric doctrine of the Kali age, also places
the gods on the side of evil -- though this evil is ultimately
conducive to éood. Here, too, bhakti can reverse the flow of tims,
and an individual can sscapa from the relativistic ethics of the Kali
age even as he could escape from those of the orthodox view. All of
these stages or any combination of them may be present in & single myth,

This chronological development in the attitude to the individual
is closely related.to‘a change in the attitude toward variety and
uniformity. As this change takes place primarily with regard to
human life, it is not really pertinent to the earliest stage, that of ths
late | Rg Veda and Br3hmapas, where human beings merely represent

péwns in the battle between gods and demons. The orthodox view
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just as all roles, good and evil, are necessary to provide the
infinite variety which constitutes society as a whole, so too the
full varisety of all moral possibilities in human life, including all
evils (death, injustice, suffering) and the full variety of religious
views (including all heresies) are necessary to fulfil human life.
Although the individual has no choice of roles, society is disposed
in such a wa& that each individual contributes in some manner to the
totality of human possibility, all roles being equally valid, equally
necessary. | Action and variety, not peace and an absolute
morality, are the values of this systeh. The individual creates his
1life not out of the full rénge of materials but, as it were, out of

objets trouvds, and each individual is expected to create 2 different

part of the mosaic, some of these parts necessarily involving suffering,
herésy, or other evils provided by the gods, whc are caught up in

karma as we are. This view, which persists throughout orthodox Hindu
texts, was then directly opposed:by the group of doctrines which substitute
the iﬁdividual, a universally applicable horality, and a single goal
(release from involvement in the cycle of rebirth, sapsara) for the
svadgarma, relativism, and variety of the orthodox view. Under

the influence of Buddhism, the Upanigads, and the bhakti cults, the
individual is given a choice of action, freedom from the strictures

of caste; instead of creating his 1life from gbjets trouvés, he may,

as it weré, choose his medium and free himself from karma. ' (In terms

of dgctrine, the choice is not entirely free: in Buddhism, the choice

is‘conditioned.by past karma; in phaktl theory, god chooses the worshipper.



But viewed in terms of action; as it is in mythology, the individual
consciously changes his life).

This attitude toward choice in the bhakti myths is in notable
contrast with the characteristic attitude of the orthodox mythology.
There, just as the individual is helpless.to resist a possibly

undesirable svadharma, so too his salvation is sometimes_thrust

upon him equally without his conscious agency or choice, Thus
Gupanidhi commits all manner of sins, including robbing.a temple,
and is saved from the tortures of hell because he had made s new
wick for the temple lamp so that he could see better.to steal the
offerings; similarly, Devardja, who had killed and robbed his parents
and his wife, was saved from hell becauss once in the past he had
accidentally heard the Siva Purina recited at a temple.2 In this
view, salvation appears to be as accidental as corruptionj all is

in the hands of fate.

The element of choice in the bhakti myths, however, furnishes
yet another significant contrast. For, just as Western and Indian
theologies differ on the question of choice in the matter of the
original transition from orthodoxy to heresy ('heresy' implying an
element of choice absent from the concept of the pagapda), so these
elemernts have a reversed relationship in the matter of the
transition back from heresy to orthodoXy (¢r, rather, to salvation)?

in Indian bhakti mythology the worshipper must make the choice to

e ey

seek release; in Western theology, he must be chosen.

The freedom implicit in the bhakti view is counterbalanced by a
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corresponding restriction of goals; everyone must, theoretically, seek
to create the same type of life, the 1life which achieves release. The
variety‘and'acﬁion celebrated by the orthodox view are replaced by
uniformity in the code of behaviocur, and peace or quiescence (nirvipa,
moksa, §anti) is the single goal. In this view, certain aspects of
existence are rejected -- immoral behaviour in the individual, certain
inherently 'evil®! possibilities of action, certain roles which are

provided for under the doctrine of svadharma -- and, as the ultimate

abstraction, existence itself is considered either evil or non-existent,

God here is on the side of good, workihg to help man frée himself from

evil behaviour and, ultimately, from the world of variety, action, and life.
The first of these two views is perhaps less challenging but more

realistic; each individual knows what is expected of him, and need make

no choice, yet all possibilities are accounted for. The secpnd view

requires a moral decision on the part of the individual, but its

assumption of a single universal goal simplifies this decision. Both

views assume that the gods wish man to have that for which he strives -=

either the necessary evil of the orthodox view, or the universally

applicable good of the non-caste view (1.e. moksa, which is beyond

dharma and adharma)e It is only in the transitional stages (when asceticism

is a human goal that is not acceptable to certain of the older gods) that

; conflict arises between man and god, and this conflict spills over into

some orthodox or salvation-oriented texts as well, for asceticism may

.be used to obtain powers (in the orthodox view) or salvation.
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These intricate intertwinings and discrepancies reveal the
complexity 6f the 'Hindu' mythology of evil, particularly vhen one
bears in mind the fact that two viewpoints which seem to agrse in one
particular will not only disagree in others but even in the reasons for
which they apparently agree in that one. The gods generally act on behalf of
men in all views except that of the asceficismboriented.mythology,
but they do so for very different reasons and in very different ways --
sometimes in order that they themselves may survive on sacrificial
offerings, sometimes out of love for mankind, The gods are responsible
for the creation of evil and heresies in four groups for four different
reasons: in orthodox Hinduism, because c¢harma is only possible, and valuable,

when ddharma also exists to balance it and to contrast with it in
the asceticism mythology, because the gods fear that men will become too
powerful and overcome the gods; in devotional mythology because god
wishés to déscend to the level of evil, and to participate in it,

to help . or free mankind; and in Tantric mythology, because man is

so low that he can only benefit from an evil, heretical raeligion.

ﬂ Thus, the conflict between cgood’ and bvi? tends to disappear, or

is disregarded, in various ways: the eariy‘texts (the Brdhmapas)
brush the problem aside in favour of ritual solutions, while the
orthodox texts attempt to reconcile good and evil and thus to avold
the conflict. The Naiy@yikas, Buddhists, and certain Hindus sids-

s£ep the problem by positing karma as the only cause of good and

evil; this results in an infinite chain of earlier and earlier causes
wﬁich, like Achilles and the tortoisei’appranh but never reach a final

solution; since thers is no beginning of karma, there is no ultimate cause.
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But later texts, under the influence of Buddhism, the Upanigads, and
bhakti, reveal a unique insight into the problem on a cosmic as well

as an individual level. This is made possible’by'the manner in

which Hindu mythélogy superiﬁposes upon older views certain apparently
conflicting later views, and balances the two. Thus it is possible for

a Hindu myth to imply that the evil in human life is necessary, desirable,
and intended by god, that everything in life is relative, and yet to
assume at the same time a universally valid 'good' toward which all mankind
should strive, Evi? mst be accepted, but ‘good] mist be soughts

these views together provide a working solution to the problem of

evil, a framework in vhich mankind as a whole, and each individual,

may function in the face of an ultimately inscluble problem. Although
some Hindu texts seem to welcome the presence of evil, while others
envisicn an escape from karma and from'the evil inherent in it, the
_totai §orpus offers a fascinating encounter with one of the great,

enduring human dilemmas.
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77, Brough, p. 105; B8htlingk 4, 588; SubhZgitavali 2, 402,
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80,
81,
82,
83.
84,
85

87.

88,
89.
9.
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92.

ok,
95.
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97.
98.

99 'Y
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Notes to pages 27-31

Conze, p. 6.

Viyu PurZpa (Bombay) 2.42,15-16.
Kosambi, p. 8.

Farquhar, p. 91.

Conze, p. 23,

Eliade (1958), p. 388.

Ibid., p. 143.

Eliot, II, 192.

Chattopadhyaya, Sudhakar, p. 69.

MahZbhZrata XIII.17.45 ff3 cf. XIII, appendix I, no. 4, 11,

66-673 XII, appendix I, no. 28, 1. 405.

Pabupatasitra 3.,6=10.
Ingalls, p. 291.

Kaupgdinya's commentary on Pafupatastitra 3.15.

Derrett, pp. 46=51,
Ibide, Pe 490
Tbids, ps 51s

Bhagavad GIta 4.7, 9.23.

Padma Pur3pa 5.90.63.

Derrett, p. 50.
See below, pp. 154-162.

Ivanow, pp. 62-64., I am indebted to Dr. Peter Hardy of the
School of Oriental and African Studies, University of London,
for this reference.

mnié].OU., p. 120



Notes to pages 31-35

II1.100. Drekmeier, p. 120.
101, Hopkins (1913), p. 314,
102. Bhagavata Purdpa 10.6.24, «,34.6,
103. Ibid., 10.2.24,

104, Siva PurZna 2.1+17.48 we 2.1.18.38.

105. Hazra (1948), p. 99 n.

106. Manavadharma&astra 10.43-44,

107. See below, pp. 222-236.,

108. Eliot, II, 193.

109, .Gonda (1963), p. 219.

110. Prasad, p. 225.

111. Ambedkar, p. 78.

112, Pocock (1955), final paragraph; (1964), p. 303.

113, I am indebted to Dr. David Pocock of the University of Sussex
for this information.

114, K31ik3 Purina 804155-157.

115, Mah3bharata XI1I,181.10-13.

116. Dubois, p. 516.
117. Rg Veds X.129.7.
118, Bg Veda VIII.100.3.
119. Rg Veda II.12.5.
120, Rg Veda VII.104.1%,

121, Bhagavad Git3 2.41-46.

Mundaka Upanigad 142.8.

122, Aitarsya Zragzaka 2¢1e2s cfe
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Notes to pages 35-38
II.123, Heesterman (1968) p. 171.
124, g Veda V.30.1, VI.18.3, VI.27.3, VIII.64.7, VIII.100.3, X.22,1.
125, Heesterman.(1968), pp. 180-181. |
126, Ibid., p. 184.

127, Mah3abh3arata XII,10.20.

128, Yaska, Nirukta, 1.15.
129, Muir, II,169-172.

130, Miller, pp. 142 and 181.
131. Sarup, p. 72.

132, Sinha, p. 70.

133. Aiyangar, p. 12.

134, Sircar (1965), pp. 62-64.

135. ASokdvadana and [ivyavadana, cited in Lamotte, pp. 267-269.

136. Basham (1967), p. 297.
137. Nirada Smpti 10.1-23 YajMavalkya Smpti 2.192,

138, Baudhdyana [harmasttra 1.2.1-9.

139. Hopkins (1920), p. 89.
140, Manavacdharma$dstra 4.30.
141, Yajflavalkya Smyti 1130,
142. Ibid., 2.70.

143, Narada Smrti 4.180.

14k, Saura Purdpa 38.54.

145, Arthafastra 5.2.

1%0 Ibido, 3.200
1470 Sukrarffti S’clra uo 1 [ 97"8 .

148, Sahkarapridurbhiva, cited by Wilford p. 411.

149, Prabodhacandrodaya, act V, prose between verses 10 and 11,
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Notes to pages 39.46
Keith (1925), I, 239.
See below, p. 161.
Choudhary (1957), p. 241,
Dange, p. 87.
cf. Vigpu Purfpa 3.17.39.

Gonda (1954), Pe 1620
Daniélou, p. 271. |

8. -Ramayapa I,44.21-23,

9+ Burrow, p. 5.

10.
11.
12,
13.
_14.
/15.
16.
17.
18.
19.
20.
21.
22,
23
24

Mahzbharata XI1I1,221.27-28.

Hopkins (1915), p. 47.
James 2.19;-

Daniélou, p. 218.
Jataka, V, #513.

Mahabh3arata II1I.57.23.

Hopkins (1915), p. 48.

Da$akum3@racarita, p. 85.

Ling, Pe 230

TaittirTya Brahmapa 1.4.11.

Satapatha Brahmapa 5.1.3.1.

Chandogya Upanigad 8.7-12, esp. 8.12.6.

Satapatha Brahmana 9¢5.1.12-15,

Mah@bharata XII.221.27~7¢. condensed.

condensede

266,
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26

27,

28,
29.
30.
31.
32,

34,
35
36,
137.
38,
39.
4o,
41,
L2,
W3,
Ll
45,

267,
Notes to pages 47-55

Mahzbharata I111.92.6-10. condensed.

Ling, P 22,

Orme, 1, 179 I am indebted to Dr. Peter Marshall of King's

College, University of London, for the transcript of the

Orme manuscript.
Holwell, ps 71 and 57.
Emeneau, pp. 174=-191.

Mahabh3rata XII.160.26,

Maitr3yapTya Upanigad 7.10. condensed.

Chandogya Upanigad 8.7-12. condensed.
Bhagavad Gt3 16.7-183 Satkara on 16.8.
Chattopadhyaya, Debi'Prasad, pp. 14 ff.

Shastri; passims Chattopadhyaya, Debi Prasad, p. 17.
Vayu Pur3pa 78.29~30.

Vayu Purga (Bombay) 2.16.29-35.

Vigpudharma PurZpa, chapter 25, cited in Hazra (1958),
Hazra (1958), p. 143+

MahZbhirata XTT.39.22-49, condensed.

Prabodhacandrodaya act II, prose before verse 1.

Markapdeya Purdpa 67.17-18. condensed.
Léwin, ppe 225-226,

Elwin(1949), p. 451.

Burton, p. 162,

Vamana Puripa, Sarom3hitmya 19.31-35. condensed.

128+ condensed,



IIIoioll"?o
48,
L9,

50,

51.

52.

53¢

9.

10.

11.

268,

Notes to pages 55-65
Mahzbhzrata D{. 42- 1“'\-' 26 .
Cfo leOiS, jo 5160

DevIbhAgavata Purina 61142,

cf. MErkapdeya Puriina 47.42-61.
Mah3bh3rata III, appendix 1, no. 16, 1l. 33~55. condensed.

Mah@bharata V. a‘?'o 7’4'-790

Vi §Qu Pur'é;ga, 5.0 29 . 7- 224
Harivaggéa 2063.5"1250
Kaliks Pur3pa 39.1ff, 40.2 £f. condensed.

Hazra (1963), p. 245,
BuCh, : Pe 9e

Satapatha Brzhmapa 1.2.5.24-26. condensed.

MahZbhArata IIT.181.11-20. condenseds

Drekmeier, p. 1053 cf, Piatigorskii, passim.

Skanda Purdpa 1.20.40.173-185. condensed.

Mah@bhdrata XII.59.13-30. (and 30-115)s condensed.
NZrada Sgggi 1.1=-2. condensed.

Vayu Purdpa (Bombay) 1.8.77-88. condensed.

Brhaddharma Pur@pa 3.12.1-24. condensed.

Brahmana~dhammika Sutta, Sutta Nipata, pp. 51-55. condensed.

Heesterman (1971), p. 13, citing Maitrayapi Saghit3 1.10.10 and

11a. Manavadharma$astra 2.27.

12.
13,

Weber, p. 144.

Rivers, p. 183.
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18.

19,
20.

21,

22,

23+
2L
25,
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27,

29.
30.
31.
32.

33.

35.

269,

Notes to pages 65-72

O'Flsherty (1971 A), passim.

Mahabharata XII,200,34-40,

Markandeya Pur@pa 46.1-35; KGrma Purapa (Benares) 1.28.15-40. condensed.
cf. O'Flaherty (1969), pp. 315-317.

Leach, p. 8.
Chandogya Upanisad 5.10.6,
Pargiter{1904), 49,27 (p. 239). of. Visuddhimagga 13.44,

Trigagtidal Zkapurusacaritra I (Zdisvaracaritra) 2.148-163;

2.893-43 2.941-4. condensed.

Lévi-Strauss, pp. 136-195. See below, ppe 107-118.

e Veda X.117.1.

Satapatha Brzhmapa 11.1.6.24,

Vigpu PurZpa 1.5.41-43.

Brhaddharma Pur@pa 3.12.26-41,

Satapatha Br-a-hmﬁ 9. i. 10 1. ’ 2020“’. i.

Padma Purdpa 5.26.91-125; cf. Lifiga Pur3pa 1.106.1-27; Matsya

Purdpa 252.5-19; 179.7-1873 Kirma Purdpa 1.16.141-222, condensed.

VarZha Purdpa 96.1-144,

See below, pp. 87=9%4,

Elwin (1949), p. 261.

MahFbh3rata XII.139.13-92. condensed.
Mah@bharata I.60.52-53,

Schrader, ps 97,

Ibido s Po 780
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38.
39.

b1,
h2,
43.

L9,

50,

51.
52.
53,
Sl
554
56.
57.
58,

270,

Notes to pages 72-80

Eliot, I, ].JOCX, ne 1.

Ahirbudhnyasaghit@ 7.59b-63a.
Eliot, I, lxxx.
IEgha Nikdya, Aggahha Suttanta xxvii.10 ff, vol. III, p. 84 ff;

SumangalavilisinT of Buddhaghosa, I1I1,865; Visuddhimagga 13.49,

Cakkavatti SThanida Suttanta. IEgha Nikdya ITIy pp. 69-70.

ef . ‘MahFbhArata XII.181.10-13.

Vigpu Pur3pa 1.6.17-205 cf. Vayu Purdpa 1.8.77-88,
Kirma PurZpa 1.28.15-40; Mirkapdeya PurZpa #6.1-35.
See below, pp. 231-232.

IHgha NikAyva, Cakkavatti SThanida Sutta, III, 65-70, condensed.

Strabo, book 15, chapter 1, paragraph 64,

V'éyu Pur'é'p__g_ 1080 15“-1590

TaittirTya Br3hmapa 1.6.4.1; cf. MaitrZyani Saphit3 1.10.19 and

Kithaka Saphitd 36.5, cited by Heesterman (1971) ppe. 13 and 16.

Satapatha Brahmapa 2.5.2.1-3 and 5.2.4.1-2.

Dracott, p. 5

Elwin (1949), p. 42.

Ibid., ps 510.

Shastri, passim.

See below, pp. 156-158 and 229-230,
Elwin (1953), p. 5.

Elwin (1949), p. 20.

Ibide, pe 24

Ibido, Pe 20,



271,

Notes to pages 80-89

III.11.59. See below, pp. 136-144,
60, Forster, p. 25.
61, Satapatha Brzhmapa 11.1.6.1-11.
62. Holwell, p. 76.
63. Kirika of Gaugapada, 2.19.

64, Prabodhacandrodaya, act I.

650 Vi§gu er-a'na 1050“‘-8, - 16-'180
66, Markapdeya Purapa 45.18-40,  condensed.

67. Brhaddharma Pur3dpa 3.12.1-50. condensed.

68. Roy, p. 417.

69. Bhagavata Puripa 2.6.8-9,
700 Kalki Pur'ijq_g 1.1. 114-190

71. Padma Purapa 6.260.22-33.

72, ParZfara Pur3pa, chapter 3, cited in the TantrZdhikBranirpaya,34. condensed.

73. Elwin (1953), p. 503.
7}4'9 Ibido, Pe 5910

750 See belOW, PDPo 181"1860

76, Heesterman (1971) pp. 13-14; TaittirIya Brzhmapa 1.6.5.3.

77, Heesterman (1971), p. 13, citing Zpastamba Srauta Sutra 8,.6,.20,

78, TaittirTya Br3hmapa 3.8.4.1, cited by Heesterman (1971), pp. 13-14,

79. Satapatha Br3hmaga 2.5.2.17 and ~-.36.

80. Mahzbharata III,125.7-9.

81. Vajasaneya Sagphit3 5.7.
82, Mahzbhirata XIT.273.26-5k.




Notes to pages 89-96

IIT.11.83, MahZbhArata Ve13.17; Skanda Purfina 5.3.118.27; ﬂhﬁgavata Purina

6.9.6-93 Skanda Purdpa 1.%.16.20-41,

84, Rindyapa VII.86.1-17. condensed.
850 Rﬁm’é vagpa I. 23. 16-23. condsnsed,

86, Ramdyapa VII.30.20-45, condensed.

87. Padma Purfpna (ASS) 5.13.337-338; see'below, pp. 165-172,

88. Bhdgavata Purdna 4.19.1-25., condensed,

89. O'Flaher’ty (1969), PPe 2—40

90. MahZbharata XIT.274, 36=-59; cf+ Brahma Pur3pa 40.,112-1193 Vayu

Purana 1.30.298-3053 Matsya Pur3@na 72,11-16; Padms Purapa

5¢24,26-32, condensed,
91, See below, pp. 172-177.

929 Skanda P\.\I‘Eﬁa 10102?0690

93. Matsya Purdpa 154.250-255; Skanda PurZpa 1.2.24.42-43; cf.

Harzearita 9.59%.

94, Vimapa Purdpa 6.45-55.

95. Elwin (1949), p. 349.
960 Ibido, P 3480
97. Ibid., pe 419.

98. Mahdbh3rata XI1I1.59.99-103, condensed.

99. Matsya PurFpa (4SS) 10.3-10, condensed,

100, Harivam$a 1.5.1-21, condensed.

101. Brahninda Pur@na 2.39.108-126; Vayu Purfna 2.1.91-124,

102, Bh'égavata P\lrﬁpa L"o 130 25-47; L"o 140 1-2“6 3 L"c 150 1 ff. Condensed.




I1T.331,103.
104,
105.
106,
107.
110.

111,

112.

113.

114,
115.
116.
117.
118.
119.
120,
121.
122,
123,
124,
125,
126,
127.
128,

129,
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Notes to pages 97-112

Vigpu Purdapa 1.13.12.

Tbide, 1e13.7-41.

Vamana Pur@pa, Saromzhatmya 26.31.

Ibide, 26.4-62; 27.,1-23. condensed.

Vispudharmottara Purfipa 1.106.5-66. condensed.

Brhaddharms PurZna 3.13.1-603 3.14.1-45. condensed.

Padma Purdpa (ASS) 2,27.19-463 2.29.1-46; (Caleutta) 2.28.19-U46;

2.30, 1=U46, condensed.

See below, pp. 113-136.

Padma PurZpa (ASS) 2.29.47-82; 2.30.1-73; 2.32.1-25;
2033; 203“’01-15; 203501-510 condensed,

Padma Pur3pa (ASS) 2.36.1-59; 2.37.1-38. condensed.

Padma PurZpa (ASS) 2.38.1-45. condensed.

Holwell, p. 70.

Eliade (1938), pp. 202 ff.
Eliot, I, ci.

Ibid., I, Ixxii.

Ibid., I, Dxxix.,

MahZbh3rata XII.15.20, =50,

Mahimnastotra, verse 16.

Vamana Pur3na, chapters 11 and 16.

Matsya Purdpa 180.5-99, esp. 8-13. condensed,

Manavadharma&astra 1.26, -.29. condensed.

Vigpu Purdpa 1.6.14-15, -«29-31. condensed,
Linga Purdpa 2.61-57. condensed.

Vaikh3@nasasmartasitra 8.11.

Vigpudharma Purdpa chapter 3, fol. 1l.b, cited in Hazra(1958),p.

146.



ITI,33.130.
131,
132.

133.

134,
135,
136.
137,
138,
139,
140,
141,
142,
143,

144,
145,
146,

148,

149,
150,
151,

274,

Notes to pages 112-128

Satapatha Brihmapa 10.4.3.3-9. condensed. cf. JaiminTya Brihmapa 2.69-70.

MahZbhdrata I.189.1-9.  condensed.

Brahma Puripa 116e1-21.

Mah@bharata III, appendix 1, no. 16, 1l. 70~126. condensed.
Mah@bharata XII1.122,14-29, condensed.

Matsya Pur@pa 11.18-22,

MahTbh3rata IIT, appendix 1, no. 8, 1. 5.

Jataka I.48.
O'Flaherty (1969), pp. 8-16.

Siva Pur3pa 7.1.12~17; of. Vayu PurZpa 1.10.42-59. condensed.

Skanda Purdpa 7.2.9.5-17. condensed,

Matsya Pur3pa 4.30-32. condensed.

Brahmfpda Purpa 2.9.68-923 Lifiza Purfipa 1.6.10-22,

Kirma Pur-éna 1e 100 17-@0. §_:1.Va ergj}a 2 1 ° 15 01"’9—614'0

Sawra  Puripa 23.16-52; 25,5-205 Kirma Purfipa 1.10.17-40; etec.

Bhdgavata PurZpa 3.12.1-26, condensed,

Lifica Purfpa 1,70.300-342, condenseds

Primary version: Mah3bhArata XII,248.13-21, -.249,1-22, -.250.1-41;

Secondary versions MahFbhdrata VII, appendix I, no. 8, 11.35-249. condensed
Séé above, p. 84,

Brhaddharma PurZ@pa 3.12.48-60. condensed.

Elwin (1949), p. 411,
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~ Notes to pages 128-137
IIT.3i.152. Elwin (1949), p. 4163 also (1943>, p. 182,

153, Mills, p. 27; cf. Elwin (1949), p. 411,
154, Elwin (1949), p. 416.
155. Elwin (1953), p. 508.
156, Elwin (1949), p. 421,
157. Elwin (1949), p. 416. Bison-Horn Maria.
158. Elwin (1949), p. 415. Bhuiya.

159, Elwin (1949), p. 41k, Agaria.
160, Elwin (1943), p. 182,
161, Idem..
162. Elwin (1949), p. 288.
163. Elwin (1939), pp. 328-9 and 414,
164, Elwin (1953), p. 509.
165. Elwin (1949), p. 420,
166, Ibid., p. 509, Gond.
167. Elwin (1943), p. 1823 cf. (1949), p. 426,
168, Eiwin (1949), p. 426. Muria.
169. Rivers, p. 400.
170, Elwin (1949), p. 422.
171, Parry, pp. 488£f.; cf. Elwin (1949), pp. 25-6.
172, FRoy, pp. 41l £f; cf. Elwin (1949), pp. 24=5.

IV.i. 1. Satapatha BrZhmapa 1.6.2.1-k.

2., Vidvarlpa commentary on Yéjﬂavalkya Smyti 1.350. Ghoshal thinks

that this is 'probably from a lost Brahmapa work' (ps 29). condensed,
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3.
b

5e
6.
7o
8.
9.
10.

276,

Notes to pages 137-146

Vispudharma Purina chapter 25. Hazrai(1958), p. 128,

B8htlingk, I, pe. 26,#136 (54)from Sarfeadharapaddhaniti, 263
and p. 27, #137.
Mah@bharata XIII.40,5-12,

Varaha Purdpa 70.29-42,

Skanda Pur3pa 1.1.31.1-78,

Thomas (1958), pe 25.

Wright e 20, cf. Wilkins o 33Q, citing the Skanda Pur@pa.
(not in the published Sanskx{itptexto)’. 2

F. M. Dostoevskii, Brat'ia Karamazovy. vol. 9 of Sobranie sochinenii,
Moscow, 1958. ps 513. trans. Constance Garnett, New York, 1950, p. 500,

11. Hazra (1963), p. 232; K31lik? Pur3pa 84.1-36. condensed.

12,

13.

14,
15,
16,
17.
18,
19.
20,
21,

22,

23,

24,

25,

Vamana Purdpa, Saronmzhdtmya 24.6-17,

Schrader, p. 83, citing the Padma Tantra, part 1, caapter

85, and Vigputilaka, 1. 146 ff,

Siva P\lr-éna 2.30310 1-52, 2.303201“650

Mah3bharata XII.202.7-33. condensed.

‘Bhagavata Purdapa 10.1.17-22 and 11.4.22. condensed.

Vispu Purdpa 5.1.12-60; Devibhdgavata Puripa 10.5.1i-12. condensed,
Elwin (1942), p. 92 and p. 87,

Elwin (1943), p. 181.

Temple, 1II, 53 ff.

Jaiminiya Brahmapa 1.97.
Bzhadﬁragyaka Upanisad 1.4.10., condensed,

Ramdyapa, inserted after I.64.7 in the Baroda edition.

Skanda Purdpa 2.7.23.8-40; MahZbharata I.70.24-27,

Padma Purapa 3.8; Brahmavaivarta Purfpa 1.36.




IV.i. 26,
27
28,
29,
30.
31.
32,
33.
34,

35,

36%

37
38,
39,
40,
b1,
b2,

43,

L,
Ls,

2770

Notes to pages 146-150

Ramayapa VII.Z29-30.

Mah3abh3rata IX.42,28-41,

Satabatha Br3hmana 1.6e501.

Matsva Pur3pa 47.913 Viyu Purdpa 2.35.125.

Siva Pur@pa, Lharmasaphitd 44.21-22,

o
AbhijnFnaikuntala I.13 cf. Hopkins (1915), p. 139.

Mahabharata III.135.16-42,

Randyapa III.9.16-22,
Mahabh3rata V.9.8.

cf. Meyer (1930), pp. 260-261;

Mah3bh3rata XII1.329.21ff; Matsya Purdna 61.21-26; Bh3gavata

Pur-éna 110“’07.
Siva Pur'é'ﬁ 2162, 1-90

Mahabharata V.15.2-25.

Padma Purapa 6.104.28; Siva Purdpa 2.5.22.50-51.

Saura Purdpa 69.37-40.

Tandva Mah3brahmana 8.9.15.

Ibido ’ 8.6 050

Satapatha Brahmapa 9.5.16-27.

Kuvilaka Jataka, I, #31, pp. 198 ff.

Vamana PurZpa 910, 33, 37, 40-44; Kirma PurZpa 1.16.123-240;

Linga Purdpa 1.93.1-25; Matsya Purédpa 179.1-863 VarZha Pur3na

27.1-39.
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b7,

49,
50,
51.
52.
53,
Sl
55+
56,
57+

59.
60.
61,

62,

63.

278,

Notes to pages 151-154

Siva Pufﬁgé 205,2203~43; 2.50“001-43; 20504101-3u; Padma Pufaﬁﬁ

60104.20; 6.4.50; 6016.“6~7; 602701-27; VEIQ Pufagg 6901“&-1“5;

Brahmavaivarta PUfaéa 201601*208; 201701-90; 2.21.1-10#;

Siva PurZpa 2.5.13-26; Pa¢ma Pur3pa 6.3-19 and 6.98-107.

Devi Pur@pa chapters 8,9, and 13. condensed.
Siva Puripa 2.5.23.48-9; 2.5.24,52; Padma PurZpa 6.106.13-14;

Dessigane (1964), 42,23,

Seg above, pp. 12-17.

Mah3bhArata VII.150.

Matsya Purfpa 131.10-50,

Ibid., 131.50.

Tbid., 187.1-523 188.1-77, esp. 187.18.
Ibid., 188.12.

Lifga Purpa 1.71.38.

Saura Puripa 3k.23-24.

Linga Puripa 1.71.48, =.66, -.69.

Tbide, 1e71.75-963 Saura Purdpa 34.42-72. condensed.

Saura Purapa 34.70.

Choudhary (1957), p. 239
Hazra (1948), p. 103 and pp. 41-2.
Banerjea, pp. 420-425.

Banerjea, p. 392¢ Santatman.

Schrader, ppe 43-47: the thirty-ninth incarnation, Ahirbudhnya

Saphita.
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é6.
67.
68,
69,
70,
71.
724
73
s
75
76.

77

8.
79,
80.

81 2

83.

87.

279.

Notes to pages 155-159

- Dharmarapyakhapgda of the Brahmakhapda of the Skanda PurZna,

chapters 31-38, cited by Sirecar (1967), p. 149,
Prabandhako£a pPpe. 27-45, 9.36-52,

Tawney, II, 204, citing W.B. Barker, Vaitala-pachisi, pp.184=191.

Brhannaradiya Purdpa 21.51 ff. condensed.

Bh?gavata Purdpa 1.3.243 2.7.373 11.4.22; 10.40.,22, condensed.
See above, pp. 94=107 and below, pp. 162-165.

Wilson (1961), p. 272.

Mah3bharata IIT.188.14-85,

Vayu Purdpa 2.37.390.

Thapar, p. 161.

Basham, p. 309.

Vispu Purapa 4.24.98; Wilson (1961) p. 381 ff.
Garuda Pur@pa 1.202, cited by Choudhary (1957):
Buddhalh pagsapgasapghatat kalkir avatu kalmagat.
Banerjea, p; L2k,

Da83vatiracarita chap.9, 1l. 1-74.

Ata Govinda 1.1.3.

‘Agrawala (1964), p. xi.

. ol -
Devibha@gavata Purdpa 10.5.13. dugfayajnavighatayaeees
Keith (1917), p. 169.

Gonda (1954), p. 159
Choudhary (1957), p. 241..

| Macfie, pe. 8.

Basham, p. 309.
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Notes to pages 160-167

IV.i. 88, An3gatavamsa, ppe 33-54. I am aleo informed, by Ir. Richard

Gombrich, that Vigpu appears as a Bodnisattva in the
Dasabodhisattakathd, an unpublished medieval text, and
that he 1s represented a2s one of thas ten Bodhisattvas
in Sinhalese temples, notab17 at Daffibulla (eighteenth
gentury).

89. .Agni Pur3na 16.1-10. condensed.

90. Garuda Purina 1.32.

91. Bh3gavata Pur3pa 2,7.10; cfe 1.3.6-22,
92. Vipgpu PurZpa 3.17.9-45, 3.18.1-34,

93. Ibide, 3.18.30. yuktimadvacanam.

9%, Wilson (1961), p. 272; cf. Choudhary (1957), ps: 241,
950 Siva Pur'é;;a 2.5.3-6, €SP 2050401"3, -010-11, "02}4‘—30; 2'5’5'35;

J%ﬁna Saghita 21.3=-24. condensed.

960 Siva er-éna 205050 1-[4‘80
970 Ibido, 20506028.

98, Siva Purdpa, Jﬁina Saghitz 21.7-8.

- 990 Siva Pur'ég_g_ 20506.'4’0-14'20

100, YVayu Pur3pa 1.30.215 and 2.35.176.

101. Harivapfa 1.29.36-63; Vayu PurZpa 2.30.25-55. condensed.

102, Skanda Purdpa 4.1.43-58. condensed.

103. Ch3ndogya Upanigad 8.7-123 cf. Maitrayagiya Uparigad 7.93 MiB XII.140,22,

104, Prabodhacandrodaya II, before v. 193 SarvadarSanasangraha I,

105, Hopkins (1920), p. 87.
106, Vispu Purdpa 4.9.1-22, condensed.

107. Vayu Pur3pa 2.30.76-92.




IV.i.

3.0

108.

109.

110.
111,
112,
113,
114,
1.
2.
3o
4,
5.

7e
8.
9.
10.

11,

12.

281,

Notes to pages 167-174

Vayu Pur3pa 2.30.92-100,

Vayu Purfpa 2.35.95-2033 2.36.1-503 Brahmfpda Purdpa 3.72-3:

cf. Matsya Purdpa 47.69-226, condensed.
Matsya Purdpa 24.43-49, condensed.
Padma Purdpa 5.13.205-420., condensed.

Devibh3gavata Pur3pa 4.11.1- 4.15.50, esp. 4.13.1-35. condensed.

Seéhﬁelow, ppe 190-197.
Saura Purfips 49.7-143.
Meinhard, Pe 35 ff.
BhAgavata Purdpa 10.88.32.

Siva Pur'.'a';}a 2.2.2691&40; Skanda Pur'é@_ 10102:23-6; 10102.26—370

Saura Puridpa 7.39-40.

Tantradhikaranirpaya, ps 353 Mirkapdeya Pur3pa 49.13;

Skanda PurZpa 7.29.90 ff.

Korma PurZpa 1.15.28-33; Mirkapdeya Pur3pa 49.12-13.

Kirma Pur3pa 1¢15.76=77.

Skanda Pur@pa 1.1.38.

Bh3gavata Purdpa 4.2.21-26.

Meinhard, p. 91; O*Flaherty (1969), pp. 11-13.

O'Flaherty (1969), pp. 8-10. Rg Veda X.125.6.

B.g Veda Io71A05, -.8; 10164033; 11103101; Xoélou'-?; TEEQV& Mah3-

brahmapa 8.2,10 ff; Aitareya Brahmapa 13.9-105 Siva Purdpa 2.2.2-4.

13 » Go Eatha Br'é'hmana 2.1, 2 ’ 'I'égg va Mah'a'br'é'hmag_g_ 7. 90 16 .




282,

Notes to pages 174-179

IV.ii. 14, Sataga’cha Br:.'-lhmana 107.4. 1-’4'; Maitr.é.!aﬂ Sa;;ggit'a' 14‘920 12,

g

15. Brahmavaivarta PurZpa 4.38.5.

16. Linga Pur@pa 1.99.14~15.

17. $iva Purpa 2.2.38.1-63; 2.2.39.1-48.

18+ linga Purdpa 1.36.72-74.

19. BhAgavata Purdpa 4.2.22-23; Kirma Pur@pa 1.14.61; Vayu PurZpa

1030.61; Skanda Pur?a;p_g 70209042.

20, g;baddharma Purdpa 2.34.1-523 2.35.1-8§ 2,37,30-35,

21. Siva Pur'é'na 2.2026. 160

22, HKdirma Pur@na 1.14.63 (Bib.Ind.); Vayu Pur3pa 30.61; Skanda Purdpa 7.29.42.
| 23. Dovibh3gavata Pur@pa 7.30.27-37.

24, O'Flaherty (1969), pp. 28-31, 34.

25, Kirma Purfna 1.14.53-65.

260 éi_ya Pur:":;la 2.2.26011-120

27. Vayw Purfpa 1.30. 42-49; Brahmipda Purpa 2.13.44.

28. Ramacaritari3nasa, pp..3h-5.

29. Brhaddharma PurFpa 2.35¢24=333 cf. 2.33.34-50.

30, MshZbh3rata XII, appendix 1, no. 28, 11. 40-45; Brahma Purdpa

39.30-333 cf. Brhaddharma Pur3pa 2.37.50-66.

310 T'a:.'gziza Mah?brﬁhmaﬁ 7.9016

32, Sayapa on Tapdya MahZbrZhmapa 7.9.16.

33, Caland, on Tipdya MahabrZhmapa 7.9.16.

34, Maitrayapl Saphitd 4.2.12,

35. Gopatha Br@hmapa 2.1.2. condensed. cf. Taittirya Saphit3 2.6.8.5.ff,

36, Aitareya Brahmapa 13.9-103 Satapatha Brahmapa 1e7elbe 1=7,



283.

Notes to pages 179-183

IV.ii. 37. Brahma Purdpa 2.13.70-73.

380 Garuga er-é-gé 60 19.

39, BhEgavata Purfpga 4.2.10-32.  condensed.
40, Skanda PurZpa 1.1.1.20-40; Siva Purdpa 2.2.26,14=27, ~+27.42-54¢ condensed.

41. Padma Puripa 5.5.42-50; KELikA Purfpa 16.29ff, 17.1-16;

Skanda Pur'é';ga 7.2.90900
42, Kirma Purdpa 1.15.8, -.11; cf. VAmana PurZpa 2.17, 4.1.

43, Vimana Pur3na 2.17-18.

4y, Varzha Purdpa 97.1-27; Siva Purdpa 3.8.36-66, 3.9.1-573 JBana

Sawhitd £9,65-805 Bhavigya Purfipa 3.4.13.1-19.
45, See von Stietencron, passim.

46, Varzha Puripa 97.2-8. condensed.

L7, Prabodhacandrodaya 2.31.

AS. Maftavilﬁsaprahasana 17.

49, Hirapyake&in Grhya Sutra 2.3.7.

50, Siva Puripa, Jf5na Saphita 49.65-80. condensed.

51. Siva Pur3pa 3.8.36~663 3.9.1-57. condensed.

52.. Satapatha BrZhmapa 5.441.9-10.

53, See above, pp. 87=-94,

54. Mah@bharata XIII, 18. 7"80

55. Drekmeier, Pe 43.

56, Lifga Pur3pa 1.24.100; Vayu Pur3pa 1.23.184.
57. See below, pp. 217-218.

58, Padma Purdpa 1.13.244-7,



IVeii. 59,
60.
61.

62,
63.
6l
65.
66.
67,
68,
69.
70,

71.

72,
73.
74,
750
76.
77
78
79,
80.

284,

- Notes to pages 184-191
Matsya Purdpa 47.235.

Bhagavad Gita L"o 7.
Mah@bhFrata I.15.1-4 and I.16.1 £ Matsya Purdpa 249.1-3,

250.1 ff3 Vayu Purfpa 1.54.47-82; Brahmdpda Pur3pa 4.6.31-47.

Bhavigya Purdpa 3.4.13.1-19. condensed.
Brahma Purdpa 113.1-22, condensed,

Padma Purdpa 5.14.92-115. condensed.

Skaﬁda Purapa 5.1.2.1-65. condensed.

cf« von Stietencron, passim, and Rg Veda X.90.5.
Mah3abh3rata IIT.40,1~5.

Skanda PurZpa 4.2.87-89,

Manasabijay of Bipradas, pp. 1-2353 cited in Maity, p. 79.
Benerjea, p. 483.

Wilson (1861), I, 252 n., citing K3§Inatha's DakginZcara

Tantra Raja.
Mah@nirvapa Tantra, 1.64-65.

Sahkaravijaya, chapter 23.
Vardha Purapa 70.41-43.

Padma PurZpa 6.263.1-91. condensed,

VarZha PurZpa 70.41-43.

Paﬁcatantra 1.1593 cf. Subh3gitaratnakoga, verses 70 and 97.

Manmathonmathana 2.21.

Prabodhacandrodaya 2.28.

Devi Purd@pa chapters 8, 9 and 13; see above, pp. 150-151,



IvV.ii. 81,

82.
83,
8k,
85,
86.
87.
88.
89,
90.
91.

92,
934
ok,
95,4
%.
97.
%8.
99.

100,
101,
102,
1034
104+

Notes to pages 191-196

Bhagavad GIt3 3.23; Padma Purfpa 6.272.176; Bhagavats PurZpa

10.33,34-63 Das, Bhagavan, p. 983 Pal, p. 68,
Eliade (1959), p. 100 and p. 104,

R'a'mﬁza;;a Io 2’40 17'- 190
Tbid., VII.30.20-45,

MahBbhArata Ve12.6=7.
Rama yapa I. 25 . 15-'220
Bhigavata Purfpa 10.33.35.

KaugTtaki Upanigad 3.1.
Deussen, p. 41 n.

Manavadharma$astra 11.240-264,

Brhadarapyaka Upanigad 5.14.8.

Eliade (1959), p. 171.

Thammapada 21.294-5.

Satapatha Brahmapa 2.3.48, °
Indrabhiti's JMAnasiddhi, chapter 15; trans.by

Eliot, II, 168.

Naigadhacarita 17.122=-123,

Rajagopalachari, p. 40,
Eliade (1958), p. 263
Ramacaritamanasa, pps 37-8e condensed.

Bh'a'lgavata Pur'é'g@_ 10, 33 . 30—31 .

Ibid., 10.33.31-32.
vSﬁIdhara on Bh3gavata Purana 10633.30-32.
-Saddharmapundarika V.21,

Kiade (1958),p. 263.



| Notes to pages 196-207
IV.1i.105, Vasubandhu's Abhidharmako&a, cited by von Glasenapp, p. 29.

106. Subh3gitaratnakosa verse 36, Ingalls' translation,

107. Saktisafgama Tantra, IV: yady apy asti trik@lajflas

trailokyakarsapakgamalh tatha *pi laukikacdram
manasdpi na langhayet.

108. Tantradhik3ranirpaya, p. 25.

109, Kdrma Pur3pa 1.16.95-108. condensed.

110. Devibhagavata Purdpa 12.9.1-10. condensed.

111. Tantrachikiranirpaya, p. 29; from the Skanda Purdpa,

Yéj%avaibhava Khapda, p. 32. condensed.

112. Skanda PurZnpa 6.32.1-100. condensed.

113. Tantradhik@ranirpaya, p. 31. condensed.

114, Devibhagavata Purdpa 12.9.1-97. condensed.

115. Siva Purina 4.27.23-46. condensed.

1 16 ® ;S_::liva Puranpa Ll'o 25 ) 1-58 H L, 26. 1-5?; L, 270 1-22., condensed.

117, Siva Purfpa 4.27.31, 4.25.8: bhavikarmava$§at.

118, O'Flaherty (1969), pp. 27-8.
119. A Saiva PaSupata S§astra, according to V. S. Apte.

'120. Var3ha Purdpa 71.48-62. condensed,

121, See O'Flaherty (1969), p. 307, n. 28, for Sanskrit references. condensed.

122, Bhavigya Purfipa 3.4.17.67-78.

123, Tbide, 3.4413.1-19; cf. Siva Puripa, JfEna Saghitd 49.65-80.

124, Brahmdpda Purfiga 2.27.1-127; Siva Pur3pa, Tharmasaghit3

10.79-215; Jhanasaghitd 42.1-513 Siw Purdps 4.12.1-54; Skanda
Purfpa 6ele5-643 7.1.187615 743.39.5-38.



IV.ii.125,

126,
127.

128,

129.
130.
131,
132,
133.
134.
135.
136,

137.
138.
139,
140,
141,
142,
143,
14,

145, .

287,

Notes to pages 207-215

Brahmzpda PurBpa 2.27.1-127; Siva PurZpa, Dharmasaghit3
10.79-215; Skanda Puripa 5.3.38.6-68. |

Padma Purﬁ% 50 170269-710

Padma Purfipa 6.282,20-36; 64255.6=43,

Bhdgavata Puripa 10.89.1-7.
Bhizavata Purdpa 4.2.27-32; Padma PurZpa 1.13.2442247,

Roger, pp. 247-8.
Dubois, pp. 629-630.
Newby, ps 39.

Thomas (1959), p. 114
Laen. u

O'Flaherty (1969), passim, and esp. pp. 27-8.

Siva Puripa 4.12.11; BrahrEpda PurBpa 2.27.2; YagI§varanzhitmya
26b.3.. condensed. |
Darpadalana 7.70-71.

NIlakaptha on MahZbharata ¥IIT.17.202 (XITI.17.99 in critical ed.).

KathZsaritsigara 3.6.131-133.

Kirma PurZpa 1.16.109-120; TantradaiKiranirpaya, pe. 27. condensed.
Skanda PurBpa 7.2.94-%6, »-.136-142. condensed.

DevIbhAgavata Purdpa 7,39.26=32, condensed.

Kirma Purdpa 1.29;27-34. condensed.

MahZbharata XII.11.1-28,  condensed.

Skanda Purdpa 5.2.11.1-26. condensed,



288,

Notes to pages 215-221

IV.41.146, Ghosh, p. 108.

147. Mvedita, PP 310~3110

148, Kirma Purpa 2.37.60-62, -.129-131,

149, Rao, II, I, 235.

150, Agrawala (1964), p. 86 and p. xiv.

154, Kath3saritsagara 3.6.131-133.

152, Siva Purfpa 4.2.25} Wright, ppe 14=17.

153, O'Flaherty (1969), pp. 4=7.

' 154. Grousset, pp; 191-192.

155, Khandalavala, p. 52. .

156.. Meinhard, ppe. 41-2; von Stietencron, passime

157. Xdrma Purdpa 2.37.131-142,

'158. Kirma PurZna 1.16.117; Brahninda Purdpa 2.27.116 ff.

159, Vamana Purzpa 6.87.

160, Siva Purfpa, Dharmasaphit® 10.196-7, -.213.

161, Skanda Purdpa 5.2.8.1-45, condensed.

162. Padma PurSpa 5.17.75-84, condensed.

163. Devibhdgavata Puréans 7439.26-32.
.164; NTlmapi Mukhopadhy3ya Nydyalankara, p. XXv.

165. Xdrma Purdpa 1.12.256-25%.

166, Bhagavata Purapa 6¢8.19.
16?0 Padma Puranpa 4,110, 21-314'.

AiéS. Kirma PurZpa (Benares) 2.36.39.

-469. ~ Madhva, BrahmasttrabhZgya 1.101. (Mysore, 1911, I, 228),citing VarZhaPur3pa,

170, Milakaptha on MahZbhIrata XIIT.17.202; YagIévararahdtmya 26b433

Siva Purdpa 4.12,11; Brahmdpda Pur3pa 2.27.2; Darpadalana 7.70=71,
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Notes to pages 222-225

Vel., Tantradhik3ranirpava, pe. 37, citing ParZfara Purdna, chapter 11,

2. Bh3gavata Purana 247436-39,

3« Woodroffe, p. 566.
L. Eliot, I, Ixxix,

5+ Kirma Pur3pa 1.22,39.

6. Woodroffe, pe 575.

7. Hopkins (1915), p. 45,
8. Ling, p. 78.

9. Woodroffe, p. 577.

10. Samba Purzpa, quoted in the Viramitrodaya of Mitramiéra, 1.24,

cited by Chakravarti, p. 32.

11. Samba Pur3pa, cited by Ananta-bhatta in his Vidh3napiriiats, II, 519,

cited in Hazra (1958), p. 93.

120 Kdrma Purﬁga 1024.31-340

13. Hazra (19“’8), Pe 2270

14, Mah3bh3rata VIII.48.11.

15, Satapatha BrZhmana 13.6.2,9-10.

16. Kane, III, chapter 34,
17. Church, passim.

18, Kane, III, xvii.

19. Mahabhirata III.188.9-13.

20, Kirma Purdpa 1.28.18,

21. Tantrachikaranirnpaya, p. 363 Kirma Purina 1.29.25.

22, Tantridhikiranirpa 3y Po 37



290,

Notes to pages 225-229

V.23, Brhannaradiya PurZpa 38.54, =58, ~.60, =.91.

24. Vispu Pur3pa 6.1.37; Brahma Purfpa 230.13; Vayu Purfpa 1.58.59;

Brahmapda Purdpa 2.31.59-60,

25 Viggudharma Purdpa 105, cited in Hazra (1958), pp. 148-9. condensed,

26, Matsya PurB3pa 144.40; VEyu Purfpa 1.58.31; Brahminda PurZpa

2031065*66; Kirma PU.I‘EE 1029.16 and -0250

27. YVayu Purdna 1.58.40-65,

28. Brhanndradiya Pur@pa 38,54,

29. Mahﬁnirv’éna Tantra 10""5e and 10660

30. Vi§;Eu Pur"é;}a 1.6045.
31. Iantrachik3ranirpaya, p. 35, from Karma Pur3pa 1.27; cf.

Kirma PurZna 1.29.27 and 1.29.29.

32, Saura Purdpa 38.30-96; 39.1-803 40.60. condensed.

33. Wilson (1961), pp. 489-490.
34. Mah'ébhﬁrata III:5501-13, ‘-05601ff, -.59.22-14', -060015-16;

-063014-15; -'070026-35; -074’. 16-20. condsnsed.

35. Kath@isaritsigara 56.

360 Nai§adhacarita 17013-37; -088, -097, -0102, -0157, ‘-0182, -.186, -0201.

37.  MahabhZrata I.113.3 ff.

38. Pocock (1964), p. 312.
39. Vigpu Pur3pa 6.1.605 cf. 6,2.34-36,

400 %m‘agané\ VII. 71"‘0 270
41, Bh3gavata Purdpa 2.7.36-39. See above, pp. 156-8.

k2, Mah3bh3rata ITI.188.14~93, -.189.1-13.



V.. 43.
iy,

291,

Notes to pages 229- 243,

Cf. Gonda (1954), p. 149.

Kalki Pur'é'm 1.1.14—39; 2.6:1 ffo,’ 2.701 ffo, 3.1101 ffo, 30601 ffo,

3¢7¢1 ffe« condensed.

45, VEyu PurZpa 2.37.389-407,

L7,

49,
50.
51.
52,
53,
54,
554
VL. 1.

2o

.3.'

IEgha Mikdya, Cakkavatti SThan@da Suttanta III, 71-75, and T. W.

Rhys Davids translation, pe 73, note 1.  condensed.

Visuddhimagga, Abhigﬁﬁniddeso, Pubbenivﬁsﬁnussati%ﬁpakathﬁ.

Visuddhimagga, Abhifi?f;‘{é"nideieso, Pubbenivl"isﬁhussatiﬁ'é‘pakathﬁ.

Pocock (1964), p. 312.

Manavadharmafastrs 9.,301-2.

AI‘thaé‘é‘s‘tI‘a 1 030 111""- 17.

Pocock (1964), p. 313.

Bhagavad GIt3E 11.32,

Vamana Purdpa 49.1-14, 50.1-26.

o

Ramayana I.46-7,
I am indebted to Professor Daniel H. H. Ingalls of Harvard

University for suggssting several of these formulations,

13,34, condensed

13.64,

Siva Purpa 2.1.17-48 - 2.1.18.38. Sivapurdpam3h3tmya 1.1.2.15-40.

The relevance of Zeno's paradox to Indian philesophy (and
to Parmenides) has been noted by Topbrov (see especially

pp. 59 and 67, note 47).





