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Note on Diacritics and italics

This volume contains a large number of Marathi, Sanskrit and Kannada
words. It also has quotes from Marathi and Sanskrit poetry. In the opinion of
the translator, the reader, especially the non-Indian one, needs to be able to
pronounce words and phrases correctly in order to understand the intended
meaning. This is especially true for poetry.

Mispronunciation can occasionally lead to an entirely different mean-
ing of the word or the phrase.

It is with this thought in mind, that the translator has used the Interna-
tional Diacritic Convention throughout this book to write Marathi, Sanskrit,
Kannada and Hindi words. The exception is that the current place names and
proper names have been kept as they are.

We understand that the convention is to italicize non-English words and
book titles, but in this book, we have chosen not to do so. Due to the high
frequency of such terms, excessive italicization would have disrupted the
flow and readability of the text.
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Jayant Bapat: Translator

tasmaih sri gurave namah

It was around 1978 when I decided to plunge myself into research in sociol-
ogy. Having spent my lifetime in Organic Chemistry in Australia, this was a
challenging undertaking. I vaguely knew what I wanted to do; I had decided
to investigate the ‘Saiva-Gurav’ Temple Priests of Maharashtra for a doctorate
degree. However, experience-wise, I had little knowledge of sociological sci-
ences. With great enthusiasm and vigour, I landed in Mumbai and decided to
collect material on the background of my research topic. I visited sociology
departments in the universities and colleges all over Maharashtra and in In-
dia. I also visited hundreds of Saivite temples and interviewed their pujaris
and met pandits and scholars who were known for their academic work. Un-
fortunately, none of them were familiar with my topic and could not suggest
as to how I should proceed. All of them were however in agreement on one
thing: if there was someone who would know about my topic, it would be
St Anna Dhere (Ramchandra Chintaman Dhere). They all suggested that I
approach him.

Because he was such a well-known researcher in folk-culture and reli-
gion, dozens of people wanted to see him every day. Because of this, his wife
Indubala was very protective of him and I was told that I would have to play
it carefully. It was my great luck and I probably made a good impression
upon her that I was allowed to see Anna in December 1978 on my first visit
to India for this undertaking.

Like every other meeting I had with him, this was a memorable meeting.
He opened for me many doors in folk literature, culture and religion. At the
speed of a bullet train, he would make suggestions as to what I needed to do.
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It was often difficult to keep pace with his spoken word. I would fill pages
and pages of my notebook with his suggestions. While I was in Pune, I visited
him once a week and reported on my progress. With the background knowl-
edge Anna gave me, I wrote my first journal paper on Gurav Temple priests
and published it in a prestigious journal. Anna was more pleased than I was.
He then suggested I examine Gurav Jatipuranas. Lady Luck was with me and
I was able to get hold of several Gurav Jatipuranas and published two papers
on them. Anna was so proud that he mentioned me in the conferences he
attended.

For the next several years, it was my routine to visit India around De-
cember each year and go on my pilgrimage to the Dhere household. On each
of these visits, Anna would present me with a signed copy of his latest book.
Dozens of his autographed books are my proud possessions.

Professors Anne Feldhaus translated Anna’s well-known book on Vit-
thal in 2011. His other equally important book, the Lajjagauri, was of great
interest to scholars the world over and I asked his permission to translate
it into English. He was most receptive to the idea and gave me his written
permission. Unfortunately, I was unable to produce this translation while he
was alive. When I eventually did, I sent it to Pune and asked Aruna to put it
in front of his picture frame. I had fulfilled my promise to him, albeit after
his demise.

It is with great delight that I have now translated another of Anna’s
beautiful books, ‘Horizons of Folk Culture’ (Lokasamskrtict Ksitije) written in
1971. With the help of Manish Maheshwari, Anna’s daughters Aruna and Var-
sha have undertaken the monumental task of translating all of Anna’s books
into English. I wish them every luck. Anna wrote over a hundred books on
folk culture and religion.

Anna’s greatest achievement was his deep understanding, analysis, and
interpretation of Indian, and especially Marathi folk religion and culture. He
felt dismayed and hurt as he saw the rapid decline and even disappearance
of the folk religion that he knew from his childhood. He rightly believed that
it was of paramount importance to study and record folk-songs, folk-tales,
folk dances, folk religious observances, and folk beliefs in order to under-
stand folk-culture and hence the history of Indian cultural thought. On this
theme, he wrote several books.

Anna’s work chronicles Marathi village life, its daily observances, the
invisible socio-religious thread, however loose, that binds it together, and
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the complex annual cycle of rituals that the folk observe. Indian village
culture and religiosity depended on and still does, on shared values and ef-
fort. Nomadic Sahadev-Bhadali-the fortune-tellers advise the peasant about
the best time to sow, Sahirs visit regularly to entertain and inform people,
and Vasudev and Gondhalis kept folk and Goddess religion alive. Anna has
chronicled all of this in a very informative and lucid manner.

One of the main reasons that I chose this particular book for translation
is an extensive introduction to it written by the late Arvind Manglurkar, an
erudite scholar of his time. For this reason, I also do not feel the need to
elaborate further on the theme of the book.

Anna’s language was highly Sanskritised, scholarly, and very poetic. It of-
ten involved nuances which are at times very difficult to bring into another
language. I have done my best to do so.

Having spent over nearly sixty years of my life outside India, I am far
more familiar with the scholarship of overseas Indianists and Indologists.
They have also been the main readers of my writing. Hence, in this transla-
tion, I have made extensive use of footnotes to make it easier for the non-In-
dian reader to understand the topic and the theme in question.

Jayant Bapat
Melbourne, Australia
jbbapat@gmail.com






The Horizons of Folk Culture have been
lit up

Preface by Arvind Manglurkar’

Ramchandra Chintaman Dhere is an exceptional researcher in Marathi liter-
ature. Based on his researches, he has, for many years, given the Marathi read-
er important inferences and conclusions about his work. More importantly,
these inferences have been accepted by the majority of scholars in the field.
Even those who do not agree entirely with Sri* Dhere’s conclusions, still have
to think seriously about their own reservations. This is because Sr1 Dhere’s
inferences are based on firm foundations. His logic is serious and thought-
ful. There is no room in his arguments for one-upmanship, neither is there
an urge to shut the other person up. Unlike some of the scholars I know, Sr1
Dhere’s writing never has the sarcastic edge. His arguments do not suffer from
pre-conceived ideas either. Like some scholars, he does not therefore decide
upon a particular conclusion at the very start and then go about finding sup-
port for these built-in ideas. The last thing he would contemplate doing is to
present a series of questions like a lawyer to leave the audience spellbound!

1. Translator’s Note: Professor Arvind Manglurkar (1909-1986) was born in Africa where his
father ran a business. With the unexpected early demise of his parents, he came to Pune
at the tender age of 10 where he was supported by his uncle. Arvind obtained Masters
degrees both in Marathi and Sanskrit and taught at the S.P. College in Pune. His command
over literature, music and the arts was exceptional; he was often called an ‘Encyclopae-
dia’ in these fields. He was also a great orator. For over ten years, he was the secretary of
the Maharashtra Sahitya Parishad (Maharashtra Literary Society). The work co-edited
by him in 1958 on Marathi philology, is still used extensively by scholars. His annotated
translation of Mammata’s ‘Kavyaprakasa’ is a highly regarded work in poetics. His other
works include annotated translations of Kalidasa’s Meghadiita, Hal Satavahan’s Sephalika,
Bhartrhari’s Nitisataka and Jfianesvara’s Pasayadan.

2. $r1 is an honorific title used in Marathi in referring to a male. The equivalent title for a
female is Srimati.
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He does not bamboozle the reader with a highly ornate and synthetic writing
style either. As a matter of fact, one knows that St Dhere is highly skilled in
Marathi and that the reader loves his style of writing. His book, Amrtakanya,
and his introduction to the last chapter of the present book are testimony to
this fact. Sri Dhere is also a born poet. But when he writes about his research-
es, surprisingly, he is able to keep his poetic style well away with a healthy
and untroubled distance. This brings to his writing a cool scholastic style and
discipline which are devoid of literary embellishments. He then follows a
straight logical style. When he selects a topic for his writing, he collects every
available book and resource and then reads them all. After that, he examines
all of the evidence available within this material and compares it with the evi-
dence he has collected from other sources. He then weighs all of the evidence
carefully, puts it in an order, analyses it and then puts it together. Finally, he
will expound it and draw his conclusions. Like a skilled surgeon who does op-
eration systematically and methodically, Sri Dhere does his job and reaches
a firm conclusion.

From the number of references he quotes, one can easily surmise how
varied and abundant Sri Dhere’s reading is. His reading is also ardent and
assiduous. His knowledge of Sanskrit is excellent. However, he also knows
how important the knowledge of Prakrt is. He knows Hindi very well and his
English is equally good. With all this background, when he attempts to pur-
sue the study of a particular topic, a certain speed automatically develops in
his writing. Answers to difficult questions suddenly appear in his mind. New
horizons appear beyond the ones which were not visible before. Suddenly,
each and every thread of a complex puzzle unravels itself. Whatever is grey
suddenly becomes clear. Whatever appeared distant, suddenly comes clos-
er. Whatever appeared unimportant, suddenly shows its usefulness. Finally,
whatever appeared illogical, suddenly becomes logical.

I must mention one more thing about Sri Dhere, and that is his devout
nature. He is intensely devoted to Indian Saint-Poets. He also worships the
populace and folk culture. This however does not mean that his faith is blind.
It does not matter what the topic is, he will study it in great detail, deeply
and thoroughly. That is his devotion to that topic. It must be because of this
devotion to what he studies, he has developed a very likable and construc-
tive intellect. In Sanskrit literature, one often comes across the refutation of
an opinion. This refutation however borders on the total destruction of the
opposition. St Dhere’s refutation on the other hand is nothing more than
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just removing a pawn on the chessboard. There is never an attempt to throw
away the board itself. That is why his writing keeps the thread of his analysis
and explanations intact. When one reads his writing, one never experiences
anything without substance or gloom. On the other hand, the reader always
has the happy feeling that he has entered a newly constructed and dainty
home.

The Plan of the Book:

All the special attributes of Sri Dhere I have mentioned above, can be seen in
many of the books he has written. They are very much present in this book
as well. As a matter of fact, all of the articles included in the present volume
have been published separately in various magazines and this volume is just
a collection of them all. However, in spite of this, there is a common thread
running through them.

What is the cohesive thread running through the articles in this volume?
I feel it is the Yaksas and the upward mobility of gods and godlings in gener-
al. The Yaksas have permeated every layer of folk culture within pan-India.
Their presence can be felt ingrained within social organizations and into
gods and godlings. Sr1 Dhere never fails to mention the substantial debt we
owe to the Saint-Poets of India for their input in raising community aware-
ness of these issues. In this way, by interweaving the warp and weft threads
of folk culture and the contribution of Saint-Poets towards it together, Sri
Dhere presents us with a beautifully woven garment.

Most of the articles in this book have been published before. There is
however, some new material. The last article, ‘Balagrahanci Upasana’ has
been written specifically for this volume. One of the reasons for the publi-
cation of this volume at this particular time is the fact that this happens to
be Visvakarma Mudranalaya’s silver jubilee year. It is particularly pleasing
to note that this silver jubilee is being celebrated by the display of the unity
of all Indians through a literary volume. Vi§vakarma Mudranalaya deserves
special appreciation and mention for this.

There are nine articles in this volume. Each one of these maintains its
close relationship with the most fundamental layers of folk culture. To the
common reader, these relationships are not easily discernible. However,
when Sri Dhere takes us towards the elucidation of folk culture with the ma-
terial he has carefully collected, the detailed sociological study he has done,
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the amazing insight he has developed, and the etymological knowledge he
has, every fold of the complex pattern of the material slowly becomes visible
to us. Our curiosity is somewhat placated but at the same time aroused. Our
doubts are answered, but many new ones arise. If there were no doubts in
the first place, new ones arise for the first time. We travel a long distance but
we then start seeing the distant road ahead. We are not baffled but remain
mesmerized. One feels that one has seen so much new material. However,

one also feels that whatever remains to be seen is a lot more than what one
has.

Chapter 1: Folk Aspects in the Biography of Srikrsna

This is the first chapter in this collection. In here, S$ri Dhere has rendered a
poignant, penetrating and new meaning to three myths in the life of Srikrsna
from the Srimadbhagavatam: Pitanavadha, Arjunavrksotpatana and Kali-
yamardana. Sri Dhere’s says that according to the belief of the populace,
Piitana, who fed Srikrsna with the poisoned milk from her breasts, was a rep-
resentative of the evil spirits which possess children. He has also listed the
adjectives which portray this. Such evil beings (Balagrahas) are servants of
Skanda, the son of Siva. A commentator of the Mahabharata has said that the
region of Mathura is termed ‘Pautana’. Sri Dhere comments that although the
composers of the Srimadbhagavatam have given the story of Patana a pleas-
ing slant, Piitana’s real character cannot be hidden. Sri Dhere has discussed
this real character of Patana in the last chapter of this book.

The two Arjuna trees which Krsna uprooted were in fact two Yaksas
called Nalakitbara and Manigriva. In this story, one can see the remnants
of Yaksa worship which was prevalent from the time of the Buddha. Yaksas
normally reside in trees and such trees are called, ‘Caityavrksa’. Ancient lit-
erature is full of the adorative mentions of Caityavrksas. The fact that two
Yaksas in the form of trees in Nanda’s backyard eventually became disciples
of Krsna is nothing but the Sanskritization and upward mobility of these
two minor godlings. This important and significant myth is worthy of atten-
tion and gives credit to the composers of the Bhagavatam. Yaksas have also
been mentioned in Sanskrit scriptures. For instance, in the discussion about
‘Aitihyapramana’, an example that is commonly found is,

‘asmin vate yaksah tisthati

(Lit: in this tree, a Yaksa lives).
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This reference would be very appropriate for Sri Dhere’s argument
about Yaksas. There is a Nyaya? called, ‘vate yaksanyaya’ about Yaksas in San-
skrit philosophy as well. The Kenopanisad talks about the relationship of
Yaksas with vegetation. It is possible that Kalidasa, knowing the close con-
nection between Yaksas and clouds, may have used that relationship in his
epic poem ‘Meghaduta.

It is clear that the myth of Kaliyamardana is about a serpent king whose
job it is to protect waters. In Indian tradition, waters were protected by ser-
pents and Yaksas. Here, one may remember the Mahabharata story about a
Yaksa who sought answers to his questions before allowing anyone to drink
the waters he protected. Even to this date, many lakes in Kashmir are pro-
tected by serpents. Viz. Sesanaga. The myth about Krsna defeating the ser-
pent Kaliya and bringing the dead cowherds back to life with his divine eye-
sight is testimony not only to the constructive intellect of the composers of
the Mahabharata but also a tale of the upward mobility of minor gods. One
can see that from the sea of puranic tales generally considered to be gossip
or idle talk, precious pearls such as the present article by Sri Dhere can also
be produced.

Chapter 2: Gondhala:

The second article in this volume, Bhutamateca Mahotsava, deals with the
celebration of the ‘Mother’ of ghosts and goblins, Bhiitamata. Sri Dhere
opines that the current popular folk performance staged all over Maharash-
tra called ‘Gondhala, owes its lineage to this ancient celebration. The Calukya
dynasty king of Kalyani, Somesévara the third, had ordered the performance
of a dance called ‘Citragondal’ in celebration of the Bhuitamata. Sri Dhere be-
lieves that Citragondali, which dates back to the twelfth century and before,
was the ancient form of the modern day Gondhala. Quoting many experts,
the composer of the ‘Sangitaratnakara), Sarngdeva, says that the Gondalinrtya
came out of Karnataka. In view of the fact that Somesvara’s city of Kalyani
was in Karnataka, one can easily see why the experts mentioned by Sarngde-
va said that Citragondali came from that state. However, one wonders who
this Bhatamata is!

3. Translator’s Note: Nyaya is one of the six systems (darsanas) of Indian philosophy. It is
central to the analysis of logic and epistemology.
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The Prabhasakhanda of the Skandapurana quotes a discussion between
Siva and Parvati. According to it, the Bhiitamata has been engulfed by dead
bodies and ghosts. There are also nine crore Ganas* surrounding her. In the
second half of the month of Vaisakha, Bhiuitamata is celebrated by people.
They smear their bodies with mud and dance as if intoxicated. Bhiitama-
ta is fierce and dreadful. It is said that during her celebration, ‘Prerant’ and
‘Preksant’ dances should be performed. This celebration of Bhitamata has
many similarities with the annual celebration of ‘Simga’. There is a shrine
to Bhatamata in the Prabhasaksetra of Saurastra as well. Although he gives
no proof for it, Sri Dhere thinks that this shrine must have gone to Saurastra
from the Karnataka-Maharashtra region. One needs to find out more details
about that shrine. At least in Maharashtra, Bhutamata is not worshipped
anymore. However, some Jain families worship her as their clan deity (Ku-
ladevi). Sri Dhere’s attempts to connect Gondalinrtya, the folk dances Pre-
rani and Preksani, and the mention of Gondhala and Gondhali in ancient
Marathi literature are highly noteworthy. The Jiianadevi (13.1004) gives the
meaning of Gondal as ‘a ghost, In the later Mahanubhava literature, words
such as ‘Yoginicakra’ and ‘Sakticakramela’ are used in this connection. In re-
cent literature, Bhuitanrtya has been called ‘Gondala’. There exist many such
examples. This goes to show that Gondhala is a dance which is a part of wor-
ship. This is the background Sri Dhere has given to explain the performance
of the Gondhala during the worship of the goddess.

I feel like including some of my own remarks over here. 1) It would have
been better if Sri Dhere had told us exactly where in Karnataka the Calukya’s
city of Kalyani was. 2) The meaning suggested by Sri Dhere to Jiianadevi
Ov1 (13.1004) is generally correct but is not precise. In that Ovi, the word
used by S$ri Dhere, ‘Gondali, is to me incorrect. I believe the word needs to
be ‘Gondal’. If that is taken as correct, then ‘Gondalim’ would be its gram-
matical form as locative single. It would then mean, ‘why should a sage not
be taken in place of a ghost?’ 3) In case of Jiianadevi, why not take the old
established Rajwade interpretation? 4) In the Ovi of Dasopanta (1.2391) the
word ‘Gondala’ has its meaning totally changed. In that case why does Sri
Dhere say that the meaning intended in the Ovi, resonates well with the
actual meaning? I think it is wrong.

In spite of these minor criticisms of mine, I believe that Sri Dhere’s arti-
cle does not lose its prime importance by any means. As a matter of fact, this

4. Translator’s Note: The Ganas belong to the ghost and goblin class and are servants espe-
cially of Skanda, Siva’s son.
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is the first time that a lot of highly valuable information about the worship
of the goddess, in the form of ‘Gondhala) is coming out. Not only that, this
information is historically well-researched, well-referenced and quite com-
prehensive, and comes to limelight for the first time.

Chapter 3: Yaksa Samskrti:

From the third article, ‘Manibhadra Yaksa, Sri Dhere starts elaborating the
place of Yaksas in Indian folk culture. The king of Yaksas, Yaksaraja Kuber, is
still mentioned at the end of our daily worship regimen of mantrapuspanjali.
On the thirteenth day of ‘Dhanada-Trayodasr’ during the festival of Divali, he
is still worshipped to this day. His deputy, Manibhadra Yaksa, was highly pop-
ular within some layers of our society. In the Sabhaparva of the Mahabharata,
sage Narada has described Manibhadra as the next in importance to Kuber
and has used the adjective, ‘Dhanada’ to him. It would thus appear that the
tradition of ‘Dhanada-TrayodasT'is even older than the Mahabharata. After
this, Manibhadra has been mentioned in the ‘Nalopakhyana' There he is
described as ‘Mahayasa Yaksaraja’ If one does not worship him, all kinds of
calamities fall upon the worshipper. Manibhadra is the deity of business peo-
ple. That is why he is very important on Dhana-Trayodasi. His wealth-giving
(Dhanad) description has also been included in the ‘Kundadharopakhyana
of the Séntiparva of the Mahabharata. In the ‘Asvamedhika Parva, there is
a mention of Yudhisthira obtaining a buried treasure by the grace of Kuber.
The Ramayana states that in the war against Ravana, Yaksa Manibhadra was
the commander-in-chief of Kubera’s army. The Vayupurana mentions that
Yaksa Manibhadra has his residence near lake Achhoda. This statement will
no doubt remind people of Banabhatta’s ‘Kadambart. Dr. Vasudevasharan
Aggrawal believes the mountain peak called ‘Mana’ near Badrinath is where
Manibhadra resides. Manibhadra has also been mentioned in many other
Hindu works and Buddhist literature as well.

The group of businessmen whom Damayanti saw in the forest, were
worshippers of Manibhadra. They had crossed the river Vetravati (presently
called Betava) near the town of Vidisa. There are still Yaksa icons around this
place and also places of Yaksa worship. A huge image a well-known Yaksa
found in the Vetravati river is in the museum at Vidisa and I have personal-

5. Translator’s Note: Dhanada means the giver of wealth.
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ly seen it. This is a definite proof for Sri Dhere’s conjectures. The nomadic
Vanjaris in this area bury their treasures in these areas where they stay over-
night. For the purpose of relocation, they build a raised quadrangular seat
so as to identify them later. In order to protect them from others, they smear
Sindura on this seat so as to give the seat a godly status. According to Sri
Dhere, this custom of the Vanjaris is related to the resting place of the Yaksas
and the worship of Manibhadra. This is because the function of the Yaksas
is to protect (buried) wealth. Such places are usually situated in forests close
to a lake or river where one can stay overnight. It is particularly important
to know that the place where a group of Manibhadra worshippers met Da-
mayanti should be full of such quadrangular seats and also a huge image of
a Yaksa.

Chapter 4: Narasimva Yaksa:

Sti Dhere’s article, ‘The Mystery of the Rajamatha’ is strongly supported by
references from Mahanubhava literature. The abode of Govindaprabht in
Rddhipitira is known famously as ‘Rajamatha’. However, what does the term
Rajamatha mean? The answer is that the temples of Nrsimha are called
Rajamathas. This statement has several proofs in ancient literature. The
abode where Nrsimha discarded his ferocious form and assumed a calm and
placid form is called ‘Rajamatha’ There are many such Nrsimha temples in
Marathawada to this date. Some of their names are Sam (= Samba) and Raj
(= Nrsimha), which are self-explanatory. It is also worth remembering that
two towns in Marathawada, ‘Sambakhede’ and ‘Rajasadan’ are both connect-
ed with Nrsimha. The segment ‘Raj’ in the word Rajasadan naturally refers
to Nrsimha. Another name for Nrsimha is Samraj, which obviously refers to
Nrsimha's placid form. But why is Nrsimha called ‘Raj’? To explain this, Sri
Dhere has mentioned and unravelled a very complex sociological process. It
is difficult to elaborate it completely in these introductory pages. However, it
tells us that Nrsimha is one of Virs out of the fifty-two known Virs such as the
Vetala. He is also ferocious and the controller of the blood-thirsty mothers
(Matrkas) who were invoked by Siva at the time of the destruction of And-
hakasura. These fifty-two Virs belong to the category of Yaksas and Nrsimha
is a lion-headed Yaksa. This is the same Nrsimha who was taken out of the
Yaksa category and elevated to an incarnation of Visnu by our ancient reli-
gious preceptors.
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Sri Dhere has also explained why Nrsimha appeared out of a wooden
pillar. Just as Yaksas were thought of residing in trees, their images were also
made out of wood. One of the Jain Agamas has said in one place, ‘if this
wooden image of Mudgarapani ® were alive, he would not have put me in this
formidable calamity’. All of this thus means that the wooden image of Yaksa-
Nrsimha must have become the wooden post in the myth of the avatara
of Nrsimha. The term Vir is synonymous with the term, ‘Raja, both mean a
Yaksa. Kuber is a ‘Rajaraja’(Meghaduta, parva 3). Also, the Mantrapuspanjali’
addresses him as ‘Maharaja’.

Nag-Narsoba is another such curious term. These days, we worship the
cobra during the month of Sravana. We have however forgotten to worship
Narsoba during this month. Nag- Nrsimha-Yaksa is a chain. Otherwise, why
would Nrsimha appear along with Nag?

Sri Dhere’s conclusion here is, the term ‘Rajamath’ exemplifies another
instance where the tendency of Indian culture to embody the harmonious
coherence of myths is yet again demonstrated.

Chapter 5: Tarrah-Kalage:

In the fifth article with the title, ‘The background to Sahir?, Sri Dhere has
demonstrated the antiquity Sahiri performances. In his work ‘Dasbodh)
Samartha Ramdas has divided poets into three classes: Dhita, Path and Prasa-
dik. Among them, Dhita have mentioned the Sahirs. Sahir is a term that came
to prominence during Islamic rule in India. When one looks for its equivalent
term in local languages, one finds that they were called, ‘Gana’ (masculine.
meaning a male singer) and Gani (feminine, a woman singer). A similar word
is ‘Nacan'(One who dances). In Gomantaka, the men who accompany sing-
ing and dancing women (Kalavantins) are called, ‘Gana’ to this date. Ganas
were also among the people who accompanied Bimbadev Yadav to Konkana.
These people sang accompanied by a Duff and were called, ‘Dafgana’. Two al-
ternative forms of the word Gana are, Gavana and Gavana. These names were
in vogue from the time of the Yadavas until recently. Although Daff songs

6. Translator’s Note: Mudgarapani (Holder of the Mudgar, a wooden club) was a Yaksa
around 100 BCE.

7. Translator’s Note: The Mantrapuspanjali (Lit: Mantras in the form of a bouquet of flow-
ers) is chanted at the end of all pujas. It has specific mentions of Kuber, as the king of
Yaksas and a great king (Maharaja). (Skt. eI d#aony #HERISTT F:)
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often consisted of spiritual puzzles, Marathi saint-poets did not at all respect
them. They were totally against such barren play of words purporting to be
embedded into spirituality.

These Sahirs belong to two different groups, Siva and Sakti. The Siva
group is called ‘Turd’ and the Sakti group is called, ‘Kalagr. According to ety-
mologists both Kalgi and Tura mean the same thing and that is, a head gear.
Sri Dhere however does not agree with this interpretation. His main ques-
tion is how these two came to represent Siva and Sakti. According to him,
‘Tarrah’ (meaning a memorial stone or a raised quadrangular seat) is a Ma-
layalam word and in Kerala, it means a memorial for a warrior. In the Kan-
nada language, the word used for a memorial stone is ‘kal’. Both in Karnataka
and Maharashtra, one finds memorial stones spread all over the place. Many
of these are also become places of worship by the villagers. In Marathi one
calls them, ‘Viragal’ whereas in Karnataka they are called, ‘Virakal' Similar
to words such as Kagadapatra, Arjavinanti and Bajarahat, which consists of
two parts meaning the same thing, the Malayalam (Keraliya) word ‘Tarrah’
entered Karnataka. With the process of close connection during the process
of translation, the Kannada word with the same meaning, ‘kal’ was attached
to it. To the translation compound, ‘Tarrakal, the suffix ‘ge’ was attached to
make the word, ‘Tarrakalage’.

After this elaboration, Sri Dhere has turned his attention to the antig-
uity of ‘Ganagaulana’ It is but expected that a folk-poet will pay homage
to ‘Gana’® However, how does the ‘Gaulana™ enter this picture? Historically,
it seems that a male ‘Natya’ who has been described by Sekh Mahammad,
used to act as ‘Radha™ and hence a Gaulana in the performances of folk
theatre called ‘Krsnalila™. St Dhere says that Krsnalila is as old as the time
of the Yadavas. He has not given any explanation for this assertion and I feel
that a more detailed account would have been beneficial here. It would have
teased out more information about Krsnalila.

In this respect, one should note that performances of ‘Kalage-Tura’ used
to take place all over Maharashtra during the annual celebration of Vir Me-

8. Translator’s Note: The word ‘Gana’ can mean one of two things in this context. It could
mean the god, ‘Ganesa’ who is paid homage before one starts anything in Hindu thought.
Alternatively, it could also mean a ‘group’. This would mean the performer acknowledging
his troup.

9. Translator’s Note: A Gaulan is a milk-maid.

10. Translator’s Note: Radha is Krsna’s consort.

1. Translator’s Note: Lit: Escapades of Krsna.
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morial. These fifty-two Virs and the sixty-four Yoginis are minor godlings. In
the opinion of Dr. Aggrawal, the term ‘Vir denotes a Yaksa. However, Hanu-
man the monkey-god has also been included in this list. During this annual
celebration, the Kalgl and Turra used to compete against each other for the
coveted trophies. They would present complex and difficult mythological
and spiritual puzzles to the opposition in a sing-song fashion. The opposi-
tion would then have to answer it in a sing-song way as well. This way they
would out-do each other. One is well- aware of the stories of Yaksas seeking
answers to difficult questions from those who were seeking their approval
for some purpose. This is evident from the ‘Yaksaprasnas’ in the Mahabhara-
ta. Not only that, but the lineage of Yaksas can be traced to ‘Brahmodyas™ of
the Yajurveda. This tradition has also found its way into Buddhist literature.

In this connection, one also comes across ‘Caityapiija. Etymologically,
the word Caitya comes from the word, ‘Cita’ There is a custom of planting
a tree at the place where a person has died, as a memorial to that person.
Such trees were considered sacred. Although Sri Dhere has not mentioned
this, one is reminded of the sacred ‘Ajana’ tree planted on the memorial to
Jiianadev. The same goes for a ‘Tulsi-Vrndavana™ built in memorial of a ‘SatT.
The two trees, Pipal and Vad' are also connected with last rites. Both of these
trees were thought of as Yaksas and were worshipped. Hopkins has said that,
‘those who have valorously died with a sword in hand, belong to the class of
Guhyakas®. The Virs become Yaksas after their death. The worship of Yaksas
eventually became part of the worship of gods in higher Hinduism. In this
connection, it is worth mentioning that according to the puranas, Kuber, the
king of Yaksas, worships Siva as a respected friend. Sri Dhere has managed to
unravel the intricate relationship between the worship of Virs, Yaksas, and
Siva and Saktl. In this manner, St Dhere has effectively shown the inclusive-
ness of Indian culture.

12. Translator’s Note: Brahmodyas were riddling contests between various priests in Vedic
time.

13. Translator’s Note: A Vrndavana is a square structure constructed of bricks with a hole in
the middle where holy basil is planted. This used to be a feature of every backyard in a
household in the past.

14. Botanically, Ficus religiosa: Pipal, and Ficus bengalensis: Vad).

15. Translator’s Note: Guhyakas (literally “hidden ones) is a class of supernatural beings in
Hindu mythology similar to Yaksas. They are attendants of Kubera, the keeper of wealth,
and protect hidden treasures. They live in mountain caves.
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Chapter 6: Lokagayak:

The sixth article, ‘Kalyan and Pahatagan’ is about common folk singers on
the village scene. We have already come across many mentions of the Gans.
These singers had several sub-groups such as Thakur, Kalyan, Tipgan, Bhat,
Daurt and Pahatgan. Many of such groups do not exist anymore. However,
every now and then, one finds their mentions in the ancient literature of
the Mahanubhav and Saint-poets. There is mention of a Bhat by the name
of Kalyanakirti in the work, ‘Rukminisvayamvar’ by Narendra. One finds it
mentioned later in various places as well and this has led Sri Dhere to suggest
that this name may have been derived from a professional Bhat by the name
of Kalyan who used to sing laudatory songs for rich patrons.

Deducing from a mention by Jani Janardan, it appears that there was
a class of folk singers called Pahatagan. Like the Pafiguls, they would have
sung at dawn. The ever so vigilant researcher that he is, until he finds more
evidence, Sr1 Dhere has not elaborated further on this topic. Instead, he has
posed some questions for the reader. At the end of the chapter, he has pro-
vided us with two rare texts of Pahatagan, one by Samartha Ramadas and the
other by Narahari Malo. The latter is a part of Sri Dhere’s own collection. In
the first Pahatagan, in verses 19 and 20, I can clearly see echoes of the well-
known Vedic mantra, ‘dva suparna sayuja sakhaya’

Chapter 7: Lokaranjaka:

‘Bhandance Bhandapurana’ is, in a way, a funny topic. In the days gone by,
Bhandas was a class of people who entertained the populace by deliberate-
ly resorting to obscene talk. Because of this, poet-saints such as Ekanath
and Tukoba have severely criticized them. The word Bhanda has come into
Marathi from the Sanskrit verb, ‘Bhanda’, which means to make fun, to frolic
and to resort to merriment. Bhandana (quarrel), Bhandavane (to harass) are
words in the same class. This is because in a quarrel, there is often verbal
abuse and use of swearwords and obscene words. The same thing can happen
in harassment as well. We come across the Bhanda in the southern Indian
‘Yaksagan' In the state of Andhra, one sees him in the form of ‘Vikatakavt. In
Rajasthan, there is actually a caste called Bhandas. These Bhandas are spread
in the north up to Kashmir, and to the north-east up to Bengal. Because of
the deliberate and clever use of obscenity in their speech, the common folk
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liked them. It is interesting to know that because of their popularity, even the
saint-poets have composed some poetry in the language style of the Bhandas.
Although the poetic construction is superficially in the style of the Bhandas,
the main theme with the poetry of the saint-poets is of course spirituality. In
a folk theatre called, ‘Bhana), one can see both words, Bhanda and Bhana. The
genre of Bhana, uses wild and untamed language similar to what the Bhandas
do. It is possible that both roots, bhanda and bhana have come into Sanskrit
from Prakrt.

Chapter 8: Folk Astrologers (Lokajyotisi):

The eighth article, Sahadeva-Bhadali, is long and full of new information. The
subject of the article is ‘folk-astrology’. Called, the ‘Jyotisa) there were many
kinds of such folk astrologers generally called the Josis. Among these, the
‘Sahadev Josis’ call themselves the descendants of Sahadev. The format of
the astrological predictions here consists of a discussion between Sahadev
and a woman called, ‘Bhadali’. The conjectures which develop out of these
conversations is the subject of this fortune-telling. The topics which are usu-
ally covered in these discussions are, predictions about agriculture, possibil-
ity of rains, and auspicious and inauspicious times to undertake tasks. Out
of these, several aphorisms about the possibility of rains are used by most
people even to this date. For example, ‘if it rains during the constellation of
Swat, there would be abundant crop.® Other than this, proverbs such as ‘the
noise made by the house-lizard, to sneeze, the call of the bird Pingla etc. are
also included in such predictions. In connection with Sahadeva-Bhadali, Sr1
Dhere has informed us about several weird and wonderful stories about such
astrologers and their predictions in various parts of India. In this connection,
it is interesting to note that in almost all of the States of India, these folk
astrologers seem to be born out of the intermingling of castes. I fail to see
why this is so. The period of Sahadeva-Bhadali aphorisms seems to be around
1200 BCE. Another interesting fact about these aphorisms is that the Marathi
ones in Maharashtra are often quite similar to the ones which exist in the
State of Haryana. Only their language is the local Punjabi-Rajasthani mix. Sri
Dhere has quoted many examples of these. There are several aphorisms in

16. Translator’s Note: In Marathi: uscfier ¥t a¥ Repelter ATf0Te-HA. (Lit. If it rains in the

constellation of Swati, one will grow precious stones).



xxviii Horizons of Folk Culture

the Rajasthani language as well. Among their collections, Bhaddali-Puran,
Sahadev-Puran and Meghamala are the important ones.

In connection with the Bharud literature in Marathi, one must mention
a class of people known as ‘Dakulata’. It is difficult to find a satisfactory et-
ymology of the word, Dakulata. In particular, why should there be a 1" in
there? It has also been recorded alternatively as Dakuta, Dakota and Dakoca.
The Dakot Brahmins in Rajasthan belong to the class of Paficagaud Brahmins
and are worshippers of Saturn. Sri Dhere has recorded many of their extraor-
dinary customs and tales about their origin. In Rajasthan they are known
as Dank-Bhaddali whereas in Bengal they are called Dak and Bhaddali. The
astrologers known in Maharashtra as ‘Sarode’ are in fact Dakots from Rajas-
than. One finds the surname Sarode in Khandesh as well.

In conclusion, Saroda, Sarode, Dakulata and Dakot are all the same. The
aphorisms in Gujarat are termed ‘Bhadalivakye’ without the mention of Sa-
hadev. They are no earlier than 1500 CE. The collection of the aphorisms of
‘Dakvacanavall’ is found in Bhojapurl and Maithili tongues as well. In the
Hindi speaking areas of India, one finds the mention of a couple, Ghag-
Bhaddari.

There is no doubt in my mind that these manifestations of folk for-
tune-telling in the various States of India invite further research and tell us
about the unity of pan-Indian thought.

In here, I feel like mentioning in particular that the Crow, Tittar and
Papiha,” are birds whose call is thought to be important in telling fortune.
These birds have often been used for this purpose,”® This aspect of their use
has even entered North Indian classical music. Those familiar with it will
know the composition ‘kagava bole mori ataria’ in the Raga Multani. In the
well-known Marathi composition by Jiianeévara, ‘paila to ge kau kakatahe),
the meaning of the crow’s call is evident.

Chapter 9: The Beautiful Poetry in Ancient Archaeology:

The subject of the last essay, ‘Worship of the Balagrahas), is the discovery of
earthen-ware images of two goddess and an ox in the excavations at Inamgav

17. Translator’s Note: The Tittar is called a partridge in English whereas the Papiha is the
common Cuckoo.

18. Translator’s Note: The frequency, time and timbre of the call of these birds are used to
decide auspicious or inauspicious times for the humans in the vicinity.
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in 1970-71. Both of these goddess images display elongated breasts and one
of them is without a head. Sri Dhere is asking himself what the purpose and
meaning of these images is. He feels that the inferences drawn by archaeol-
ogists are often very general and gross. That is why Sri Dhere has made the
images talk. This essay by Sr1 Dhere has the ability of making the dead talk.
He has thrown an entirely new light on the topic. For the rather dry archaeol-
ogists, St Dhere’s essay would be like a piece of beautiful poetry.

We make and worship earthenware images of the Nagoba (the cobra),
Ganesa, Gokula, the Ox at the time of Pola, Balirana and Siva, for their wor-
ship in connection with their festivals. We are amazed to find that this tradi-
tion has existed in India for over 3000 years. It is also celebrated overseas as
well. The worship of Matrkas and Matrdevatas in ancient. The ancients saw
them in their forms as Sarjak (creatrixes), Raksak (protectors), and Bhaksak
(devourers). The Matrka by the name of Mahes$vari rides an Ox because of
her association with Siva. The Salya Parva of the Mahabharata gives a very
long list of the Matrkas. It is highly interesting to know that this list contains
‘Lambapayodhara’ and ‘Visira’ (One without a head), both of the earthen-
ware images found in the excavations at Inamgav. In the Skandopakhyana
of the Vanaparva of the Mahabharata, there is mention of the goddesses
dangerous for little children. Because they are responsible for the untimely
death of children, their worship is enjoined. The worship of Sasthi (= Satvai
in Marathi) upon the birth of a child, and Jivati in the month of Sravana
both are in the same category. The long-breasted Putana who had come to
kill little Krsna on the orders of Kansa, was also long-breasted. She wanted
to kill little Krsna by feeding him poisonous milk from her breasts. Among
the list of the Balagrahas, Putana was quite prominent. She has also been
described as a female bird with wings. Her long breasts are indicative of her
distinction. The suitability of a wet nurse depends entirely on her healthy
breasts. Therefore, the long-breasted female image found at Inamgav must
have belonged to this category of females. The other child-killing goddess is
someone who bends and twists the child’s neck (Sanskrit: grivam namayati).
That is why she is without a head. It is but natural for this faceless female to
be without a neck and head. In relation to the Balagrahas, several images of
goddesses have been found from the period of Sunga to Kusana dynasties.
The literature also mentions such goddesses with wings. In this respect, the
description of Putana in the Harivamsa is especially telling and apt. With a
large number of references and supporting evidence, Sri Dhere has brought
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this particular topic in front of the reader in a highly professional manner.
Sr1 Dhere’s writing to me is like a word picture. It is like when someone no-
tices an ancient broken image which has remained unidentified and then
someone carefully repairs it and makes it talk. Over here, because of it, one
gets a feeling of contentedness and satisfaction.

The All-Encompassing Experience of Oneness:

This then is the nature of St Dhere’s book, replete with references and an in-
dex. St Dhere himself knows that this research in folk-culture is by no means
the last word in such work. He is very well aware of this. However, there is lit-
tle doubt that his researches have made a substantial input into bringing into
light many aspects of folk-culture. I have a friendly suggestion to him that he
should undertake further investigations into the culture and history of the
Yaksas in the Indian sub-continent. Using literature such as the Puranas, he
should dig deep into this fascinating topic.

Basically, Sri Dhere is a firm believer in God. However, his is not a blind
faith; his curiosity is very much alive. In order to satisfy this curiosity, the
amazing efforts he has consistently made and his innate virtue of being
a probing examiner are virtues to be emulated by anyone working is this
field. Although this book, ‘Horizons of Folk Culture’ is written in Marathi, its
importance is pan-Indian. It is highly important that such works should be
translated into all Indian languages. By doing so, the oneness among the var-
ious layers of Indian culture would be experienced by one and all. Reading
this book brings to one an experience of oneness within Indian culture that
will not be experienced by listening to a hundred speeches.

Arvind Mangrulkar 1 August 1971



With Gratitude

by
Dr. R.C.Dhere

I am particularly happy to present to the Marathi reader this small third book
of mine on folk culture. The other two books, * Khandoba and ‘Marathi Lo-
kasamskrtice Upasaka, were wholeheartedly welcomed by the discerning
Marathi reader. I am confident that they will do the same with this book.

I can say that my love and curiosity of folk culture comes naturally to
me. ‘Khandoba, published in 1961, was the first example of that love and
curiosity. However, from 1962 onwards, I came across the exhaustive study of
folk culture published by none other than the esteemed and highly knowl-
edgeable Dr. Vasudevasharan Aggrawal. His amazing work opened my inner
eyes. It also opened the broader horizons of folk culture for me. My academ-
ic curiosity knew no bounds. I strongly felt that in order to keep the memory
of such a champion of folk culture alive, I needed to study folk culture for
the rest of my life. Had he been alive today, I have a feeling that he would
have blessed my efforts to pursue folk culture. The only thing I can now do
after his demise is to keep his eternal contribution to knowledge in front of
me and pursue my own efforts like Ekalavya.

Out of the nine articles in this book, eight have appeared previously in
the monthly Marathi magazines, Samhyadri, Maharastra Sahitya Patrika,
Marathi Samsodhana-Patrika and Minanjali. Out of these, I must specifi-
cally mention the Kesari Maratha Trust with whom I have a special rela-
tionship, and who have always encouraged me. One is painfully aware that
Marathi literature somehow does not give enough encouragement for re-
search type articles. Given this fact, I must acknowledge the debt of those
magazines who have published my articles with enthusiasm.
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Inthe article, ‘Kalyana and Pahatagana), the part dealing with Pahatagana
and the last article, ‘Worship of the Balagrahas’, are being published for the
first time. I have also made some important corrections and additions to
most of the pre-published articles.

Esteemed scholars such as Pandit Mahadevashashtri Joshi and Professor
Narahar Kurundkar have always given me plenty of encouragement from
time to time. It is because of that that I could continue pursuing my rather
unusual hobby. Arvind Manglurkar, a very senior pandit and a connoisseur
of literature has also given me a lot of encouragement. That has made me
more confident about my ability. It was the encouragement by close friends
such as V.S. Walimbe, Prabhakar Kulkarni and Professor Ashok Kamat that
made the task of producing this book facile. I am thankful to them.

I have no words to express my special gratitude to book-sellers, librari-
ans and many close friends.

Ramchandra Chintaman Dhere
‘Lokakalyan’
77 Shanivar Peth, Pune 30.



The Quest to Unravel the Distant
Horizons

Prologue by Dr. R. C. Dhere

The horizons of folk-culture have spread beyond time and history. They have
neither a beginning, nor an end. The more a person runs in search of them,
the more distant they appear. However, while doing so, they unfold for the
researcher many mysteries hidden away deep inside them.

I have been playing this seemingly crazy game of trying to unfold such
horizons ever since my childhood, and I have still not given up doing so.
This quest is not yet finished, nor will it ever finish in the future. There is no
question of winning or losing in this game. The only thing one gets out of
this endeavour is a healthy and boundless joy.

My childhood was spent in a small village in Mavala.” It was nestled
amongst steep hills in a dense forest. Although it was not too far from Pune,
it had been untouched by city life and culture. Poverty was rampant, but at
the same time, there was an everlasting wealth of human values, preserved
traditions and religious culture. The annual cycle of seasons and each one
of the minutest parts of that cycle spelt an untold liveliness, an everlasting
beauty. When the season of Vasanta* arrived, the trees and vines displayed
new growth of leaves and a variety of flowers. This is when the festival of
Gudhi Padva was celebrated by every household by erecting a welcoming

19. Translator’s Note: Maval is a Taluka (group of villages) in the Pune district of Maharash-
tra. It comprises about 180 villages. Nigde was the name of the village where ST Dhere
was born and brought up.

20. Translator’s Note: India has four distinct seasons. The season of Vasant (Vasant Rtu) oc-
curs during Mid-March to Mid-May. This is when trees and vines display new leaves and
produce an abundance of flowers.
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Gudhi on a pole on top of the roof of the house.” For an entire month after
this festival, women used to beautify the front of their home by coating it
with cow-dung and making auspicious colourful patterns and designs with
Rangoli.** In that decorated and auspicious front-yard, young ladies would
stage a welcome dance for the Vasantgauri.*® This was followed by the wor-
ship of the Karha (a potful of water) on the day of Aksayatrtiya.>* The full-
moon day of the next month, Jyestha, was a great occasion for all married
women. They observed the ritual of Vatasavitri and performed the worship
of the Vat tree* so as to remain happily married forever. When Vars3, the
rainy season danced and announced its arrival with torrential rains in the
month of Asadha, the village folk, in spite of the leaking roofs of their small
cottages, welcomed it with open arms. The distant bluish peaks of the sur-
rounding hills welcomed the rains as well.

Then it was the beginning of Caturmasa,”® the time for women to ob-
serve various ‘Vratas’ at home. At night, the public reading of the religious
works of Sridhar and Mahipati was staged. The descriptions of the victo-

21. Translator’s Note: Gudhi Padva is a Hindu festival that marks the beginning of the new
year in Western India. It occurs in spring. Mythologically, it is linked to the day on which
the Hindu god Brahma created time and the universe. To some, it commemorates the
coronation of Rama in Ayodhya after his victory over Ravana, and also the start of the
Salivahan calendar. On this day, people erect a Gudhi, a wooden post on top of which a
piece of cloth covered by an inverted pot is tied.

22. Translator’s Note: Rangoli is an art that originated in the Indian subcontinent, in which
patterns are created on the floor in front of the house using materials such as powdered
lime stone, red ochre, dry rice flour, flower petals, etc. It represents happiness, positivity
and liveliness of a household, and used to be drawn everyday early in the morning by the
housewife. On special days to celebrate Hindu festivals such as Diwali, Rangolis can be
very elaborate and complex.

23. Translator’s Note: Vasantagauri is a festival staged in the month of Caitra (first month in
the Hindu calendar) to welcome mother-goddess Gaurl.

24. Translator’s Note: Aksayatrtiya is the third day in the bright half of the month of Vaisakha
(Second month in the Hindu calendar). On this day, Hindus worship Lord Visnu and his
consort Laksmi. They also worship Karha a round pot full of water, which represents
the universe. Aksaya means ‘forever, permanent’ and Hindus believe that anything new
started on this day will always go to completion.

25. Translator’s Note: Ficus Benghalensis.

26. Translator’s Note: Caturmasa is a holy period of four months, beginning on June-July
and ending on October-November, for the Hindus. This period coincides with the mon-
soon season in India. This period is reserved for austerities, fasting, bathing in holy rivers
and religious observances for all. Devotees resolve to observe some form of vow, be it of
silence or abstaining from a favourite food item, or having only a single meal a day.
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ry of the devotees and Saints over evil were as important as were the well-
known works, ‘Ramavijaya and Harivijaya. When the audience heard of the
collapsing on the earth of Ravana by an arrow from Rama, and Ravan’s sub-
sequent demise, they became ecstatic with great joy. A coconut was broken
at that very moment to celebrate the news, as if Ravana had just been killed
in front of their eyes. That innocent joy and celebration knew no bounds.
Rice crop was also sown in the month of Asadha. Before this was done, the
ritual of ‘Sat’ was performed. This involved sprinkling of freshly killed goat
blood and rice all over the village. This ritual signifying the ‘binding’ of the
village together against evil, was practised with the same devotion as that
required for listening to the stories of Gods and devotees at the temples.
Farmers would stand in mud up to their knees when the sowing of rice went
on. The torrential rain pelted their Irlees* but, in spite of it, the sowing went
on throughout the month of Asadha. The end of Asadha brought the ‘Avas of
the lamps’*® the no-moon night before the start of the waxing moon. Brass
and silver lamps would be freshly washed and polished. Lamps were also
made out of wheat and pearl millet and they were worshipped with ama-
ranth and conch-grass. The very next day came the month of ‘Sravana’

‘The month of Sravana, a favourite of the mother, has arrived smiling),
so says the verse describing this auspicious month. The newly-wed young
girls who had freshly arrived in the village would make swings by tying ropes
around the big branches of the trees. Just like the swings, their hearts would
swing with the expectation of a messenger from their parents. Mehendi
(Henna) would beautify their hands. Some would visit their paternal home.
Their favourite songs would be sung again. All of the girlfriends would gath-
er together and perform the worship of the cobra on the day of the Paficami;
they would tie the Rakh1® around their brothers’ wrists on the full-moon

27. Translator’s Note: An Irle is a protective umbrella made out of leaves and used mainly by
farmers as a protection against the elements.

28. Translator’s Note: Diveavas or Divyacl Avas is the name given to the no moon night in the
month of Asadh. This is the day on which brass and silver lamps are cleaned, polished
and worshipped by married women.

29. Translator’s Note: The tying of the Rakhi (Lit. a piece if thread) for the brother takes
place on the day of the full-moon day of the month of Sravana. On this day in the eve-
ning, the sister ties a thread around her brother’s wrist and feeds him sweets and dinner.
In return, the brother promises to protect her and her family throughout the year.
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evening, worship the Jivti on the Friday,* light up lamps made out of flour
in the temple of Hanuman, the Monkey-God on Saturday, and worship Ad-
itya-Ranubar® on the Sunday. On the eighth day of the second half of the
month, the Vrata of Krsnastami** was begun. Women often read religious
scriptures including the Puranas during this month. The entire month of
Sravana was thus a big religious celebration. Sravana would end, followed by
the month of Bhadrapada. Young ladies will sing:

sarala sravana ga, nava nighala bhadava masi |l
ga, nava nighala bhadava masu |l

(Lit: Friends, the month of Sravana has ended, now is the start of the month
of Bhadrapada)

In the very beginning of Bhadrapada, the ‘Ganagauris’ were welcomed. Then
the two very strict Vratas for women followed: Hartalika®® and Rsipaficami.
Hartalika is the worship of Siva in the presence of his consort Parvati so as to
emulate an ideal husband like Siva. The worship was done with a variety of
flowers and sacred leaves. It was mandatory for the women to fast and not to
touch even a drop of water during the entire day. The women used to be in a
sort of a trance; they would dance and sing the whole night, forgetting their
hardships and their empty stomachs during the day.

On the day of the Rsipaficami, it was forbidden to eat or drink anything
that was produced as a result of the hard work of the bullocks. What had this
to do with the Rsis, one does not know. However, it made all of us curious. We
now know that our gratefulness to the Vrsa (Lit: Ox) was at some stage trans-
lated into our reverence for the Rsis. Even then, the Ox has maintained his
place in the Vratas that women perform. Once the Gauris had been fed and

30. Translator’s Note: Married women in the state of Maharashtra worship Goddess Jivti on
any one of the Fridays in the month of Sravana. Jivti is thought to be an incarnation of
the mother-goddess Parvati who protects children.

31. Translator’s Note: ‘Aditya-Ranubat’ is a Vrata performed by married women in Maha-
rashtra. It involves the worship of the Sun on the first Sunday of the month of Sravana.
The observance is supposed to bring wealth to the family.

32. Translator’s Note: Krsnastami is a Vrata which lasts a whole month. It is the worship of
the god Siva and his consort Parvati.

33. Translator’s Note: Hartalika is a Vrata observed by married women who seek their hus-
band’s well-being and longevity. They worship Siva and Parvati, the ideal couple in Hin-
duism.
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Ganesa has been farewelled for another year, the fortnight of the memory of
our ancestors who have passed away (pitrpaksa) started. One fed the Ganas
(Brahmins) in memory of them. On the no-moon night of the ‘Sarvapitri
Amavasya, all others who have passed away were remembered as well. It
was also a special day for the cattle. The oxen were meticulously bathed and
painted with beautiful designs. In the evening there was a special procession
for them. The right of passing through the decorated door with a wreath of
flowers hung above, belonged to the Ox devoted to the temple. The other
oxen would then follow. The Gurav temple priest had the right to walk first in
the procession with the earthen oxen he had made. Others with their oxen
would follow. In the households, earthen-wear oxen were placed on special
timber seats and worshipped.

The next day was reserved for the installation of the copper or brass
pot full of water (Ghatasthapana) in the household. It was the beginning of
the nine days celebration of goddess Durga (Durga-Navaratra). Nine floral
garlands were made for the nine special days of the Goddess. The Bharadis
would stage their performances in the temple on all the nine days. A Ho-
ma-Havan ceremony was performed on the ninth day and a goat was sacri-
ficed. On the next day, the day of Vijayadasami,** the crossing of the border
of the village (Simollanaghana) was celebrated among the loud sounds of
the ‘tasa-vajantr’ ensemble. After a further five days, on the auspicious day
of the Agvini Parnima (full- moon day of the month of Asvin), it was the
time for the blessing of the eldest child.

‘Reach old age like spun cotton and be tenacious and forever living like
Couch Grass’

This was the blessing given to the eldest child by the elders in the home
everywhere. The blessing was full of parental tender love and caring.

Following this, all the five days of the festival of Diwali brought in bright
light with beautifully lit lamps. People’s enthusiasm knew no bounds. The
Weskar® would drop cut wood, the barber would visit and massage everyone

34. Translator’s Note: Vijayadasami is one of the three and half auspicious times during the
year for Hindus. This is the tenth day of the month of Asvin according to Hindu calen-
dar. Children pray Sarasvati, the goddess of knowledge on this day. This is also the day
on which the demon Mahisasura who terrorised the earth, was killed by goddess Durga.
People worship the instruments of their daily living such as books, musical instruments,
weapons and implements used for daily living.

35. Translator’s Note: A Weskar was a person appointed by the village to perform menial
tasks for the village community.
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with oil, the washerman would deliver freshly washed clothes and the potter
would bring freshly made oil lamps. The cowherd would arrive in the eve-
ning with a frame of wood decorated with marigold flowers and containing a
lamp made out of an old piece of material. He would come in the cattle-pen
and sing:

din din divalt | gaya mhasi ovalt |l
gaya mhast kunacya ll laksumandcya ll

(Lit: It is the time of Diwall. Go and wave the lamp for the cattle. Who does
the cattle belong to? They belong to Laksmana).

I have also heard the song about the cow Bahula from the cowherd during
Divali time.

Fifteen days after Divali comes the day of Dev-Divali* on the full-moon
day of the month of Kartik. This is followed by Sankrant®” and finally, the
festival of Holi.®® The arrival of Holi is heralded earlier around the time of
the full-moon night of the month of Magha. On this night, a smaller Holi
was lit. It signalled the time to start stealing wood for the big Holi. The crops
had just been collected, and the cowherds had been given a holiday for the
preparation for Simga.* All five days of this festival were marked by loud
rowdy songs about the ‘God of Love, Kamadeva. The special sweet of Pu-
ranapoli for the day of Holi, the Rad* at Dhulwada and the colours at the
festival of Rangapancami were all the occasions for joyous interactions. Both

36. Translator’s Note: The festival of Deva-Divali celebrates the destruction of the demon
Tripurasur by Siva. It is also the birth anniversary of Siva’s son, Kartikeya.

37. Translator’s Note: The fourteenth day of the month of January is celebrated by Hindus
as Sankrant, the travel of the Sun from the zodiac of Sagittarius to Capricorn. Prayers are
offered to Sun and freshly harvested grain is consumed. Sweets made out of sesame seed
are distributed amongst friends. This is also a day for kite-flying competitions. Hindu
mythology tells us that on this day, a demon called Sankarasar was killed by Goddess
Sankranti.

38. Translator’s Note: The festival of Holi is a men’s festival and is celebrated on the full
moon day of the month of Falgun. There are several Puranic stories about this day. One
of them is that on this day, the baby Krsna killed the demoness Patana and she was
burned into fire by his colleagues. It is customary to light up a big fire in the village
square. Men dance around this fire and utter obscenities.

39. Translator’s Note: The festival of Simga is typically from Maharashtra and is celebrated
for five days. The day of Holi is part of that festival.

40. Translator’s Note: The second day of the five-day Holi festival is called Dhulwad. On this
day, people literally throw mud on one another. The mud is called Rad.
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the Rad (Lit. mud) and Ranga (Colour) are thrown on one another; Rada at
Dhulwada and Ranga on the day of Rangapancami. On all five days, during
day time young men in various garbs and guises would go to each household
and collect ‘SernT’.*At night, they would imitate various known members of
the village community and walk the street in a dignified manner in a pro-
cession. The village priest or another person with the gift of the gab used to
review and comment upon these imitations every now and then. On the day
of the Rangapancamli, late afternoon after lunch, all of the men in the vil-
lage would sit on the mound constructed around the Pipal tree. One person
would the sprinkle colour on all of them. Finally, they all shared the Serni
collected over the five days.

The annual celebration for the village goddess (Gramadevata) used to
happen during the time of Sugl.* From early morning, shops selling sweat-
meats, toys and imitation jewellery were set up near the Pipal mound. Swings
would start moving. Young men form our village and from surrounds would
roam around the village with their colourful turbans with long loose ends
floating on their backs. Sweats were made at every household. Images of the
gods in all temples were adorned with new clothes. In the evening, people
who had taken particular vows and observances would arrive at the temple
among the loud noises of a band. They would then fulfil their vows in front
of the God. At night, there would be a procession of the Goddess image in a
palanquin with a guard of honour called ‘Chabina’ After this procession was
over, in the later part of the night, there would be the eagerly awaited perfor-
mance of the ‘Tamasa’* in the village playground. Amazingly, the very next
day was the wrestling competitions. The procession of the Goddess and the
Tamasa were both equally important parts of the celebration. In the worship
of the village deity, there was no discord between the two. Tamasa did not
interfere with Bhakti, devotion to the goddess.

I have remembered this cycle of seasons, which ran parallel to the cycle
of life, with great curiosity and zeal. I have stored it with utmost sincerity in

41. Translator’s Note: Serni means a mixture of jaggery and dried coconut. It is commonly
used at religious gatherings.

42. Translator’s Note: Sugl is the beginning of the cooler season in India, around October
to November. Farmers have collected the crops and looking forward to a quieter period.
The weather is getting cooler and it is time for various festivities.

43. Translator’s Note: Tamasa is a traditional form of Marathi folk theatre, which is widely
performed by local and travelling theatre groups within Maharashtra. It includes erotic
songs known as Lavanis.
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the inner depths of my mind. Thankfully, even when I came to the city, my
curiosity did not leave me. It kept looking for the secrets of the folk-culture
hidden deep within my mind. That curiosity also made me undertake further
studies in this area, further enriching my knowledge. I fell in love with the
study of folk culture. This led to several things within my memory seeking
explanations and justifications. The godling Cedoba, who was very willing
to destroy the opponents of his devotees in lieu of the offering of a chick-
en, the Bhikrojibuva, who was prepared to hide the shepherd’s cattle for the
reward of a coconut, the Mariai, who expressed her anger by spreading dis-
ease and the Bhairoba who freed his devotee of poison; all of these Godlings
(Gramadevata) started telling me their ancient lineage. I realised that the
sacred Ganges of folk-theatre had its origin in the Himalayas of ancient re-
ligion. That clarified for me the background of things such as the donning
of disguises in Simga, the Tamasa staged during Urus,* the performance of
Bharad during Navaratri, the Gondhal performance during the worship of
the goddess and the overnight performances of Vaghya-Murli for the god
Khandoba. I was amazed to discover that the Ranuabai invoked during the
Vrata ‘Aditya- Ranubar came from Iran. I found out that the child-protector
goddess Jivti who is worshipped on Fridays during the month of Sravana
originally belonged to the class of godlings who devoured little children.
That explained to me the process of the upward mobility of gods in the
minds of their devotees. I also found out that the worship of Nag-Narsoba
encompassed ancient streams of the worship of Cobra (Nag) and Yaksas.
When these secrets were unravelled, all of them opened for me many new
pages in the cultural history of the Indian nation.

Even in our present-day city life, the lowest strata of the society are still
influenced by their erstwhile folk culture. Also, the seeds of folk culture
still linger among the higher echelons of our society in the form of many
religious observances. The erotic farce of Lokanatya (Tamasa), the former
domain of villagers, is taking on new forms and entertaining all levels of
the society. The former Bahuriipi® who entertained villagers by miming var-
ious characters, is now entertaining educated city-dwellers by ‘one-act’ plays
such as those staged by P.L. Deshpande.

44. Translator’s Note: Urus is a Muslim religious festival which honours its saints.
45. Translator’s Note: Lit: One who has many different forms.
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When one realises this amazing and extraordinary influence of folk
culture on human endeavour, one is even more tempted to fathom her far
reaches. This intense desire leads one to discover newer and newer ways of
approaching her secrets. On each of these paths, one discovers beautiful and
unchartered horizons.

It is true that folk-literature and folk customs are two of the major and
primary means for the study of folk culture. However, it is also possible to
glean about the mighty flow of folk culture from other resources. It is true
that the current folk literature and customs have a long tradition behind
them. However, with the passage of time, a lot of folk literature disappears
and many folk customs are no longer followed. Often, many customs change.

In order to explain my argument in detail, let me take an example of
folk-literature as a means of studying folk culture. The available history of
Marathi folk literature does not go beyond the thirteenth century BCE. Also,
even the history of Marathi language as such does not go beyond 1500 BCE.
However, one cannot deny that Marathi community as such did definite-
ly exist before the beginning of Marathi language and Marathi literature.
Their culture expressed itself through a language that preceded the Marathi
language as we know it today. This means that the folk culture of Marathi
speaking people cannot simple be studied by studying the folk literature of
the present day. The roots of this culture go very deep into the distant past
and in order to understand their spread, one needs to study pre-Marathi lit-
erature of Maharashtra.

There is yet another matter one needs to consider. That is, Marathi
folk-culture is nothing more than the Stately Version of the pan-Indian folk
culture. That pan-Indian culture is replete both with the cultures of the indi-
vidual States in addition to the synthesized culture of her own. That is why
the traditions of the folk culture as they appear in the folk literature need to
be studied through the literature of ancient Sanskrit and Prakrt as well and
that too through the not too frequent mentions pertaining to folk literature
in these cultures. The idiom of expression in any language is tightly woven
with every aspect of the lives of the populace. Because of this, in the liter-
ature of any language, one is able to see a reflection, however small, of the
folk culture pertaining to that language. With this background, it would be
hardly surprising if the literature that was specifically produced with the
populace in mind so as to entertain them, and which took notice of the spec-
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ificities of folk culture, would have the predominance of folk culture as a
theme. That is why the Mahabharata, the Puranas, Buddhist Jatakakathas
and Jain Agamas are especially important. Other works which are related to
Brhatkatha and similar are nothing but written versions of the spoken genre
of folk literature.

Once one takes a dip into the vast ocean of Pre-Marathi literature, one
discovers many pearls, each signifying an aspect of folk culture. And when
one finds the loose thread which connects them, one is rewarded with a
beautiful pearl necklace.

Folk Culture is forever victorious. She is bedecked with a myriad of
forms and colours. The so-called high culture of humans derives from the
life-blood of folk culture. The picturesque and beautifully carved temples of
the high culture have been constructed from the myriad of the un-sculpted
stones of folk culture. Even then, the undiminished mountains represent-
ing folk culture will stand forever to give further support and majestic back-
ground to the sculpted high culture. She will stand this way forever.

It is indeed rare to find a researcher who is possessed with the desire to
study folk culture. This is because the chances of success are rare. However,
failure in this pursuit is just as beautiful and challenging. One must however
have plenty of patience.

In this work, the reader will find some of my steps in this direction.
Whatever I was able to find in relation to the mobility of folk deities and the
often-tortuous path of folk beliefs is what one will notice on this journey.
The reader will also meet many known and unknown folk singers. It would
also be possible to see some of the missing pieces in the history of institu-
tions, gods, and goddesses and their iconic representations. Even a cursory
examination of the pages of this book will be sufficient for the reader to ap-
preciate the incessant struggle of the folk-mind for recognition, expansion,
and upward mobility.

Among the nine articles in this book, the first four and the ninth deal
with very complex and involved stories of folk-deities. The reader will be
able to appreciate the reasoning behind the worship of the class of dei-
ties belonging to groups such as the Yaksas, Nagas, trees, Balagrahas, and
Matrkas. Out of the four remaining articles, ‘The Backgorund of the Sahirs’
and ‘Kalyan and Pahatagan’ are those that investigate the background of the
folk-singers. The article, ‘Bhandance Bhandapurana’ introduces to the read-
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er to a class of folk-performers who entertain people. On the other hand,
the article, ‘Sahadev-Bhadalt’ the universality of nomadic fortune-tellers in
India. I am convinced that in the near future, due to the combined efforts of
readers of thinking similar to me, would be able to throw more light on this
subject. I for one, am very eager for this to happen.



Kaliya’s Subjugation



Chapter1

Folk Aspects in the Biography of Srikrsna

Marathi Saint-Poets saw Lord Vitthal in the form of Bala-Krsna, the Child-
God, thereby pouring their devotion into the play (Lilas) of this miracle-child.
Over the centuries, through the constant devotional chanting and listening
to the myths and stories through the medium of the Bhagavatgita and the
Bhagavata,* the Lilas of Krsna have been kept alive and have been enriched.
The Bhagvatgita can rightly be called a treasure of Krsna’s philosophy. The
Bhagavata on the other hand is a treasure of Krsna's Lilas. As a matter of
fact, one can say that if one follows the thinking behind the devotion of the
saint-poets, the philosophy of Lord Krsna has actually shaped the format of
the Lilas of Krsna described in the Bhagavatam.

The Saint-Poets and the Discretionary Devotion in the
Bhagavatgita:

The Gita put Bhakti-the devotional worship, on a noble, lofty and eminent
platform. Vaisnava Saint-Poets used this as a means of supplementing the
Gita’s ideals and thus suppressing alternative thoughts in people’s minds. The
Saint-Poets En-masse transformed and purified the devotional regime of the
common man. The background to this was of course the Bhakti philosophy
of the Gita. Thus, in elaborating the disparity between various deities, the
Gita says:

46. Translator’s Note: The Bhagavata or Bhagavatapurana (Sanskrit: Srimad Bhagavatam) is
one of the eighteen Major Puranas (Mahapuranas) in Hinduism. Ascribed to the sage
Vyasa, it is one of the major texts of the Vaisnava sect and promotes devotion (bhakti)
towards Krsna. It has been dated somewhere between the 8" to the 10" century CE.
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yajante sattvikan devan yaksaraksansi rajasah |l
pretan bhutaganascanye yajante tamasa janah lll (Gita:ay.4)

(Lit: The gentle people (Satvagtni) worship Gods. Those with Rajoguna wor-
ship Yaksas and Raksasas. Those with Tamoguna worship ghosts and the dead.

Marathi saints followed this dictum wholeheartedly. They also spread its
message widely for the spiritual enlightenment of the common man. In
speaking against the worship of minor godlings such as Jakhai and Jokhai,
their expression developed a particularly sharp edge. The following verse by
Sant Tukaram can be considered a representative of the thinking of these
Saint-Poets:

sendart hendart daivate |l kona tt puji bhutekhete |l
apalya poti ji radate | magatim sitem avadan |l |l

(Lit: Who worships those ghosts, goblins, and godlings smeared with Sendur?
They cry when they are hungry and ask for the offerings of food).

In this context, it is worth noting that Samartha Ramdas fearlessly and res-
olutely threw away the Sendur-smeared stones in the cremation ground at
Caphal, and installed an image of Lord Rama in their place.

The above-mentioned prohibition practiced by the Marathi Saint-Poets
is in accordance with the teachings of the Gita.  have mentioned before that
the teachings of Lord Krsna as illustrated by the Gita form the basis of the
biography of Krsna developed by the composers of the Bhagavata. With this
background in their minds, Marathi Saint-Poets have added some new Lilas
to the already existing repertoire. A detailed and thorough look at these new
Lilas is, to me, going to be highly beneficial.

New Lilas constructed by the Saint-Poets:

In one of the Abhangas* (No.1689) describing the play of Krsna as a child,
Saint Namdev, in his Namdev-Gatha,® has described a new Lila. In this
Abhanga, Namdev has imagined that the clan deity (Kuladaivat) of the Nan-

47. Translator’s Note: Abhanga is a type of metre used extensively by the Marathi Saint-
Poets.
48. Translator’s Note: Gatha is a collection of Abhangas.
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das* was the folk-God Khandoba. The day of Campasasthi® is especially im-
portant for this God. On this day, the family traditionally cooked special foods
for Khandoba, their favourite god. Yasoda, Krsna’s mother, had made several
sweets and bharita-rodge,™ his favourite food, for him. Vaghyas and Muralis®
were invited to perform during the whole night after the meal. Suddenly,
Krsna, who was very tired after playing with his mates, came inside the kitch-
en and told his mother, ‘T am very hungry. Please give me the food right now.
Yasoda realised that her little son was very hungry. She prepared a plate with
all of the food offerings to be offered to Khandoba first before anyone partook
of them. She went in a hurry to invite all the guests for the worship of God and
then partaking of the ritual food. In the meantime, Krsna started eating the
food that was to be offered first to Khandoba. When Ya$oda returned, she saw
what Krsna was doing and was petrified. She was certain that the fierce God
would now punish Krsna and said:

This God (Khandoba) is fierce. What would happen now?
My Son, He will punish you by making you insane.

Krsna deliberately twisted his mouth but continued eating. Seeing his crook-
ed face, Yasoda was horrified. She was convinced that Krsna had become
insane due to the wrath of Khandoba. She was also convinced that Krsna’s
actions were due to his insanity and called various Samans to ward off the
evil. The Samans sprinkled sanctified water on the child and subjected him to
holy smoke as well. None of these helped, and Krsna continued acting like an
insane child. Yasoda was sure that the gods in Gokula were powerless in front
of Khandoba and as a result, became almost unconscious due to her grief.

49. Translator’s Note: Nanda and his wife Yasoda were the foster-parents of Krsna.

50. Translator’s Note: The sixth day of the Hindu month of Margasirsa is called Campasasthi.
The particular god who rules over this day is Khandoba, also known as Mallar. It is said
that the demons Mani and Malla were defeated by Khandoba on this day, thereby freeing
people from their tyrannical rule. The festival of Campasasthi starts from the first day of
the month of Margasirsa and is also called Khandoba’s Navaratra. The festival is particu-
larly important to those families who have Khandoba as their Clan-God (Kuladaivat).

51. Translator’s Note: The favourite food of Khandoba is a yoghurt and onion-based curry of
egg-plant called Bharita, to be eaten with a thick round bread called Rodga.

52. Translator’s Note: Vaghyas and Muralis are male and female servants offered to the god
Khandoba for their lifetime. To fulfil their vows, many families offered their first child
to the god. One of the major duties these servants performed was to dance in front of
Khandoba.
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However, finally, when she realised that everything was in the hands of her
son, Lord Krsna, the calamity passed away. The abhanga says:

_janont antara mhane krshnarpana |l
tevham alem vighna dira hoya |l
nama mhane dev pahe krpadrsti |l

janavale poti haci deva lll

(Lit.: When she realised the difference, she said that everything was now of-
fered to Krsna, and was his hands. Namdev the poet says, ‘God in the form of
Krsna looked at her with benevolence’ and she realised that Krsna was the
only true God.)

The Interdiction of Rajasic and Tamasic
Devotional Regimes:5?

There is now no particular need to mention that the Lila described above is
in consonance with the philosophy of the Gita. This Lila is a strong statement
against the highly prevalent worship of Khandoba all over Maharashtra. It is
but natural that the worship of the god who steals the daughters of his dev-
otees and accepts inhuman worship forms such as the Gala and Bagad,* is
an anathema to the Saint-Poets who wholeheartedly followed the teachings
of the Gita. They insist that the worship of gods such as the Khandoba needs
to be discarded in favour of the universal god who is present in every atom
of the universe. It is noteworthy that although Khandoba has not at all been
mentioned in the Bhagavata, Namdev and other saint-poets of the time have
included this Lila in describing the Lilas of Krsna as a child. One can see that

53. Translator’s Note: In Hindu thought, a person is made of three characteristics called
Gunas in various proportions, Satva, Rajas and Tamas. Satva stands for goodness, con-
tentment and Joy. It is devoid of malice, wrath and fear. Rajas is passion, energy and
desire. Tamas, the last one, is darkness, anger and ignorance. The Gunas decide how a
person sees the world and vice versa.

54. Translator’s Note: Bagada and Gala are two of the extreme forms of vows in the form
of physical punishment undertaken by the devotees of the God Khandoba in order to
fulfil a promise they gave the God for obtaining their wish. If that wish was fulfilled, the
devotee would then lie upside down, his neck or lower back would be then be pierced
with a sharp hook and the hook, attached to a rope (Gala) was then pulled up so that the
devotee was suspended in that state until he circumambulated the temple. Bhandara
(turmeric) was thrown liberally at the suspended devotee. The practice is now banned.
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this was a simple method of tearing away the worshippers of Khandoba and
similar folk deities to a more noble and eminent form of worship of the ulti-
mate principle.

The story of Mahabalabhata’s ignominy which the Marathi Saint-Poets
have described in great detail, falls into the same class of tales. In this story,
Marathi Saint-Poets have ridiculed the excessive and blind belief that peo-
ple have in astrology. The Saint-Poets knew that because of this irrational
belief, in order to placate the wrath of inauspicious combinations of the
planets (asubha grahayoga), people used to leave the children born during
such planetary combinations on their own in the forest. They would soon
become the food for wild animals.

The Saint-Poets have adopted the method of criticizing and speaking
against Rajasic and Tamasic worships through the medium of Krsnalilas,
similar to what the composers of the Bhagavata have done. With this insight,
when one starts examining the Lilas of Krsna through the lens of the Bhaga-
vata, one notices how the teachings of the Gita have permeated into the
latter. With this background, we are now going to analyse the inner meaning
of three of the Lilas described in the Bhagavata: Patanasosana (Bh. 10.6),
Yamalarjunotpatana (Bh. 10.9.10) and Kaliyamardana (10. 15-17). All of these
three are very well-known. However, it is important to analyse the nuances
within each, particularly in view of what we have been discussing so far.

The Myth about Putanasosana (sucking Putana dry):

As it once happened, a terrible demoness by the name of Putana started
roaming around the cities and villages, including the cowherd enclaves, and
killing young children. On her journey, she arrived at Nanda’s home. With her
demonic powers, she turned herself into a most beautiful woman and thus
conquered the minds of all of the residents of Gokula. She appeared almost
as beautiful as Laksmi who had come to see her beloved god, Visnu. In actual
fact, she was a demoness looking for young children whom she could devour.
In Gokula, she saw the baby Krsna who was lying in his cot and playing. He
had deliberately hidden his godly glow and thus appeared like a fire hidden
amongst ashes. Krsna realised that Patana was a child-killing Dakini. How-
ever, he quietly stayed in his cot appearing oblivious to her real form. Putana
picked him up and took him in her lap. Yasoda, Krsna’s mother and her friend
Rohini were mesmerised by Putana’s beauty and simply kept looking at her in
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awe. The evil Patana then introduced her poisonous breast in Krsna’'s mouth.
Because of this, Krsna became very angry. He held the breast in both of his
hands and squeezed it so hard that he not only sucked her dry but killed her
as well. As she was dying, she screamed, shouted, and created a big racket.
Finally, she came back to her original demonic form and passed away.

Putana: A Balagraha:

The above is the sum total of the myth of Putanasosana. The composers of
the Bhagavata have called Patana by various adjectives such as Balaghatini,
Khecari, Balamarika and so on. Also, when she was lying dead in her demonic
form, the Gopis, worried about Krsna’s well-being, uttered a protective man-
tra. This mantra tells us Patana’s real character.

dakinyo yatudhanyasca kusmanda yerbhakagrahah |l
bhutapretapisacascha yaksaraksovinayakah |l
kotara, revatijyestha putanamatrkadayah |l
unmada ye hyapasmara dehapranendriyadruhll
swapnadrsta mahotpata vrddhabalagrahasca ye |l
sarve nashyantu te vispornamagrahanabhiravah Il i
(Bhagavata. 10.6. 27-29)

(Lit. The following are fearful even of the very name of Lord Visnu. Let all of
them be destroyed: Dakinis, Raksasis, Raksasas and Kishmandas who harass
young children. Similarly, Ghosts, Corpses, Pisacas, Yaksas and Vinayakas, the
Matrkas such as Revat], Jyestha and Patana, and those Grahas who produce
epilepsy, horrible dreams and calamities and possess children).

This protective mantra seeks the destruction of ghosts, corpses, Yaksas,
Raksas and Balagrahas, and somewhat surprisingly, includes three Matrkas:
Putana, Revati and Jyestha. The mantra also classifies these Matrkas as Bala-
grahas. It is important to know that the Gopis were oblivious of the fact that
the woman killed by Krsna was Patana. However, the protective mantra the
Gopis chanted in order to ward off evil for Krsna did include Patana. This
inclusion informs us that Putana was known to people as a terrible Balagraha
who harassed young children.
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The Nature of the Perception about Balagrahas:

In Indian medicine, discussion about the Balagrahas was often included in the
(discussion about the diseases of children) Kaumarabhrtyatantra. Whenever
medical experts were unable to diagnose ailments suffered by children, as
a last resort, they bowed to people’s religious beliefs and suggested ways by
which spirits which possessed young children could be appeased. Thus, the
limitation of medicine had led to the belief in the appeasement of malevolent
supernatural spirits.

Ancient literature contains many myths about the birth of the Balagra-
has. These can be summarised as follows:

Lord Siva had employed many male and female servants to protect
his baby-son Skanda. After Skanda grew and became a young man,
these servants asked Siva as to what they should do from then on.
Siva told them to go down to earth and look for those people who
were non-religious, polluted and unclean. The servants should then
harass these children until they were appeased by their parents.

The above myth tells us that the Balagrahas are servants of Skanda. It is well-
known that Skanda himself has been called the most important Balagraha.
It is therefore appropriate that the other Balagrahas are called his servants.
Vagbhata has given a list of twelve Balagrahas as follows: Skanda, Visakha,
Mesasya, Svagraha, Pitrgraha, Sakuni, Pitana, Sitapﬁtané, Andhaputana,
Mukhamanditika, Revati and Suskarevati. The Kaurmarabhrtyatantra also
lists in detail the symptoms exhibited by those who are affected by them. It
lists the symptoms for those who are affected by Putana as bodily pain, cold,
tremors, spasms, swelling, curling of the body hair, inability to sleep, thirst,
inability to urinate, irritability, putrid odour like that of a crow, etc.

Teaching Through Entertainment:

From the above discussion, the reader will easily realise that in the past, the
idea of inauspicious deities afflicting young children with incurable mala-
dies which could not be diagnosed, was well established in people’s minds.
To some extent, the idea still exists in some members of the populace. These
inauspicious deities were called ‘Balagrahas’ and Putana was one of the terri-
ble Balagrahas among them. In the Skandaparva of the Mahabharata, Piitana
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has been included as a deity who harasses children (also Vanaparva: 230.27,
Salyaparva: 46.16). In this context, one of the critics of the Mahabharata has
mentioned that the land around Mathura is called, ‘Poutana’ It thus appears
that Piitana was an important local deity around the region of Mathura. In
commenting on the myth of Patanasosana, the composers of the Bhagavata
have belittled the myth about the Balagrahas and have told the Vaisnavas in
no uncertain terms that:

na yatra sravanadini raksoghnani svakarmasu |l
kurvanti satvata bharturyartudhanyasca tatra hi |l |l

(Lit: Listening to and thinking of the great deeds of Lord Krsna leads to the
destruction of the evil inflicted by demons and others. Those who do not do
so while observing their daily chores, are affected by these evil spirits).

The description of Putana as an enchanting female, her feeding poison to
Krsna through her breast milk and Krsna killing her by sucking her dry, are
all episodes which are meant to entertain the populace while at the same
time teaching them the greatness of the universal God. The composers of
the Bhagavata merely wish to show that once one accepts the all-encompass-
ing nature of Bhakti for the Almighty, beliefs into minor deities such as the
Balagrahas are automatically destroyed. By creating the myth about the de-
struction of Patana, these composers managed to add valour to child Krsna’s
biography, and at same time stressing the importance of Bhakti-the devotion
to the supreme. Such multi-faceted outcome is quite often the speciality of
puranic myths.

The Myth about the ousting of twin trees:

The second myth, named Yamalarjunotpatana, is concerned with the uproot-
ing of two large Arjuna trees% in Krsna’s backyard. Because he was naugh-
ty, Yasoda tied Krsna to an Ukhali (a large stone mortar in the shape of an
hour-glass) as a punishment. After that, Yasoda got busy with her household
chores. The Gopis went about their business. At this time, the child Krsna
happened to look at the two giant twin Arjuna trees. Still tied to the stone

55. Translator’s Note: Arjuna is a tree of the Genus Terminalia of the plant family Combreta-
ceae. It is used traditionally as a medicinal plant.
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mortar, he tried to go through the gap between the twin trees. However, the
stone mortar fell on its side and was stuck in the space between the twin
trees. Krsna tried to go through the gap by pulling the rope with force. After
he pulled hard, the two giants fell down, roots and all. The composers of the
Bhagavata have said that these two trees were two Yaksas in their previous
birth. They have explained further as to why they became trees.

Yaksas in the form of trees:

The two trees which were in the backyard of Nanda’s house were, in their pre-
vious life, two Yaksa brothers called Nalakubara and Manigriva. As we know,
Kuber is a close friend of Rudra. That is probably why Kuber would have sent
these two brothers to serve Rudra. Because they were associated with Rudra,
they had become prodigal. One day, they were enjoying themselves on the
banks of the celestial Mandakini River in an orchard in the Kailasa Mountain.
They were intoxicated and were sporting with their women who were also
drinking and singing. As it happened, the sage Narada was passing by and
stopped there. Seeing him, the naked women were abashed and put on their
clothes in a hurry. However, because they were drunk and also proud of their
wealth and riches, the two sons of Kuber totally ignored Narada. In order to
bring them back to their senses, Narada cursed them and said that they will
summarily become trees. However, they will remember their guilt, and after
one hundred God-Years® they will be blessed by an encounter with Krsna,
who will release them from this spell and they will then go to heaven.

Thus, these trees were two Yaksas who had become transformed into
trees due to Narada’s curse. Once Krsna ousted them from the ground, they
came out in human form and worshipped Krsna with great fervour. On their
way back to heaven, Krsna told them that when they reach their abode, they
should always worship him wholeheartedly. He said that they had achieved
what they had wished for, which was their unflinching devotion to him.

The Victory of Bhagawatadharma over Yaksa Worship:

This tale in the Bhagavata is the story of the victory of the Bhagavata religion
over the worship of the Yaksas. Even before the time of the Buddha, the wor-

56. Translator’s Note: Divine years are 360 times human years.



10 Horizons of Folk Culture

ship of Yaksas was highly prevalent in India. People were extremely scared of
the Yaksas and used to offer sacrifices to appease them. Any difficulty they
experienced and any calamity that came their way was attributed to the
wrath of the Yaksas. To this date, Indian religions continue to exhibit signs
of the universal influence of Yaksas and related deities. Until recently, the
Saint-Poets had to confront the worship of the Jakhais and Jokhais. One of
the peculiarities of Yaksa worship was the belief that Yaksas inhabited certain
trees. People used to worship such trees in the belief that they were actually
Yaksas. In ancient literature, such trees were called Caitya-Vrksas. There is no
doubt that the twin Arjuna trees in Nanda’s backyard were, in fact, Yaksa-Ca-
ityas. The composers of the Bhagavata must have constructed the myth about
the curse of Narada in order to explain the importance of the worship of the
Yaksas, Nalakiibara and Manigriva in the form of twin Arjuna trees. It is quite
possible that there are similar stories about Yaksas in the form of Caitya trees
elsewhere in the realm of Indian folklore. The Yaksa Nalakubara is mentioned
in the Mahabharata (Vanaparva 274.16 and 291.33), the Brhatkathamanijiri (p.
264), and in many Puranas dealing with the exploits of Krsna.

It is significant that although Krsna uprooted the twin Arjuna trees,
the two Yaksas residing in these trees thought of themselves blessed as a
result, and became his disciples. The myth clearly shows the attempt by the
composers of the Bhagavata to uplift the Yaksas and absorb them into the
Bhagavata religion. In addition, the myth also informs us of the dangers of
acquiring too much of wealth which could lead to moral degeneration.

The Story of Kaliyamaradana:

The third tale in this group of myths is that of the defeat of the serpent Kaliya.
Once, Krsna and his friends had gone to the banks of the Yamuna River. It was
summer and because they were in the sun for a long time, the cows and cow-
herds were very thirsty. They therefore went to the riverbank and drank the
water from the river. Unbeknownst to them, the river water was polluted by
the deadly poison of the serpent Kaliya. Because of this, as soon as they drank
the water, all of the cows and cowherds died instantly. When he saw this,
Krsna, with his eyes full of ambrosia, brought all of them to life again. The
cowherds did not quite know what had transpired. Eventually, they did real-
ize that they had succumbed to death because of the poison, but it was their
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devotion to Krsna that had saved them and brought them back to life. After
this event, Krsna resolved that for the benefit of all, the waters of Yamuna
River must always remain pure. He therefore fought with Kaliya and defeated
him. Kaliya became a devotee of Krsna and left Yamuna on Krsna’s orders.

Kaliya: A Protector-God of Waters in the Form of a Snake:

The composers of the Bhagavata have deliberately painted Kaliya as a highly
poisonous snake. Their twofold purpose in doing so was firstly, to bring an
element of surrealism to the myth and secondly to highlight young Krsna’s
valour. In actual fact, Kaliya was a fierce Snake God who protected waters.
It is generally believed in Indian folklore that Yaksas and Nagas (Snakes) are
protectors of ponds and rivers and if the water in such places is used by hu-
mans without their permission, they either possess such people or even kill
them. In the Vanaparva of the Mahabharata, there is a well-known story of
all of the Pandavas except Yudhisthira dying as a result of drinking the water
from a pond which was protected by a Yaksa. Many of the ponds and tanks in
Kashmir are named after a Snake God. Because of the inherent fear of Yaksas
who protected waters, many people did not drink water from places which
were known to be inhabited by them. Therefore, the purpose of the myth
of the defeat of Kaliya by Krsna is to free people from the fear of Nagadevas.
The Padmapurana (5.42.148) and Vayupurana (3.69.72) both contain names
of Snake-Gods. Both of them mention Kaliya.

Silimukho dadhimukhah kaliyah salipindakah |l
bindupadah pundariko nagascapuranastatha |l I

As we have seen, the Gopas (Cowherds) came back to life in spite of drinking
the poison released in the water by Kaliya. This was solely due to the am-
brosia-like sight of Krsna who showered them with his love. Needless to say,
this ambrosia-like vision of Krsna is nothing but the rational insight into life
as expounded by the Gita. When one acquires such a sight in life, all of the
poisons and difficulties in one’s life are removed and one is able to enjoy life
fully. The Saint-Poets did acquire such a sight.

57. Translator’s Note: Lit: Silimukh, Dadhimukh, Kaliya, Salipindaka, Bindupada and
Pundarika are the Snake-Gods.
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The Constructive Vision of the Purana Composers:

We have just examined three tales which describe miracles performed by the
child Krsna. Created by the composers of the Bhagavata, all three have been
aimed at criticizing the worship of demigods, namely Balagraha, Yaksa and
Naga. In doing so, the sole purpose of the composers was to dissuade people
from worshipping godlings and to instil into them the devotion to the ulti-
mate being, which occupies the entire universe. All three of these tales are
quite transparent. Although the miracles described border on exaggeration,
one cannot fail to notice an ardent wish to uplift the minds of the common
people. This method adopted by the Purana composers to teach import-
ant lessons via the medium of entertainment proved highly effective. One
often ridicules Pauranic stories as unimportant idle gossip. However, if we
study them seriously, we find that their popularity is based not only on the
improbable and miraculous but also on the deliberate but indirect attempt
they make to instil sound moral values in the minds of the populace. Also,
the many facets of life they portray are highly important as tools in the study
of the cultural history of mankind. If we concentrate on the three myths we
studied in this article, we see the strong belief of the common man in the
demi-gods Balagraha, Yaksa and Naga. One cannot deny the importance of
these beliefs in the study of the cultural history of India.

References:

1. SuSrutasamhita, Uttaratantra, Adhyayas 27-37; Astangahrudaya, Ut-
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2. Myth and Reality: D. D. Kosambi, Bombay, 1962. pp. 85, 109 Footnote.
Pracin Bharatiya Lokadharma: Dr. Vasudevsharan Aggrawal. Ahmed-
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4. Ibid. p. 74.
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Chapter 2

The Grand Celebration of the Bhutamata
(Ghost Mother)

Similar to the mind of an individual, a community’s mind is often strange and
temperamental. Many a times, it is difficult to fathom the exact nature of the
collective likes and dislikes of people. A person or an idea may become so
popular within the society that it is elevated almost to a platform of sacred-
ness and the divine. The entire populace then seeks to stake their claim to the
ownership of that person or idea. This does not however mean that this pop-
ularity, bordering on devotion, is present forever. The populace may suddenly
develop a dislike for that object. Some objects may altogether vanish in the
distant past due to the neglect or disregard they experience. If one is able to
locate such objects and make them talk, one would be able to shed important
light on the mindset of people historically. However, it is not often possible. It
is indeed rare for a researcher to strike gold in such an endeavour. On the rare
occasion one does so, one feels exceedingly happy and enjoys a level of joy as
wonderful as begetting a son.5®

The Bhiitamatrmahotsava in the city of Kalyant:

While T was on the lookout for the roots of the Gondhala, a performance
aimed at the worship of the Goddess, I suddenly came across one such centre
of devotion. This was an insight into a strange and unusual facet of the mind
of the populace. There is an ancient work on dance called ‘Nrtyaratnavali.

58. Translator’s Note: Dr. Dhere rightly says that this extreme happiness is equivalent to a
family begetting a son. In Hindu thought, a son is the one who continues the family lin-
eage and is required to perform the last rites for the parents, thereby ensuring that they
go to the heavens. Hence his importance.
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The work was written in 1240 CE by the head of the elephant squadron of the
King of Warangala, Ganapati Kakatiya. The writer’s name was either Jayana
or Jay Senapatl. In this work, the author states that

The King, Somesvara the 3™, in his capital called Kalyani, had staged
a performance of the Gondali dance in honour of the Bhatamata.
The king made some changes to the dance known in Maharashtra as
the Gondali dance and called it ‘Citragondalr’

Thus, the dance by the name of Gondalinrtya is obviously the original form
of the Gondhala which is staged in Western India to this day. There are some
scholars who doubt this statement of mine. However, I have been able to col-
lect ample evidence that supports my view. I have in my possession a manu-
script (pothi) in Sanskrit called ‘Amalikagramamahatmya’. Amalikagrama is
the present-day town of Mahur. Because this place has an important sacred
tree called Krsna Avalj, it was given the name Amalikagrama. The manu-
script, through the medium of several short stories (Kathas), explains the
importance of Mahur where the main shrine of Goddess Renuka is. While
illustrating the importance of Mahur and the resident Goddess, the com-
poser has elaborated on the importance of the performance of Gondhala in
the worship of Renuka. He has done so in three chapters (Adhyayas). These
three chapters have the collective name of Gondalinrtya. It is strange that
some of the stanzas in this work are also found in the Gaundalividhi (Lit.
the method of performing the Gondala) section of Sarngadeva’s Sangitarat-
nakara.®

Sarngadeva was a well-known musicologist during the reign of the
Yadavas. In his work Sangitaratnakara, he has discussed many Indian folk
dances and has included Gaundali dance as one of them. In quoting the ex-
perts in the field, Sarngadeva says that

gaundlya mandalam proktam tajiiaihi karnatadesajam Il ©

59. The Quarterly Journal of the Bharat Itihas Samshodhan Mandal, Year 20, Issue No. 2.
Aéwin Saka 1861, p. 81. (CE 1929).

60. Translator’s Note: The Sangitaratnakarah is one of the most important and definitive In-
dian texts on music and dance. It was composed in the thirteenth century by Sarngadeva
and deals with both Carnatic and North Indian musical traditions.

61. Sangitaratnakarah, Nartanadhyaya, Slokas 1284-1312.
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It is worth remembering that Sarngadeva quotes experts in musicology when
he opines that Gaundlinrtya originated in Karnataka. The Yadavas ruled over
both Maharashtra and Karnataka and Sarngadeva held an esteemed posi-
tion in the courts of the Yadava kings of Karnataka. Therefore, his opinion
about the birth of Gaundlinrtya must carry some weight. The City of Kalyani
where King Somes$vara Calukya commissioned Gaundlinrtya in honour of the
Bhuitamata is in Karnataka. Also, in the work composed by king Somesvara
himself, namely, Manasollasa or Abhilasitarthacintamani,® there are men-
tions of the Bhiitamata’s celebration.

The Seat of the Bhiitamata in Saurashtra:

What was the nature of the celebration for the Bhutamata mentioned by
Somes$vara? What did this celebration involve? Who exactly was this goddess
in whose honour this celebration was done? Many questions such as these
may be asked. While I was on the lookout for the answers to such questions,
I accidentally stumbled upon some highly important information in the
Prabhasa Khanda of the Skandapurana.® An entire chapter of the Prabhasa
Khanda of the Skandapurana is devoted to the Bhitamata. One may wonder
as to the relationship between Prabhasaksetra and Bhutamata. However, I
think the reason is simple. Because Prabhasaksetra is one of the seats of the
Bhutamata, the composer of the Purana must have felt compelled to include
the importance of the Ksetra and details of the worship of the Bhuitamata.
The description by the composer takes the form of a discussion between Siva
and Parvati. Siva says to her:

tato gacchen mahadevi tatrastham bhutamatrkam |l
savitrya varune bhage satadhanvantare sthitam Il 11l

Thus, Siva is telling Parvati that the religious tourist (yatrika), while he is
visiting various sacred shrines (in Prabhasaksetra), should also visit the
Bhutamata shrine. The next $loka describes the Bhutamata as one with nine
crore attendants (navakotiganairyukta) and belonging to the same class as
corpses and ghosts. Siva further says that during the celebration in honour

62. Manasollasa: Ed. G.K. Shrigondekar. Baroda, 1971. Part III, p.119.
63. The Prabhasakhanda of the Skandapurana. Prabhasaksetramahatmya, Adhyayas 167-170.
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of the Bhiitamata, village and town folk dance, laugh loudly, and run around
with great joy. Their behaviour during this time is comparable to drunks and
they act like having tremors. They smear their body with dirt and mud just as
the ghosts and goblins do. Having heard this, Parvati asks again;

kimesa $astranirdisto margah kimuta laukikah |1 6 |l

(Lit: Is this a way of celebration according to the tenets of the scriptures or
is it just a folk festival?). She further asks: How should the people in Prabha-
saksetra worship this goddess? When and how did this Goddess come here?
On what particular day should her festival be celebrated?)

The information gained as a result of Siva’s reply to ParvatT’s queries seems
nothing short of miraculous. Siva says: My Beloved! After we got married, I
made love to you for a thousand years on Brahma’s time scale. Because you
were so very tired after the physical love, you went away from me. However,
from your menstrual fluids, a horrible woman came into being. She had the
looks described below:

krsna karalavadana pingakshi muktamirdhaja ll
kapalamala bharana baddhamundardhapindaka |l 14 |l
khatvangakankaladhara rundamundakara siva ll 15 |l
dvipicarmambadhara ranatkinkinimekhala |l
damadadamarukara ca phetkarapuritambara 1 16 |l

(Lit: She was black in colour with a dreadful and fierce looking mouth. She
had tawny eyes, loose hair and wore a garland of human skulls. In her hands,
she held dreadful weapons such as the Khatvanga and Kankala. She wore ti-
ger skin. The Kinkini and Mekhala she wore made a loud noise. She was also
playing the Damart drum and filling the void of the skies with her dreadful
screams).

After this dreadful Bhiitamata was born, a male was also born out of Siva’s se-
men. He looked equally dreadful and his attendants were ghosts and goblins.
Siva gave both the Bhiitamata and this dreadful man a boon that the mere
touch of their hands would turn the day into night. Their influence would last
only during the night, during the day they would be powerless. Immediately
after Siva pronounced this boon, Bhutamata and the man coalesced into one.
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Bhuitamata and her associates are to be found wherever there is darkness
and licentiousness. They are unable to do any harm wherever there is light
associated with righteousness. Bhutamata is also known as Bhratrbhanda
and Udasevika. Special celebrations for the Bhiitamata should be done from
the first day of the dark fortnight of the month of Vaisakha to the new moon
day (amavasya).

pratipatprabhrtivaisakhe yavaccaturdasitithih |l
tavatpuja prakartavya preranipreksantyakaih |l 72 |l
atha devi pravakshyami pratipatprabhrti kramat |l
yathotsavo naraih karyah preranipreksaniyakaih Il 78 Il
vikarmaphalanirdesaih pakhandanam vitambanaih |
pradarsyate hasyaparairnarairadbhutacestitaif Il 79 |l

How should this celebration be performed? Prabhasa Khanda recommends
that plays showing the result of bad deeds should be staged during this cele-
bration. Such plays should also include comic scenes making fun of heretical
behaviour. Prerani and Preksani dances should also be performed. On the
ninth and eleventh day, lamps should be lit at night. People should dance
wearing face masks portraying demons and ghosts.

mukhabimbani tatraiva lepadarukrtani vaill g7 |l
vicitrani maharhani raudrasantani karayet |

matrnam candikadinam raksasanam tathaiva ca ll 98 Il
bhutapreta pisaccanam sakininam tathaiva ca |l
mukhani karayet tatra havabhavakrtani ca ll 99 Il

The Purana further declares that celebrating this goddess this way makes sure
that no one suffers from the evil eye of the ghosts and goblins. Also, children
stay healthy.

The Bhavisyapurana has quoted the same slokas described above. How-
ever, it has given a different set of dates for this celebration. It says that this
celebration should happen from the first day of the dark fortnight of the
month of Jyestha to the new moon day. Bhutamata celebration has been
mentioned in a number of places in Sanskrit literature and in religious
books. In his work called, ‘Krtyakalpataru, Laksmidharabhatta has said that
during this celebration, the young and the old behave as if they are drunk.
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They smear themselves with ash, mud, urine and faeces. They ride on don-
keys and utter all kinds of obscenities.

Even a cursory look at Bhutamata, her retinue and the mode of her
celebration informs us that this goddess is strictly a folk-goddess. It is also
clear that the tales described in the Skandapurana about her celebration
are deliberately concocted simply to justify the rather unusual and strange
happenings that are a part of her celebration. It appears that the dreadful,
obscene and loathsome were hallmarks of this celebration and they were
also taken to an extreme. One notes that this celebration has a lot in com-
mon with the present-day Simga festival.*

I have a feeling that the worship of the Bhutamata in Prabhasaksetra
may have gone there from Maharashtra and Karnataka. It would be worth
investigating whether the worship of this goddess is still practiced in Pra-
bhasaksetra. To my knowledge, she is no longer worshipped in Maharash-
tra. Interestingly, it seems that due to their close association with Hindus,
many Jain families have accepted some Hindu deities as their own clan-de-
ities (Kuladevata). There is evidence to suggest that some Jain families have
accepted Bhutamata as their clan-deity.”> On another note, the powerful
Balagraha ‘Revatt, known for the dangerous affliction she causes in young
children, has Bhiitamata as an alternative name.%¢

I now wish to concentrate on the Bhatanrtya, the dance which is per-
formed during this celebration. There is no doubt in my mind that this dance
is a folk-dance. The main reason for this is that the two folk dance types,
Prerani and Preksani are closely associated with this dance. One wonders
whether this Bhatanrtya is the same as the Gaundalinrtya that was staged
in the city of Kalyani during Bhatamatrmahotsava. The folk dances, Prerani
and Preksani have been mentioned in the middle-ages in works dealing
with music and dance. There they have been called Perani and Pekkhani. In
one of the verses of Saint Nivrttinath quoted below, the word used by him,
Pekhana is obviously concerned with dance.

64. Translator’s Note: Simga, also known as Holi Piirnima, is a popular festival in most parts
of India that celebrates the elimination of evil and the coming of spring. It is celebrated
on the full moon day of the month of Phalguna, which usually falls in March. The festi-
val includes dancing, throwing coloured water on one another and performing folk mu-
sic. An image of the demoness Holi is burnt on a wooden pyre in public as well. Obscene
songs and dances and licentious behaviour are often hallmarks of this festival.

65. Jain Community, Vilas A. Sangave, Bombay.

66. Kasyapasamhita. Ed. Hemraj and Satyapal, Varanasi, 1953. P. 99.
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visnusahita Siva anila pandhartl
kele bhimatirt pekhana jenem |l

(Lit. Accompanied by Visnu, Siva was brought to Pandharapar. He (Siva)
danced the Pekhana dance on the banks of the Bhima river.

In other works associated with dance, such as sangitaratnakara and sangitasa-
mayasara, the three dances, namely, Perani, Pekkhani and Gaundali have
been mentioned together in the discussion on folk dances. This leads me to
believe that the Bhuitanrtya mentioned in the Skandapurana is closely associ-
ated with the folk dances Perani and Pekkhani. There are many references in
Marathi literature dealing with Gondalinrtya which support my conclusion.

Gondhalt means Ghosts and Goblins:

Let me summarise what we have learned up till now. As we have already not-
ed, Jayana’s Nrtyaratnavall puts together Bhutamatrmahotsava and Gond-
hala-Gaundalinrtya in one class. We have already examined Bhatamatrma-
hotsava in some detail. As a part of that celebration, we saw that folk dances
such as Prerani and Prekshani were performed. While they danced, the danc-
ers wore masks representing demons and ghosts. It seems very fair that during
the celebration for Bhiitamata, the mistress and patron goddess of the ghosts,
and whose attendants were ghosts and the like, the dancers should use masks
representing demons and ghosts. This dance would obviously have been a
folk dance. Finally, we have seen that the Gaundali dance has been included
in the class of other folk dances such as Prerani and Preksani. I therefore have
no hesitation is surmising that the dance Somesvara instituted as part of the
celebration, the Gaundalinrtya, must have been the Bhaitanrtya mentioned
in the Skandapurana. When one sees mentions of Gondhala and Gondhali in
ancient literature, the above supposition of mine gains further strength. One
then experiences a great joy in discovering a truth long lost in the darkness
of ignorance.

In an early well-known and seminal Marathi work, the Jiianesvari, the
word Gondhali has been used to mean a ghost (Pisaca). In elaborating on the
inter-dependent relationship of Purusa and Prakrti, Jiiane$vara says:

kam sadhutem gondali || sancarouni,suye melim |
na na sudinarica abhalim | durddinnu kije Il Il

67. Marathi: i TTege aiteed || Gerfey g v | o grRar amsmedt Il gy 1ot Nl 53.gooy
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(Lit: Once a Gondhali befriends a good person and pulls him into his own
camp, the good person loses all his goodness and starts behaving like a mem-
ber of the Gondhali’s camp. Same happens to a Purusa, if he becomes too
dependent on Prakrt).

Obviously, the meaning of the word Gondali in this context is a ghost or gob-
lin. In order to assure ourselves that this is the exact meaning Jiianesvara
wanted to convey, let me quote the 10" chapter (Adhyaya) of the Jiianesvari.
In explaining the term ‘ramah $astrabhrtamaham), Jiianesvara has written:

prsthim ubhem thakauni suvelim || pratapem larikesvaracam sisalim |l
gaganim udo mhanatayam bali | didhalt bhutam |l |l (10.233)

(Lit: After this, the Ramacandra who stood on the top of the Suvela mountain
and with his great valour, sacrificed the heads of Ravana, the king of Lanka
to the ghosts who were shouting ‘udo, udo’ from the heavens, is me, the same
Ramacandra who holds the weapons).

Dr. Dhere comments: Obviously, Rama gave the heads of Ravana to the ghosts
who were also known as Gondalis. This can be seen from the screams of ‘udo,

udOrGB

that they were uttering.

In more recent times, especially in the Mahanubhava literature, the
mention of Gondhala has appeared in the form of similes and metaphors.
For instance, works such as Sisupélavadha (Ovi® 447), Rukminisvayamvara
(Ovis 735, 810), Sahyadrivarnana (Ovi 24), Martiprakasa (Ovi 2414), have all
mentioned the Gondhala. Two of these are especially worth mentioning
here:

madaurancam bambali | yoginicakracam gondalim |l
kalaratri udo mhanavilt | ranamaji ll
(Sisupalavadha, 447)

ki sarvasaktincam melim | parajiianacakragondalim |l
ananda prakatala bhutalim | jiva udo karitu |l |

68. Translator’s Note: ‘udo udo’ is a typical chant meaning ‘praise be to the Goddess, Hail the
goddess’ and so on. In seeking alms in the name of the goddess, devotees often carry Her
image in a basket, go to each household and seek alms. In her temples, one constantly
hears this chant.

69. Translator’s Note: Ovi is a metre used extensively in Marathi religious poetry.
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(Sahyadrivarnana, 24)7

Both of these verses mention ‘udo’ Also, words and phrases such as,
‘yoginicakraca gondala, ‘sarva $aktinca mela’ and cakragondala are all used
in relation to Gondhala. The very first line tell us that Yoginicakramela and
Sakticakramela both mean a group of ghosts. It is worth noting that in the
worship of the sixty-four Yoginis, the concept of the circle of Yoginis (yo-
gini-mandala) is most important. Their temples are also circular.

The first ovi describes the scene on a battleground. Having defeated and
decimated the enemy on the battleground, the night of death and destruc-
tion (kalaratri) was celebrated by the circle of yoginis among the terrible
sounds of the various cremation-ground musical instruments (madauranca
bambali) and chanting ‘udo udo’ for the Kalaratri.

Similarly, the following verse in Dasopant’s Gitarnava mentions the two
words, bhutanca, and gondala together.

bhutancam gondalim padilem || tem manusa navhe apulem |l
taisem papa adhina jalem |l jinem hotl Il |l

It is important to note that the meaning of this ovi is in consonance with the
ovi in the Jiianes$vari (13.1004) that I have mentioned before. In the worship of
the Goddess, the Bhutye are as important as are the Gondhalis. In fact, both
of these words probably carry the same meaning. Just as the human represen-
tative of the dog in the worship of Khandoba is the Vaghya (< vaggeya: dog),
the human representatives of the ghosts and goblins in the worship of the
Bhuitamata are the Gondhali and Bhutye.

Gondhala ghaliti Bhitagana:

We have come across the words Yoginicakra and Sakticakramela in relation
to Gondhala and we know that they signify an assemblage of ghosts and gob-
lins. There is a lot of evidence in later literature to support this conjecture.
For example, in the work by the name of Atmatirthaprakasa written by the
seventeenth century Mahanubhava poet Krsnamuni Viratadese, there are
several examples which support my statement. This work of Krsnamuni de-
scribes the greatness of Pancalesvara. A goddess by the name of Satyadevi

70. Marathi: @SR g || frashiar siged || A1 3ar Fgorfael || Tomersh Il
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came to the aid of king Pancala, who wanted to destroy the demons Kumbha
and Nikumbha. With Satyadevi was a group of ghosts who have been called
Yoginicakra by Krsnamuni.

yayanantare pravartaili nisi | tava rokada ani kada bhiutamnisim |l
satyadevt yoginicakrasim |l ali rayajavali | 457 |l

Because of a boon given to Kumbha and Nikumbha by Siva, as soon as a drop
of their blood fell on the earth, new demons were born out of it. Therefore,
the ghosts were ever ready to drink every drop before it fell on the earth. The
work of the ghosts started as soon as the battle began.

kinkaliya nadem garjati || karim rudhirapatrem zelitim |l
harse gondalim nacati | satyadevipudham Il 406 |l

As one can see, Krsnamuni has used the term ‘Gondala’ for the dance of the
ghosts. Another Mahanubhava poet of the same period, Laksadhira, in his
work called Rukminisvayamvara, makes a similar mention when he is de-
scribing the scene of a battle.

rani utarali bhatem || mhanatim upavase bahutem |l
ajim paranem jalem amutem |l ichha apuliye |l
yeke mansem toditi tatatatam | gole giliti gatagatam |
ghatt baisoni ghataghata | ghotitim asudhem |
hindati causatiyogint || kapalakharparem asatim panim |l
rudhirem bharuni gheti dhant | detati dhekara |l
maga mhanatim udo udo |l aisem juga sada nando |l
karya amuce siddha |l $rijagannatha ll
navakodt katyayant dekha |l chapanakodi camundanca lekha |l
nagna dhanvati aika l vetala ranim |l
(Rukminisvayamvara, 16.14-15, 22-24)

In this description by the poet Laksadhira, the ghosts including the sixty-four
Yoginis, nine crore Katyayants, fifty-six crore Camundas and the naked Vetala,
are ecstatic, having consumed the meat and drunk the blood. They are danc-
ing the tune ‘udo, udo’.

A fifteenth century Jain Marathi writer by the name of Surijan wrote
a book called Paramahansakatha.” In this work, he has ridiculed

71. Paramahansakatha. Ed. Dr. Subhashachandra Akkole. Solapur, 1960. P. 46.
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Carvakas by the use of a metaphor for Gondhala saying, ‘carvaka
bhuta nacati Il kaliyougim udo mhanatt’ (Lit’ ghostly beings such as
Carvaka dance in the Kaliyuga. They chant ‘udo udo’ while doing so.
Once again, there should be no doubt that this ghostly dance with
the chants of ‘udo udo’ is nothing but Gondhala.

The writer of the A§vamedha, Vipra Narayana, has specifically mentioned
Gondhala when he described the play of the ghosts during a battle. He says:

nagna dhavati lava |l ala vetalanca thava ll

bhutavalt mhanati deva |l aisemca ho pratidinim |l |l

alt autakott bhutavali | medamansa khatam sarva dhali |l
mhanati dhanya dhanya vanamali\l ajim bahutam divasam bhojana ll
sairavairam dhavatiyaksini | sagala bhaksiti dankini |l
vidariti pisacavani | mahavirantem |l

aist nana pari bhitem amita | parisoni pavalim tvarita |l
medamaunsa ani Sonitem | sakala trpta jalim |l

maga trpta jaliyavart || gondhala khelatim avadharim |l
divatiya ghevoni kart |l ekeka ambarim usalatim |l

udo udo karitim bhiitem™ |l

mhanati bhojana didhalem jagannathem |l

ajim jo na ye yethem |l to mukala bhojana |l |l

Lit: They all ran naked. The group of Vetals came as well. All of them said
to God, ‘May it be like this every day! Millions of ghosts and goblins arrived.
They all consumed the meat and fat. They all thanked Lord Krsna for the
wonderful meal they enjoyed after a long time. The Yaksinis ran around. The
Dakinis devoured everything in sight.

If there is still any doubt in the mind of the reader that Gondhala is the same
as the dance of the ghosts and goblins, it is worth looking at Sridharasvami
Nazrekar’s book, Ambika-udaya.” In describing the entourage of the Goddess
who is on the way to destroy the demons Canda and Munda, Sridharaswami
says:

astabhuja adibhavani || nighe mrgendravari baisont |l
savem causasti koti yogini |l icchamatrem pragatalya ll

72. Translator’s Note: Text highlighted by Dr. Dhere.
73. Translator’s Note: Ambika-udaya, Ed. Narayanasastri Nazarekar, Pandharpur, 1965.
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ananta Saktinct swamini | asarikhya devi milalya te ksani |l
navakoti katyayant || causasti koti camunda ll

autakoti bhitavalr | gheuni calali bhadrakali |l
jvalavetala mahankalt | asankhyata prakatale |l 3.33-35 |l

Sridharaswami then elaborates further how the Gondhala dance of this
crowd of ghosts starts once the battle begins. He adds:

ikade ambecya dalim || autakoti bhatavalt |l

navakoti camunda sakalt | causasti koti yogint |l

vetal bhairava apara |l tehatisa koti devabhara |l

divatya gheuni samagra ll gondhala ghaliti ambepudhe ||
daityance kadhini kothala | techa chandakem karunivisala |l
rangim nacativetala | divatya karim zalakati |l
tanta-vitanta-ghana-susira |l caturvidha vadyance gajara |l
dundubhivajavi purandara ll

nadem dharadhara tharakatase |l 4.47-50 |l

In continuation of this description, in verse 4.70, Sridharaswami clearly says:
udo udo mhanona |l gondhala ghaliti bhiutagana |l
Also, once again in the fifth chapter (adhyaya), he says:

tom dhavilya bhutavali || sakala rana bhaksilem te velr |l
trupta houni gondhali | nacatt tevham ambepudhem |l 5.84 |l

It is in this explicit way that Sridharaswami has described the Gondhala
dance of the ghosts. Through his work ‘Ambika-udaya’, the exact nature of
Gondhala becomes very apparent to us. The participants in this ghostly
dance are: Yoginis, Saktis, Katyayanis, Cimunda, Yaksinis, Vetala and Bhaira-
va. Also present are the typical accompanying musical instruments and other
sounds associated with the Gondhala dance: divtya, catndke, tuntune, and
the udokara.

A contemporary of Sant Eknatha, the muslim Marathi Saint-Poet Shekh
Mahammad Srigondekar wrote a work called Yogasangrama. In it, he has
said the same thing about Gondhala. He says:™

ata aika gondhalace vyavadhana |l
hamkari samasta bhutamlagina |l

74. Yogasangrama. Ed. B.C. Bendre, Mumbai, 1959. P. 150.
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aneka aneka karuni baralana || rangani avatarata ase Il 13.24 1l |l
ghadika hajivanta hota malikace || ghadika gondhale hounanace |l
tethem uccara kart aneka bhutance || hati tata gheianiya ll 12.97 |l

Finally, in his work called ‘Svanubhavadinakara’, the disciple of Samartha
Ramdas, Dinakaraswami Tisgavakar, declares that Sakticakramela is nothing
but a collection of ghosts.”

hotom padilom Sakticakramelim |l

maja yekasi paficabhitabadhect akalt |l

sadguru tum paricaksarv® aturbali | yekerici aksarem upacarilem |
yekaksaract karant kadasant || nihsesa kelt bhutazadani |l

maja mi cukalom hotom nirvanim |l tya bhetavilem maja matem |l |l

With the definitive evidence I have provided so far, the reader will no doubt
come to realise that, the words Sakticakramela and Yoginicakramela, used in
the early period of Mahanubhava literature, were indicative of a collection of
ghosts. Also, Gondhala is a dance that imitates the dance of ghosts and gob-
lins and is used as a part of the worship regimen for the Goddess.

The description of the Bhuta-nrtya in the Skandapurana, the mention
by Jayana of the celebration of Bhutamata, which included the Gondali-
nrtya, and several mentions of the Bhuita-nrtya in Marathi literature, all go to
show that Gondhala is a ghost-dance used in the worship of the Bhutamata.

Gondhala today is a folk-dance used strictly in the worship of the god-
desses Renuka and Tulajabhavani. Bhitamata seems to have disappeared
altogether in the dark unknown past. The Gondhale and Bhutye do not even
know her anymore. We were however able to delve into the unknown past
and investigate her, due mainly to the etymology of the names Bhutye and
Gondhali. We were able to look at a lot of evidence that came from ancient
Marathi literature. This allowed us to visit closely the terrible dance, the
Bhutanrtya, used in her worship. It is likely that probably over six to sev-
en hundred years ago, Bhitamata became less significant in comparison to
the popularity of Reniitka and Tulajabhavani. Her worshippers became more
engrossed with the milder celebratory chants (udokara) for these two god-
desses. Although we are not able to investigate this change in toto, material
available to us has given us at least an inkling of the past.

75. Svanubhavadinakara. Ed. Shankar Shrikrishna Dev. Dhule, Saka 1833.
76. Translator’s Note: Text highlighted by Dr. Dhere.
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Chapter 3
Manibhadra Yaksa

Within the large group of Indian deities, the Yaksas and Yaksinis have made
their distinct mark. Since ancient times, the general Indian populace seems
to have been deeply involved in the worship of the Yaksas. Even to this date,
vestiges of Yaksa worship can be seen dispersed all over the villages in India.
In the realm of Indian iconography, many different kinds of Yaksa statues at-
tract our attention. Stories and myths about Yaksas are abundant in Indian lit-
erature. The ideas behind many of the religious rituals we practice to this day
have their bearing on our erstwhile Yaksa worship. I am convinced that if we
meticulously investigate the effect of Yaksa worship on the Indian mind, we
are very likely to unravel a myriad of mysteries in the cultural history of India.

Among the deities classified as Yaksas, the leader of the Yaksas (Yaksara-
ja), Kubera, is still invoked in the daily worship practice of Hindus in the form
of ‘a mantric bouquet of flowers’(mantrapuspanjali). He is also worshipped
every year during the Dipavali festival on the day of the dhana-trayodast. Not
long ago, the worship of Manibhadra Yaksa was also highly popular in some
prominent segments of Indian society.

The Importance of Manibhadra:

Manibhadra is one of the most important deities in the Yaksa pantheon. Next
to Kubera, he is considered to be the most influential Yaksa. Although he is
not mentioned all that often in the Mahabharata, even the few mentions we
see suggest to us that he was very important at the time. For example, in the
Sabhaparva (10.15), the sage Narada describes the court of Kubera. In describ-
ing the court attendees, Narada puts the name of Manibhadra the very first in
the list. It is also important to know that in this list, Manibhadra has been de-
scribed with the suggestive adjective, dhanada, meaning ‘the giver of wealth.
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After this mention, one comes across Manibhadra in the Nalopakhyana
of the Vanaparva of the Mahabharata. In the deep jungle, having burnt the
hunter by her curse, Damayanti, suffering intensely from the loss of Nala and
searching for him singlehandedly, notices a caravan of businessmen cross-
ing the river. Damayanti, somewhat confident about seeing a group of peo-
ple in the otherwise lonely forest, approaches them and asks if they know
the whereabouts of Nala. S'uci, the head of the group of businessmen says
to Damayanti:

Kurijaradvipimahisasardularksarmrganapi |l
pasyamyasminvane krtsne hyamanusyanisevite ||
rte tvam manusim martyam na pasyami mahavane |l
tatha no yaksaradjna manibhadrah prasidatu |l |l
(Vanaparva, 64.129-30)

(Lit: Oh Kalyani! In this forest where humans do not venture, I only saw el-
ephants, tigers, wild-buffaloes, Cheetahs, and deer. I have not seen a single
human being apart from you in this great forest. However, Oh Kalyan1! Let our
King of Yaksas, Manibhadra, make it so happen).

These businessmen were on the way to Cedi country and Damayanti joined
them as well. On their way at night, they all stopped on the bank of a lake.
While they were asleep, a herd of wild elephants attacked the elephants be-
longing to the businessmen and almost killed all of them. Those business-
men who survived this calamity got together and started lamenting their fate.
They said, ‘What bad deed did we do to deserve this calamity?’

nunam na pujitoh asmabhih manibhadro mahayasah |l
tatha yaksadhipah Sriman na vai vaisravanah prabhuh |l
na puja vighnakartrnamathava prathamam krta \l |l
(Vanaparva, 65.22-23)

(Lit. We did not worship the ever-successful Manibhadra and also the leader
of the Yaksas, Sriman Vaisravana. It is also certain that we did not worship
other deities who create calamities as well).
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The Adored God of Sartha:

When one examines the above passage, it becomes clear to us that
Manibhadra was the favourite God of business people who travelled in their
caravans. Due to the nature of their business, they constantly moved from
place to place. Therefore, it was but natural that they would entrust their God
Manibhadra with their fate. The good and bad in their life were attributed
to either a boon or a curse from Manibhadra. It is worth noting that they
remembered Manibhadra first, even before Kubera, the Lord of Yaksas. It is
also important to remember that the sage Narada addressed Manibhadra as
dhanada, the giver of wealth. It is but natural that businessmen who roamed
constantly to acquire wealth would worship Manibhadra, the giver of wealth,
with great devotion. It is for this reason that they have called him ‘Yaksarata’
(king of Yaksas) and ‘Mahayasa (giver of great success).

In the same Vanaparva, in describing the religious travels of Yudhisthi-
ra and others to sacred places (tirthayatra), there is a mention of the seer
Lomasa telling Yudhisthira that in the vicinity of the mountain Mandara-
girl, many Yaksas, Gandharvas and Kinnaras worship Manibhadra, the Indra
among Yaksas. It is stated that Lomesa narrated this information to Yud-
histhira (Vanaparva, 141.7).

Manibhadra’s special attribute of being the ‘giver of wealth’ (dhanada)
has been further elaborated in the Santiparva under the name of ‘Kundad-
haropakhyana’ (Santiparva, 271). This tale has been told to Yudhisthira by
Bhisma. It extolls the importance of observing one’s dharma:

The God who Bestows Wealth:

In order to ward off poverty, a poor Brahmin decided to undertake various
religious observances and started the worship of many deities. However,
he did not receive the fruit of his efforts. While he was in search for new
deities who could give him rewards for his observances, he came across a
cloud by the name of Kundadhara. This cloud happened to be an attendant
to many gods and would always be found around them. The poor Brahmin
propitiated this cloud and as a result, was able to acquire his favours. With
Kundadhara’s blessing, he obtained divine vision. Thus, once, while he was ly-
ing down on a bed of sacred grass (darbha), he was able to see the radiant god
Manibhadra sitting in the middle of a circle of Yaksas. He also noticed that
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on Manibhadra’s orders, the Yaksas were distributing wealth and property to
those people who had acquired merit through their actions, and at the same
time, taking away the possessions of those who had committed sins. At that
moment, while the Yaksas were watching, Kundadhara prostrated in front of
Manibhadra and sought a boon to obtain better living conditions for the poor
Brahmin. Manibhadra agreed to give a lot of wealth to the Brahmin. Howev-
er, on deeper thought, Kundadhara felt that wealth was of no value whatso-
ever. He said to Manibhadra, ‘Sir, the giver of wealth! I do not want to beg for
riches on behalf of my devotee, the Brahmin. In place of it, I would like him
to be someone who believes in and observes Dharma. Upon this, Manibhadra
said, Tsn't the fruit of believing in and observing Dharma, obtaining property
and everlasting happiness? So why subject oneself to tapas, involving physi-
cal hardships, rather than obtain the fruit of the same without going through
physical hardships?

Kundadhara did not however agree with Manibhadra’s argument. He in-
sisted that the devotee must observe dharmic practices and obtain a boon
by doing so. Finally, pleased with Kundadhara’s devotion and also with his
arguments, Manibhadra gave the Brahmin the boon that he would live by his
religiously pure self.

It is clear from the above story that according to popular perception,
Manibhadra is a god who is known to give wealth to his devotees and he is
surrounded by several Yaksas and is their chief.

Manibhadra’s last mention in the Mahabharata is in the Asvamedhika
Parva (65.6). Following Vyasa’s advice, Yudhisthira decided to perform an
Asvamedha sacrifice. For this purpose, he wanted to recover the treasure
that had been previously buried by the King Marutta. This is where the men-
tion of Manibhadra comes in. In order to recover the secret treasure, Yud-
histhira departed to the place with his family and army. When he reached
the implied place, he erected a large tent on a levelled ground. Rsis, includ-
ing Dhoumya gave him the auspicious time to start the digging. Overnight
he fasted and listened to the chants of the accompanying Brahmins. Next
morning, he organized a prasada cooked especially for the God Siva. He then
made offerings of ghee in the specially prepared fire and worshipped Agni,
the god of fire. By chanting the appropriate mantras, the Brahmins offered
cooked rice (caru) to the fire. Flowers which were sanctified by mantras
were offered with the caru as bali”” to lord Siva. The Kinnaras were propi-

77. Translator’s Note: A bali is a sacrificial offering.
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tiated by sanctified offerings of a variety of flowers and puffed grains. This
was followed by balis to Kuber, the king of Yaksas and Manibhadra, his chief-
tain. Other Yaksas and Bhatapati, were offered Citranna,” meat and water
containing Til (Seasome). The priest made offerings to each one of these
godlings in separate earthen pots. Yudhisthira made offerings of cows to the
Brahmins and balis to supernatural beings.

This way, having thus performed the puja of Rudra and associated Ganas,
Yudhisthira, accompanied by Vyasa, went to the exact place where the trea-
sure was buried. Here, he first worshipped the Lord of Wealth, Kubera. The
conch shell and gods who look after buried wealth were then propitiated by
offerings of flowers, Citranna and Apupa.” The Brahmins then chanted Svas-
tivacana. It was during this sacred atmosphere that the digging for wealth
was done. Having found thousands of containers containing the treasure,
Yudhisthira once again offered prayers to Siva and then left for Hastinapura,
his capital.

It is important to examine this story about the transport of a treasure in
order to appreciate not only Manibhadra’s role, but also to understand the
nature of the worship of the Yaksas by the populace. From this tale, one can
easily follow that hidden treasures are protected by Yaksas and Kinnaras,
who themselves pay obeisance to Siva. Unless they are satiated by one offer-
ing them a detailed worship involving rituals, one is unable to get access to
hidden treasures.

These mentions of Manibhadra in the Mahabharata inform us of his no-
table importance at the time. The composers of the Mahabharata have laud-
ed him by adjectives such as Yaksaraja (king of Yaksas), Dhanada (giver of
wealth), Mahayasa (highly victorious) and Mahadyutimana (one with great
lustre). The giver of wealth and kingdom to his devotees, guardian of hidden
wealth, giver of business prosperity to business people, and at the same time
bringing calamities for those who do not propitiate him, is how Yaksadeva
Manibhadra has been described during the time of the Mahabharata.

78. Translator’s Note: Citranna or lemon rice is a South Indian dish made especially on puja
days.
79. Translator’s Note: Apupa is a type of cake made out of flour.
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Elaboration of the Iconography of Manibhadra:

The picture of Manibhadra that is painted in the Mahabharata can be further
clarified by looking at other sources. In the 15™ Adhyaya of the Uttarakanda
of the Valmiki-Ramayana, there is a description of Manibhadra having acted
as the leader of Kubera’s army (Senapati) during the war between Ravana
and Kubera. Manibhadra is described here by the honourific adjectives,
Mahayaksa (the great Yaksa) and Yaksendra (the Indra among the Yaksas).
During the battle with Ravana, Manibhadra killed many of the great warriors
of Ravana. Unfortunately, in the end, Ravana defeated Manibhadra. In this
final battle with Ravana, there is an important reference to Manibhadra’s ico-
nography. It says:

tadito manibhadrasya mukute praharadrane |l
tasya tena prahdarena mukutam parsvamagatam |l
tatah prabhrti yaksa asou parsvamoulirabhutkila |l |l
(Uttarakanda, 15.15)

(Lit: Although he was hit several times with Manibhadra’s weapons, Ravana
strongly hit on Manibhadra’s crown. Because of the force of the impact,
Manibhadra’s crown tilted backwards. From then on, Manibhadra started
wearing his crown with a backward tilt).

In his iconography, Manibhadra is always shown with his crown tilting back-
wards. It must be that the iconographers took heed of the above story in con-
structing Manibhadra’s image.

Manibhadra’s Family History:

The Vayupurana (Adhyaya 69) contains important details about Manibhadra’s
place of residence and his family. Using this information, one is able to pre-
pare a table of Manibhadra’s lineage as follows.
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Kasyapa + Khasa

AdiYaksa + Rtusthali Apsara
Rajatanabha + Bhadra (Daughter of the Raksas Anulhada

l
| |

Manivara + Devajani Manibhadra + Punyajani
Many Guhyakas such Punyajana such as

as Parnabhadra Siddhartha

Punyajana, Devajana and Guhyak are alternative names for Yaksa clans. They
may well be among the various classes of the Yaksas. From the above family
tree, one thing would be clear that the Punyajana were a part of the clan of
Manibhadra.

Manibhadra’s Abode:

The Vayupurana (Adhyaya 47) has provided definitive information about
the abode of Manibhadra. It says that on the north-east of Kailasa, there is
a mountain called Candraprabha. This jewel of a mountain is adorned with
heavenly medicinal plants and chemical elements and is situated next to
a golden mountain. At the base of Candraprabha is a lake by the name of
Achhoda. This lake is the source of a river called Acchoda. On the banks of
this river is a heavenly forest called Caitrarath. Accompanied by other Yaksas,
Manibhadra, the leader of the Yaksas, lives on this mountain Candraprabha.
A number of his subjects live with him. Among them, many are cruel by na-
ture.

The Matsyapurana (121.5.9) provides identical information about
Manibhadra’s abode. We have already seen that according to the Mahabhara-
ta, Manibhadra’s abode is a mountain called Mandaragiri. In the opinion
of Dr. Vasudevasharan Aggrawal, the mountain peak known at present as
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‘Mana’ must be the abode of Manibhadra. This peak is close to Badrinath.®
In his work, ‘KadambarT, Banabhatta has described lake Acchoda as a very
beautiful place. He has further described a place called Candraprabha at the
base of the Kailasa mountain. According to him, Candraprabha has a beauti-
ful Siva temple which has a four faced Sivalinga. He describes a scene where
someone has just completed the puja at this temple. It is also this temple
where Mahasveta sat in deep meditation. This description by Banabhatta
resonates well with our knowledge that Kuber, the king of the Yaksas, is a
close friend of Siva and all of the Yaksas are devotees of Siva.

The Vamanapurana mentions that there is intimate relationship be-
tween the Vata tree (Ficus benghalensis — banyan tree) and Manibhadra:

yaksanamadhipasyapi manibhadrasya narad |l
vatavrksah samabhavat tasminstasya ratih sada 1118.3 Il

(Lit: Pulastya Rsi tells Narada: Oh Narada, The Vata tree was born out of the
king of the Yakshas Manibhadra. Because of this, this tree is very dear to
Manibhadra.)

The relationship of Yaksas with the Vata tree is age old. There have been many
mentions of the Yaksas residing in the Vata tree. The well-known Vatayaksini
who is known for her worship by those who are practitioners of the secret
meditation which yields practical benefits (Sakama Gudhasadhana) always
resides in a Vata tree.

Popular Folk God:

The Valmiki Ramayana, Vayupurana and Matsyapurana have all described
Manibhadra as the leader of the Yaksas. The Devibhagavata also does so. The
Padmapurina says that in the battle between Siva and the demon Jalanda-
ra, Manibhadra fought side by side with Siva (Padmapurana, Uttarakhanda,
13.55, 14.7, 18.21, 23, 26). In Ksemendra’s Brhatkathamanjiri, he has been de-
scribed as the brother of Kubera and his wife is called Madanamanjiri.* The
Atanatiyasutra of the Buddhist work Dighanikaya lists the names of Yaksas.

80. Bharatasavitri, Prathamakhanda: Dr. Vasudevasharan Aggrawal. New Delhi, 1957. P.253.
81. Brhatkathamanjiri (Kavyamala: No. 69), Mumbai, 1931. pp. 214,222.
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Manibhadra has been named in this list as a prominent Yaksa.* The Visnud-
harmottarapurana includes Manibhadra in its index of folk deities.®

One can easily see how important this Yaksa was to the folk mind. When
the worship of Yaksas was in vogue, Manibhadra’s worship was right next
to Kubera in importance. Because of his pervading appeal to the common
folk, many shrines around India were developed for his worship. According
to Jain Agamas, his Caityas and Ayatanas existed in the cities of Mithila and
Vardhamanpura.* The Kathasaritsagara (2.5.165-166) mentions Manibhadra
shrines. People used to offer navas® at these shrines for tangible awards. It
appears that Mathura and Padmavati (currently Pavaya in Gwalior District)
were important active shrines for the worship of Manibhadra. The sculpt-
ed image of Manibhadra found at Padmavati is currently in the museum at
Gwalior. Another image, found in the village of Parkham near Mathura is in
the museum at Mathura. Both images are enormous in size. Experts in ico-
nography believe that these images of Manibhadra were the precursors of
the images of Visnu and Bodhisatva which were sculpted later. There is some
evidence to support a conjecture that the image discovered at Padmavati
would have been the subject of worship by the business people described
in the Nalopakhyana. This description seems to indicate that the caravan
(Sartha) Damayanti met on the way to the Chedi country (Sagar-Jabalpur
area in Madhya Pradesh), started from Padmavati and crossed the Vetravati
(currently Betava) river on their way. The Buddhist work ‘Mahaniddesa’ has
said that the devotees of Manibhadra were called Manibhadravratika® (Lit.
those who had taken the oath of the worship of Manibhadra).

The worship of Manibhadra which was very popular in the distant past
does still exist to some extent at present. The worship of ‘Bavana Vir’ (Lit.
Fifty-two Heroes) which is very prevalent to this date in Indian villages in-
cludes Manibhadra.” In Bengal, he is referred to as ‘Manik Vir.

82. Dighanikaya: Translated by Bhiksu Rahul Samskrtyayana. Bhiksu Jagadisa Kasyap. Vara-
nasi, 1936, pp. 277-278.

83. Pracheen Bharatiya Lokadharma: Dr. Vasudevasharan Aggrawal. Ahmedabad, 1964. P. 12.

84. Vivagsuyam: Ed. Dr. P.L. Vaidya. Pune, 1935. P. 72. Para 188.

85. Translator’s Note: Navas: Navas is a vow taken by the devotee for a tangible reward. If the
devotee obtains his wishes, he/she does what was promised to the God.

86. Hindi Sanskriti ani Ahimsa, Dharmananda Kosambi, Mumbai, 1935, p. 143 (In Marathi).

87. Translator’s Note: In his book, Maharastraca Devhara, Dr. Dhere has discussed in some
detail, the worship of the Virs. pp. 76-78.
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The Guardian of Hidden Treasures:

Manibhadra is the god of business people. He makes sure that they acquire
wealth and then he also protects their wealth. In this regard, it is important
to know the significance of the relics found in the state of Madhya Pradesh
by Muni Kantisagar.*® Following is the information on these distinct remains,
provided by him:

In the town of Mahakosala or the deep forest close by, one often
finds some square mounds. These are different to Suttee stones
in that they are not erected in the memory of a particular person.
What then is the significance of these stone mounds? While it is a
hard question, it cannot be ignored. These square mounds are con-
structed out of ordinary un-sculpted stones. One of these stones is
adorned with Sendur, the orange-yellow pigment. It was learned
from an old teacher at Hirapur, Mr. Nanhelalji Chowdhari that there
is most probably a connection between these square mounds and
one of the most ancient nomadic tribes of ancient Indian tribes, the
Banjaris. In the olden days, when transport was far from easy, trade
between the states was done mainly through the Banjaris. These
Banjaris carried the goods on the backs of their bullocks. It was only
during the rainy season that the Banjaris stayed put in one place. For
the rest of the year, they would roam around the country for their
business. They would stay only at places where water and fodder for
their bullocks were available, even if such a place was situated in
a dense forest. While they stayed in such a place, they would store
their hard-earned cash inside freshly erected stone mounds. They
would then render the mound with mud and finally imprint a sym-
bol of their deity on the top. Because of the fact that the folk mind in
India is very devout, no one would touch the mound, and that way
the wealth of the Banjaris remained safe. When the Banjaris moved
on to the next place, they would take out the cash if they needed it.
Otherwise, remembering its location, they would leave it in there.

There is proof in the assertion that the Banjaris did actually hide
their wealth this way, it is not only a myth. This is clearly seen from

88. Translator’s Note: Muni Kantisagar (1011-1980) was a scholar of Jainism,



Manibhadra Yaksa 39

the following story that Mr. Nanhelalji Chowdhari, ‘Caksurvai Sa-
tyam’ (Lit. eye witnessed) told by himself.

In the jungle on the western side of the town of Hirapur in Sagar
district, there was a square shaped stone mound. People of the town
thought of it as a shrine for some deity. Once a group of Banjaris
came and stayed there overnight. When the town’s people visited it
after the Banjaris had left the next day, they were most surprised. The
mound had been broken and was in pieces. The town’s people then
realised what the mound had meant for the Banjaris.*

I strongly believe that such square mounds have a lot to do with the
worship of Manibhadra and in fact more generally with the worship
of the Yaksas. Being the protectors of hidden wealth, Yaksas were the
deities of the tradespeople in India. The locations of their shrines
were not only in the villages but also in forest next to rivers and lakes.
With this background of Yaksa worship, when we think of the square
mounds built by the Banjaris, we can unequivocally say that these
mounds are nothing but shrines for the Yaksas. The Sendur-covered
stone on top of these mounds can then be called a Yaksa, the pro-
tector of hidden wealth. Because of the fear of the Yaksa in people’s
mind, no one dared to touch such mounds.

It is then not at all surprising that in the middle of India (Madhya
Pradesh) at Padmavati where the huge image of Manibhadra was
found and where Damayanti met his devotees, the traders (Vanikja-
na), a very large number of such mounds were discovered. One must
always remember that such mounds are very closely connected with
the worship of the Yaksas.

89. Khandaharonka Vaibhava: Muni Kantisagar, Varanasi, 1953. pp. 358-359.
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Chapter 4:

The Mystery of the Rajamatha

For those who study the literature of the Mahanubhava Sect, the term Ra-
jamatha is well known. Thus, in Rddhipura, the abode of Govindaprabhu
is known as Rajamatha. Originally this was a shrine for the god Nrsimha.
Govindaprabhu alias Gundum Raula used to frequent this shrine. He used
to personally check and taste the suitability of the seven food offerings made
for Nrsimha before they were offered to the deity. Gundam Raula was also
known to play games with the image of Nrsimha.”” Now and then he would
go out of town. However, on such occasions, the devotees would often say
that, ‘without Raula being here in person, we experience many calamities.
They also wondered that whereas there were many temples in the town with
attached residences for the religious preceptors, how come there was no such
place for Raula? They therefore decided that there needed to be a temple
and also an attached residence for Raula. The devotees made this decision
out of their devotion. However, the close disciples of Raula wanted to buy a
matha, a matha of their own. Finally, Mhaimbhatta gave the townsfolk ‘sati
asu cauthariya’ and bought the Rajamatha for Raula.” Mhaimbhatta made
a copperplate to this effect as well.?* After this, the Rajamatha became the
permanent residence of Gundam Raula. Because of the memories of many
Lilas he performed there, it became a highly sacred place for members of the
Mahanubhava sect.

9o. S‘r[govindaprabhucar[tra, Ed. V.B. Kolate. Malkapur, 1960. P.38, Lila No. 111-112.

91. Translator’s Note: The translator is grateful to Aruna Dhere and Dr. Avinash Avalgaonkar
for their help with the explanation and Translation given here: Finally, Mhaimbhat, who
was a very rich goldsmith, paid two hundred and forty Asu and bought the Rajamatha
for Gundum Raula.

Note: Asu was a gold coin of that time.

92. Ibid. pp.38-39. P. 158-159. (In Marathi)
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In his Bijapur campaign, Aurangzeb, as his fanatical religious duty, con-
verted Rajamatha into a mosque. However, in people’s memory, it still re-
mained Rajamatha. Even to this date, it is still called ‘Rajamatha Mosque’.
As a place where Gundam Raula performed many of his Lilas, the Mahanub-
havas have a deep-seated respect for this place.

Rajamatha: A shrine for Nrsimha®* (Nrsimhamandira):

We have already seen that the shrine for the god Nrsimha was the place
where Gundam Raula stayed at Rddhipura. It was also known as Rajamatha.
However, the term Rajamatha is not confined only to the Nrsimhamandira
at Rddhipura. In Mahanubhava literature, any Nrsimhamandir is termed a
Rajamatha. Dr. Y. K. Deshpande opines that a Narasimhamatha has custom-
arily been called Rajamatha (in Mahanubhava literature).% Dr. Kolate further
explains that in the Mahanubhava sect, wherever their avataras, especially
Sricakradharasvami and Srigovindaprabha stayed, the Nrsimhamandiras
have all been known as Rajamathas.®® The Lilacaritra has mentioned many
Nrsimha shrines and Rajamathas which have a connection with Cakradhar-
asvam1.” In the Sthanapothi of Lilacaritra, such places have been described
in great detail.”®

Cakradharasvami travelled extensively in Vidarbha and on both banks
of the Godavari river in Marathavada. There are several Nrsimhamandirs in
this region. With the supportive evidence from the Gautamimahatmya of
the Brahmapurana, the creator of ‘Godamahatmya,’ Sant Dasagant has said:

gangadvarapasina | tom sagaraparyanta jana |

kelem naraharinem Sodhana | Pavitra godatirace |
prahladace samana | goda naraharitem priya jana |
godatatakim asamkhya sthanem | aheta Srinaraharichim ||

93. Mahanubhava Samsodhana: No., Dr. V.B. Kolate. Malkapoor, 1962. pp. 158-159. (In
Marathi)

94. Translator’s Note: Dr Dhere has used the alternative words Nrsimha and Narasimha to
describe this deity.

95. Srirddhipuravarnana:Ed. Dr. Y. K. Deshpande. Yavatamal, 1929, Introduction, p. 19.

96. Mahanubhava Samsodhana: No.1, p.157.

97. Lilacaritra: Ed.Dr. S.G. Tulpule. Pune, 1964-1967. Part 1(Parvardha) -2 pp. 24-25. Part 2-1
(Uttarardha). pp. 62-65, etc.

98. A Mahanubhava writer, Muni Vyas, compiled an encyclopaedic work called Sthanapothi.
It describes all of the places Cakradharasvami visited.
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(Lit: From the source of the Ganges to the sea, Narahari examined the sacred
Godariver. Just as Prahlada did, Narahari was very fond of that river. There are
thus innumerable shrines of Narahari on the banks of the Goda.)

It looks as though that Cakradharasvami had had some connection with all
of these Nrsimha shrines. The Mahanubhava poet, Krsnamuni Dimbha, has
said in his work Rddhipuramahatmya,” that after he killed Hiranyakasipu,
Nrsimha became ritually unclean. In order to exonerate his sin, as advised
by Brahma, he bathed in several sacred tirthas. At each of those places, Vis-
vakarma erected shrines and installed images of Nrsimha. In spite of bathing
in these sacred tirthas, Nrsimha was not able to totally wash away his sin. The
Treta and Dvapara Yugas passed and Kaliyuga began. It was only then after he
came in contact with the avataras whom the almighty had sent to earth (i.e.
Gundam Raula and Cakradharasvami), that Nrsimha absolved his sin and ob-
tained his erstwhile glory. This is what the Mahanubhavas strongly believe. To
them, this explains why Gundam Raula and Cakradharasvami always stayed
in the Nrsimha shrines. Krsnamuni Dimbha has also explained why Nrsimha
shrines are called by the alternative name Rajamatha.

nrsimhem jethem kelt vasti | tethem nrsimhamatha keld niguti |
tayasi rajamatha mhanati | kalayugim munijana ||
(RMa. 4.37)

(Lit: Wherever Nrsimha stayed, Nrsimhamathas were constructed at appro-
priate times. In the Kaliyuga, the sages called these places Rajamathas).

The thinking that the Rajamatha is the same as Nrsimhamatha or Nrsimha-
mandir, is most evident in the above lines. In the same context, Krsnamuni
has provided some more detail. He says:

jethem bhayenkara roop tejilem |l
tethem visvkarmeni nrsimhalaya kelem |l
tayasi munijani nava thevilem |l rajamatha aisem Il i
(rs. ma. 4.14)

This means that the fierce form Nrsimha adopted in order to kill Hiranya-
kasipu was discarded afterwards. He then adopted a milder benevolent form.

99. Srirddhipuramahatmya: Ed. Dr. U. M. Pathan. Aurangabad. 1967. Episode 4.



44 Horizons of Folk Culture

The place where he stayed in this latter form became known as Rajamatha.
The above information provided by Krsnamuni is going to be crucial for us
in solving the puzzle of Rajamatha. This will be very clear in the discussion
that follows. Krsnamuni in his work has mentioned various Nrsimha places,
such as Chinnapapa (Dombegrama), Khadkuli-Savkhed, Nanded, Deulwada,
Rddhipura, etc.

Attempts to fathom the meaning of Rajamatha:

Scholars who have delved into Mahanubhava literature seem not to have
looked at the meaning of Rajamatha. Apart from noting that for the Mahanub-
havas, Rajamath means Nrsimhamandir, they have not examined this term in
any detail. Dr. Tulpule has expressed a view that Rajamatha means the main
temple in the town."”

It is easy to see that Dr. Tulpule’s interpretation cannot be endorsed.

In the word Rajamatha, the latter part of the word, matha, is a synonym
for the term, Mandir. Our problem is the use of the first part of the word,
‘Raja. In the normal sense of the word, one could easily interpret it as mean-
ing, ‘the head’ or ‘the chief’ Viz. Rajayoga means the main Yoga. However,
this would be incorrect in our present situation. For example, if, in a town,
the main shrine is that of Siva, would one call this shrine the Rajamatha?
Obviously not. Shrines for gods other than Nrsimha have never been called
Rajamatha. Therefore, how can a Rajamatha be the main shrine?

Raja is Nrsimha’s alternative name:

If Rajamatha means Nrsimhamandir, then the word matha obviously stands
for a shrine (Mandir). In which case, the first part of the word, Raja would
have to mean Nrsimha. We know that Samaraja is one of Nrsimha's names. It
has been used this way many times in Marathi Bhakti literature in the poetry
addressed to Nrsimha. For example, Samartha Ramdasa has lauded Nrsimha's
caring for his devotees in the following manner:

Jjaya jaya samaraja samaraja |l
akantim pavasi deva bhaktakaja Il 1

100. Lilacaritra: First part-1. Pas1; Second Part-2. p. 200. Srirddhipura Varnana. pi14. (Pune,
1967).
101, SriSamarthanca Gatha: Ed. Anantadasa Ramadasi, Wai. Saka 1850. P. 345. (In Marathi).
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(Lit. Hail Samaraja, hail Samaraja. When a devotee is in dire need, you are
always there to help).

Another great poet, Madvamuni$vara,* has lauded his servitude to Nrsimha
when he says:
Sri samardja, ti svami maza |l
(Lit. Oh Samaraja, you are my master!)
The well-known Pandit and Saint-Poet, Samaraja, had Nrsimha as his family

god. That is why he was named Samaraja by his parents. Samaraja is also the
name given to the milder aspect of Nrsimha. His devotees have often said:

saumya zala narahari svami dasaca |l 3

(Lit. The master of his servants, Narahari has taken on the milder form (for his
favourite devotees). Such is the devotee’s experience.

nrsimhane bhayankara rupa tejile

(Lit. Nrsimha took on a fierce form, and, this is where Rajamathas were erect-

ed).

This information provided by Krsnamuni is in consonance with Nrsimha's
name, Samaraja. On this background, the term Rajamatha seems to be a
shortened form of the term, Samarajamatha. Samaraja means a milder
form of Nrsimha and of course Raja means Nrsimha. There is a place called
Nrsimha ksetra in Maharashtra at present. This name is in consonance with

the name Samaraja.

Sauvkheda and Rajasadana:

In Aurangabad district, the place where the rivers Godavari and Sivana meet,
there is a small island called Maniparvata in the middle. This island has a

102. Madvamuni$vara (17-18 Century CE) was a well-known Marathi saint poet who wrote
over 700 devotional poems. See Madvamunisvaranci Kavita: Ed. P. V. Gubbi. Pune 1933.
P. 88. (In Marathi).

103. Mardthi Arti: Dr. M. V. Gokhale. Pune 1967. P. 445.
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shrine of Nrsimha which is known as Sauvkheda. Close by is a place called
Sendarawade, which is also known as Rajasadana.”* Both of the places, Sau-
vkheda and Rajasadana, are connected to Nrsimha. Sauva means Samba.
Pandit Narayana Vyasa Bahaliye, in his book by the name of Rddhiptiravarna-
na (Lit. description of Rddhipura), has addressed the Rajamatha at Rddhipura
as ‘Rajabhuvana’ several times; this should be considered in reference to the
place, ‘Rajasadana’. Madvamunisvara has also written many devotional po-
ems in praise of God Nrsimha at Sauvkheda and the nearby holy place, Ra-
jasadana.*s In the Lilas which took place while Cakradharasvami was staying
at Khadakuli, one often finds a mention of Sauvkheda, which is very close to
Khadakuli.*® Krsnamuni Dimbha has also stressed the importance™” of this
Nrsimhaksetra.*®

From the above discussion, we have now arrived at the conclusion that
the word ‘Raja’ in this context, means God Nrsimha. The main question still
remains. Why should Nrsimha be called ‘Raja’? In the normal usage of the
word, ‘Raja’ certainly does not connote Nrsimha. To answer this question, we
will have to focus deeply on a difficult and complex cultural process. To do
this, we will have to unravel the real Nrsimha. That may well give us the clues
into his form as a king. With this in mind, let us first of all look for the men-
tions of Nrsimha in ancient Marathi literature. Then only we may be able to
see whether these mentions in ancient literature support his projection as a
king, the ‘Raja.

Sakunt’s Nrsimhasadhana:

In the work by the name of Salyaparva he composed, the Mahanubhava poet
Navarasanarayana has described an episode detailing the horrific method of
worshipping Nrsimha.”® The episode details Sakuni going into a cemetery to
perform a tantrik worship Nrsimha (Nrsimhasadhana) as a means of destroy-
ing the Pandavas. The cemetery contains a number of memorials to the dead.

104. Rdhipura Varnana. Ovi 389, etc. (In Marathi).

105. Madvamunisvaranct Kavita, No.s 307, 653 etc. (In Marathi)

106. Marathi Arti: Dr. V. M. Gokhale. Pune,1967. P.445. (In Marathi).

107. Srirddhipuramahatmya, 3.82-83, 4.20-22.

108. Translatore’s Note: Ksetra means a holy place. Nrsimhaksetra is a place of Nrsimha
worship,

109. S‘alyaparva: Ed. Dr. Y. M. Pathan, Aurangabad, 1964, Episode 4.
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Ghosts and goblins such as Sankini, Dakini, Yaksini, Bhairava, Ksetrapala and
Vetala have all assembled there. They are busy consuming the flesh and blood
of the dead. In this horrific atmosphere, Sakuni offered all of them ample
meat and wine. He then discarded his clothes and in that naked state, es-
tablished a sacrificial fire. He assembled the corpses upside down and be-
gan the offerings of four-legged animals into the fire. When he was nearing
completion and was about to make the very last offering (ptirnahuti), the fig-
ure of Nrsimha started appearing along with all the ghosts and goblins. Had
he emerged completely, Sakunt’s evil intention would have materialised. He
thought to himself, ‘T will kill all of the kings on Earth and rule the planet.
Suddenly, with Krsna’s orders, Arjuna blew the ‘Devadatta’ conch with great
force and Hanuman gave out a thunderous and menacing roar. Because of the
deafening sound produced by these noises, Sakuni, for a moment, could not
chant the mantra properly. Then:

mantra mukhica calala | maga Narasimha tapta zala |l
krodhe uthavala | Sakunityavart |l
karita narasimhace smarana | jart cuke mantrace dhyana |l
tart angi lage pisacapana | athava tetheci mare Il |l
taisem Sakuniyalagi jalem |l donhi thavo asati antaralem |l
tav skrsna arjuna pavalem | pudham samipatva |l |l
pudham kopala paricananu | mhanem yasi karava prasantu |l
maga apuli mandi cirina narasima asuddhe simpala |l 1l
anika kelem vidhana smarilem narasimhace janmasthana |l
Jjaisa uthavila hota jana |l taisa magouta baisavila Il |l

(Salya Parva.4. 54-58)

(Lit: Sakuni momentarily forgot the mantra he was reciting. However, be-
cause of that, Narasimha became very angry with Sakuni and he rose to
punish him. If one starts reciting mantras for the appeasement of Nrsimha,
and if during that process one forgets the exact wording of the mantra, one
either dies on the spot or is possessed by a ghost. This is what happened to
Sakuni. He had lost it both ways. Suddenly Arjuna and Krsna appeared there.
In front of them was the very angry five faced Nrsimha. Krsna then said, ‘the
angry Nrsimha must be pacified’ Then Krsna cut his own thigh and pacified
Nrsimha by sprinkling sanctified water on him. Krsna and Arjuna then re-
minded themselves of Nrsimha’s mode of birth and they sent him back the
way he had appeared.)
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The Nrsimhasadhana which Sakuni was attempting to perform was very
similar to the dreadful procedure employed to please a Vetala or a Yaksini.
The cemetery, ghosts and goblins, meat, wine, and the fear of self-destruc-
tion due to incorrectly chanting the mantra; the entire scenario is dreadful.
From this description, one thing seems clear. It tells us that in the eyes of
Navarasanarayana, Nrsimha is a terrifying deity who belongs to the category
of ghosts and goblins and is in fact their leader. Another fact to take notice
of is that Navarasanarayana has often addressed Nrsimha as a Vira. Not only
that, but he has, in this context, mentioned fifty-two Viras and Vira-Vetala."
He has, on another occasion, mentioned the relationship between Nrsimha
and ghosts.

sarva bhutansi bala dijem || adht narasimha sadara kijem |
tevha nidhana siddhijem | prthaviantila |l Il
(Salya Parva. 9.1068)

(Lit: One should make offerings to all of the ghosts and goblins. However,
before that, one needs to appease Narasimha. That is when one would get
everything materially that one would ask for).

The fact that Navarasanarayana includes Narasimha amongst the fifty-two
Viras and describes a terrifying ritual (Sadhana) to propitiate him through
Yaksinis, says a lot about the true nature of Narasimha.

Bhutavalica pudharu:

Another Mahanubhava poet, Santosamuni Krsnadasa, has, in his work called
Rukminisvayamvara, portrayed a similar picture of Narasimha™ When
Srikrsna was on the way to Dvaraka after putting Rukmini in his chariot,
he had to fight Rukmi, who was following him. Santosamuni Krsnadasa de-
scribes details of this encounter. Rukmi enacted the terrible Bhutastra after
suitably encoding it with mantras. This led to the birth of crores of ghosts
and spirits which included Vetala, Mairala, Zotinga, Brahmagraha, Jogini and
others. They started devouring the Yadava army. In order to destroy these hor-

no. Ibid, 2.211; 3.253; 3.275; 3.280; 3.314; 3.349.
11 Santosamuni Krsnadasa-viracita rukminisvamayvara: Ed. N.B. Joshi. Hyderabad, Saka

1885.7.394.
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rible ghosts, Srikrsna encoded the Narasimhastra:

maga narasimhastra abhimantruni | devem ghatale tataksani|

tava narasimha calale jant | bhutante grasavaya |l

bombiyale khalute nara | varute simhace kalivara |

aisem narasimha calale apara | dekha tiye velin |l

avesen kinkaliya deti | tene phuton pahe akasa ksitt |

kopu na samaye trijagatim | narasimhu viracem |l
(Rukminisvayamvara, 22.71-73)

(Lit: Then Srikrsna encoded the Narasimhastra with mantras and released it
on the ghosts and goblins. This resulted in Narasimha going after the ghosts
in order to gobble them. Below the navel, he was in human shape. Above
that, he had the form of a lion. He let out piercing screams which reached the
skies. The anger of the Vir Narasimha occupied all three worlds).

Because of the dramatic effect produced by the powerful weapon Narasimhas-
tra encoded with mantras by Srikrsna, countless Narasimhas were generated
and they started devouring all of the ghosts. Terrified, all of the ghosts and
spirits pleaded with Narasimha:

tum tamva amaca adiguru || ani turici ye bhutavalist pudharu |l
tart ka karitast samharu |l sevakarica ll |l
(Rukminisvayamvara, 22.78)

(Lit: the ghosts pleaded with Narasimha: You are our important first Guru.
You are the leader of us ghosts. Why then are you decimating your servants?)

Thus, according to Santosamuni, Narasimha is the first Guru (adiguru) and
leader of the ghosts and goblins. All of them are his servants. Santosamuni
calls Narasimha a Vira. It is also important to remember that he includes
many of the fifty-two Viras among Narasimha’s extended family. Finally, the
composer of the Rddhipuramahatmya, Krsnamuni, has included Narasimha
in the list of ghosts and evil spirits in his work called Atmatirthaprakasa.™

uz. Atmatirtahprakasa: Ed. Krsnadasa Mahanubhava. Hyderabad, Saka 1885. 7.394.
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Narasimantre Bhute Jatim:

Navarasanarayana, Santosamuni Krsnadasa and Krsnamuni Dimbha are all
Mahanubhava poets. The Mahanubhava sect does not recognize any other
avataras apart from Krsna. Because of this, I agree that it is quite likely for
these poets to deliberately poke fun at deities other than Krsna. However, my
argument is this: There are non-Mahanubhava poets who believe in the ten
avataras and who recognize Narasimha as a deity and offer prayers to him. If
then in their writing one sees the same picture of Narasimha similar to what
we have seen, then I feel one ought to consider the situation seriously. Let me
then quote some examples of the writings of Marathi Saint-Poets and find
out how they have painted Narasimha.

vira zotinga Narasinga Cheda l vetalaca pujiti khoda ll
Sendiira makhoniya dhonda ll seli bokada jiva gheti ki Il II"3

Eknatha
tukai nd naraso mayarani smasanim vasatim |l
bhogem ghalitim gondhala |l
ajaputrasa vadhiti bhakta mhanaviti |l
papem kariti tumbala 1"
Sekha Mahammad

bulagava munja narasiya zotinga |l
puja kije sanga devatanct |l II"5
Samartha Ramadas

jakhini jakhat daivate aneka ll
vetala mesoba preta zotinga |l
narasyadi palatam na pahati magem |l *®

Atmaramasvami

I can add many more examples to the above quotes. The important point
to remember is the fact that according to the beliefs of many well-known

13. Sriekanathamahardja yancya abhangact gatha: Ed. V.H. Awate. Pune. Saka 1830. No.
?{890, p- 783.

114. Sekha mahammadababa-krta kavitasangraha: Ed. B.C. Bendre. P. 109.

u5. Ramadasanci Kavita, Khanda 1: Rd. S.S. Dev. Dhule, Saka 1830, p.201.

16. Dasavisramadhama: Ed. S.S. Dev. Dhule, 3. 49.
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Marathi Saint-Poets, Narasimha is a god who lives in cemeteries and belongs
to the class of Virs, similar to what Vetala is. He is the leader of ghosts and
hence, if one recites his name continually, one does not suffer from posses-
sion by ghosts. They are also destroyed.

Ramadas Samartha has said, ‘narasimantre bhute jat’ (Lit. By recitation
of Narasimha’s mantra, ghosts and evil spirits are destroyed).”” Other Saint
18

-Poets such as Krsnayajnavalki
this belief.

and Krsnadayarnava™ have also reiterated

Avatara Narasimha and Vira Narasimha are the same:

Narasimha has been a favourite Family-God (Kuladaivata) for many families.
He is considered to be an avatara of Visnu. Marathi Saint-Poets considered
him to be so and have written many devotional poems in praise of him. How-
ever, the Narasimha that is portrayed here by the Mahanubhava poets seems
to be very different to the one mentioned above. For them, he is a very minor
Sudra deity. Thus, apart from sharing the same name, the two Narasimhas
seem to be quite different. On the face of it, this appears to be a legitimate
conclusion.

However, those who study the science behind godhood and associated
mythology know very well that even when a god changes his character and
myth through upward mobility, aspects of his previous form and function
still remain in the minds of his devotees. A case in point is the gods Vinaya-
ka and Khandoba. Marathi Saint-Poets have always held these gods in high
esteem and written volumes about them. However, through these writings,
one often comes across examples where the original character of the gods
seeps out. This is exactly what has happened to Narasimha. The god whom
Sakuni invoked in the cemetery is the same Narasimha who came out of the
post by breaking it.

magem hiranyaksavart || stambha phodoni nighala bahert II*°

(Lit. behind Hiranyaksa, (the God) came out of the post by breaking it).

u7. Ramadasanct Kavita, Khanda 1, p.428.
1u8. Kathakalpatari, 5.3.104.

19. Harivarada, 55.184.

120. S‘alyaparva, 3. 315.
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Narasimha: One of the fifty-two Viras:

The Marathi Sahirs belonging to the Kalgi-Tura sect have a special relation-
ship with the fifty-two Viras. They consider them to be sacred deities and in-
voke them in order to defeat their opposition during their concerts. These
invocatory songs are also called Bir. These songs mention groups of Viras such
as five Viras, fifty-two Viras, etc. Included among these Viras is Narasimha as
well.** For instance:

cale ayega betala ragadakar, yave narasinga zotinga |l
tare lahuka tika lagakara phira khada hitn masanako |l
mahabirapara tola marika aya hundada bhairavaka |l
narasinga zotinga alaga uda deu patda na lage sahiraka |l
agadi caukt mart mank |l

pichhem diye caukt bhairavakt |l

davi caukt bira narasingaki |l

Having carefully perused the writings of the Mahanubhava poets, Marathi
Saint-Poets, and the Sahirs of the Kalgi-Tura sect in relation to Narasimha, one
can now be certain that Narasimha was a fierce god in the category of Vetala
and Zotinga. He used to be included in the fifty-two Viras as well. What the
above poets have described was most probably an inauspicious, malevolent,
and lesser-known form (malartipa) of the Narasimha who, highly pleased
with Prahlada’s devotion, appeared on earth to kill Hiranyakasipt. Even when
he established himself into the Vaisnava fold as a prominent avatara of the
supreme creator, his original form kept appearing in folk minds.

This ambivalent character of Narasimha is seen not only in Marathi
literature but in the literature of other Indian folk languages as well. The
pan-Indian belief in Narasimha’s Vira form strongly suggests to us that it
must have been his original form. However, to me, rather than researching
the literature in Indian languages, one needs to investigate ancient litera-
ture. If one notices the same trend there, one would go nearer to the truth.

121. Marathavadyatil Kalgituryact Adhyatmik Sahiri. Ed. Prof. P. B. Mande. Aurangabad,
1965, p. 57,118,120.
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Narasimha: The Controller of the ‘mothers’

The Puranas who lauded and sang praises of Narasimha'’s avatara as a man-li-
on born specifically to kill Hiranyakasipt, have also discussed Narasimha’s
other form as a Vira. For example, Adhyaya 179 of the Matsya-Purana discuss-
es in some detail the prolonged fight between Siva and Andhakasura. The
latter was in the process of taking Parvati away by force. This is when Siva
released the formidable weapon, Pasupatastra on Andhakasura. When it hit
Andhakasura, blood started oozing out of Andhakasura’s body. However, due
to a boon he had secured before, every drop of Andhakasura’s blood start-
ed producing thousands of Andhakasuras who created havoc. To fight these
gruesome creatures, Siva produced the fierce and terrible blood drinking
Matrkas.”* With their help, Siva was able to destroy Andhakasura. However,
this resulted in another unexpected havoc. The bloodthirsty Matrkas said to
Siva:

bhagavan bhaksayisyamah sadevasuramanusan |l
tvatprasadat jagatsarvam tadanujnatumarhasi |l |l

(Lit. Oh Bhagavan, with your grace, all of us will devour the gods, demons,
and humans as well. Please grant us this wish.)

However much he tried, Siva was unable to dissuade the Matrkas from
their horrible demand. Finally, Siva prayed Narasimha and asked him to
come to his aid. Narasimha, whose nails were red due to Hiranyakasipu’s
blood, appeared and brought the Matrkas under control and ordered them
to look after the populace.

These Matrkas are of course part of the three and a half crore ghosts and
Narasimha who controlled them is the same god dear to Prahlada (Hiranya-
kasipt’s son). This story once again sheds important light on the original
character of Narasimha.

Ugra Vira Narasimha:

The realization that Narasimha is a god in the Vira category appears not only
in Marathi and many other Indian languages but also in Sanskrit literature

122. The Matsyapurana, 179, 10-34. This contains a detailed listing of the Matrkas. The
Garudapurana also gives a similar account.
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dealing with the worship of Narasimha. For example, in a Stotra*? called
Rnamocana Stotra, Narasimha has been praised as a Mahavira:

srinrsimham mahaviram namami rpamuktaye |l **

(Lit: I pray the great Vira, Nrsimha, so as to be able to free myself from [all
kinds] of debts).

Thus Nrsimha, is worshiped for rramukti and is considered as a ‘Mahavira’
In the devotional regime of Nrsimha, there is a well-known mantra called,
‘Narasimhamantraraja.’ It says:

ugram viram mahavisnum jvalantam sarvatomukham \lnrsimham
bhisanam bhadram mrtyurmrtyum namamyaham |l |l

(Lit: To the fierce and valorous (Vira) avatara of the great Visnu, to the
one who has fire emanating from his mouth to the terrible but auspicious
Nrsimha, to whom who is the destroyer of death, I bow).

In the above Mantra Nrsimha is called as ‘Ugra Vira’
In another Stotra called ‘pis$acamocana stotra’, Nrsimha has been called
a promoter of the Viras and one who devours the devourers.

yadgrasakam grasakanam viranam ca vivardhanam |l
vyapakam vyapakanam ca taddhi brahmam namamyaham |l |l

This Stotra calls him Brahman and has thus claimed him to be the ultimate
divine. The adjective ‘Ugra Vira’ (ferocious and valorous god) has also been
used by the Nrsimhottaratapaniyopanisads when it calls him the only Vira:

esa evogra esa eva virah II*°
(Lit: He is the foremost and the only Vira)

It is understandable that the devotees of Narasimha will always see him as
a part of the ultimate being (paramatma), and hence look at the adjective

123. Translator’s Note: A Stotra is a devotional hymn.

124. Translator’s Note: Sanskrit: 5 & #ge dafdr woregs |l

125. Nrsimhapiirvottaratapaniyopanisada: Aandasrama Sanskritagranthavali: No. 30. Pune,
1929. pp. 27-29.

126. Ibid. p.111.
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‘Ugra Vira’ in a laudatory and deeply respectful manner. However, one must
remember that the adjective itself would have originated from his original
fierce and dreaded form as a leader of ghosts. It would be worth our while to
find out what the real meaning of this adjective is.

A Vira means a Yaksa:

The word Vira connotes a Yaksa. The words Pafica Viras and Bavanna Viras
(Lit: Five Viras and fifty-two Viras) also denote the categories of the Yaksas.
The great pandit, Dr. Vasudevasharan Aggrawal, has done a very detailed and
painstaking work on the Yaksas. In this work, he has discussed the term Vira
in great detail.*” The list of the fifty-two Viras discussed in the literature al-
ways includes Narasimha as one of them.”® Performed under the name of
Vira-worship, the worship of Yaksas is very popular in Indian folk religion.
One can emphatically say that in the development of Indian folk-religion,
these Viras alias Yaksas played a crucial and major part.

Even though Vira is a term that means a Yaksa, the term connotes one
particular aspect of Yaksahood: It signifies a valorous and brave being. It is
usually believed that Yaksas are ferocious and are endowed with the power
of destruction. This is how one must now look at Narasimha, a ferocious
Vira.

Yaksa with a Lion Mouth:

Narasimha is a Yaksa with a lion mouth. Several images of Yaksas with fac-
es other than those of humans have been found. Two of the greatest Indian
scholars, Dr. Ananda Kumaraswami and Dr. Vasudevasharan Aggrawal have
brought to light many examples of bizarre Yaksas faces other than human. In
the context of the evolution of Gajanana’s image, Dr. Aggrawal wrote to Dr.
V.V Mirashi in which he specifically mentioned that during the Saka-Ku$ana
period, Gajanana’s images were not in his present form of a God, but were
sculpted in the form of a Yaksa with an elephant head. He referred Dr. Mirashi
to Ananada Kumaraswami’s work ‘Yaksa (Vo.1). Dr. Aggrawal felt that such
an image of the Yaksa was probably the progenitor to Gajanana’s present im-

127. Prthviputra; Dr. Vasudevasharan Aggrawal, pp. 319-334, 352-363. Also, by the same au-
thor, Pracina Bharatiya Lokadharma, p. 118-143.
128. Pracina Bharatiya Lokadharma, ibid: Appendix, pp.145-147.
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age. The images of many other deities may have also been mixed up with the
worship of the Yaksas. There is a plinth at Mathura sculpted during the Kusa-
na period which shows a row of elephant-headed figures. In all probability
they are Yaksas.”? It is very much within the bounds of imagination, that just
like the Yaksas with the elephant heads, there would have been Yaksas with
a lion’s head. In support of this conjecture, let me quote that in describing
the Yaksas belonging to Siva’s pantheon from the holy city of Kagi, the Mat-
syapurana has included lion-headed Yaksas as well.’*

Having found that the ferocious lion-headed Yaksa had a special place
in the mind of the populace, Hindu religious leaders seem to have trans-
formed him into an avatara of Visnu. His ferocious demeanour was used
in constructing a new myth about his avatara. This Vaisnavaization of the
Yaksa-Narasimha is an amazing and mysterious episode in the development
of Indian religious culture.

The Mystery of the Wooden Post:

If one tries to analyse the nature of the iconographic forms attributed to Indi-
an gods, one automatically stumbles upon the inner workings of the iconog-
rapher’s mind who designed these forms. This is particularly so if the deity
in question is either of foreign origin or is normally worshipped by the lower
strata of the society. In the latter case, the deity is sculpted with all of the
icons and the character necessary for the new status achieved through up-
ward mobility. By the same token, the original character of the deity is not
forgotten; it is skilfully embedded into the new identity. A case in point is the
transformation of Yaksa Nrsimha into an avatara of Lord Visnu. It would not
be wrong to say that the myth that was designed to explain this transforma-
tion had to incorporate all aspects of the original character of Yaksa Nrsimha.
Of course, at this point in time, we do not have the background knowledge
and the resources to delve more deeply into this question. One can howev-
er say that the part of the myth that claims that Nrsimha appeared out of a
wooden post does shed light on his original character.

In ancient times, Yaksa images were carved out of wood. Not only that,
but trees were often considered to be Yaksas. In Jain Agama literature, there

129. Samsodhanamuktavali, band 5: Dr. V.V. Mirashi. Nagpur, 1966
130. The Matsyapurana: 183.64
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are often mentions of such Yaksas made out of wood. For example, in a Jain
Agama work called ‘Antagadadasao’ there is a tale of a Yaksa by the name
of Moggarapani (alias Mudgarapani). In the city of Rajagrha, there was a
wooden image of Mudgarapani in the Yaksa shrine in the city. A devotee of
Mudgarapani used to perform his daily worship with great devotion. In spite
of this, on one occasion, this devotee faced a great calamity. In this dire cir-
cumstance, the greatly disappointed devotee exclaimed, ‘if this wooden post
really had Mudgarapani within it, he would have not put me into this terrible
fate At this juncture, Mudgarapani appeared out of the wooden post and se-
verely punished those responsible for putting the devotee into this trouble.

With the above background, it will be logical if one deduces that the
Yaksa- Nrsimha wooden image must have become the wooden-post from
which Nrsimha appeared in the Nrsimha-Avatara myth.

Narasimha of the Yaksint:

We have now collected plenty of evidence to say that fundamentally,
Narasimha is one of the fifty-two Viras and also that the fifty-two Viras are
Yaksas. It therefore follows that Narasimha is a Yaksa. A Moslem Marathi
Saint-Poet by the name of Sahamuni has explained the term Yaksatva (Yaksa-
hood) in his work called, ‘Siddhantabodha’. Sahamuni himself grew as a fol-
lower both of the Mahanubhava and Bhagavata sects. He has, under the head-
ing of ‘Cakradhara-Mhaimbhatta’ discourse, written on several topics. One of
these topics is the avatara of Narasimha. In the opinion of Sahamuni, there
is a powerful goddess called Yaksini in the form of illusion (Maya). He says:

jaga he devace adhina | tya devasa yaksint svamina |l
tict ajnya vandiuna |l sakala deva vartati |l |l
(Si. Bo. 17.116)

(Lit. the world is dependent on gods. The Yaksini is the leader of the gods.
Gods therefore obey her orders and behave accordingly).

Even though she is the leader of thirteen crore gods on this planet, she is
unable to offer moksa to the devotees. Narasimha is an avatara of goddess
Yaksini.
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narasimha avatara gheini yaksini |l
prakatalivisala stambha cironi |l
hiranyaka$ipu asura vidaruni
prahlada sahya ti jahali Il I
(Si. Bo, 26.104)

(Lit. The Yaksini assumed the avatara of Narasimha and came out of the huge
post by tearing it. She tore apart the demon Hiranyakasipu, and thus helped
Prahlada).

Having heard this information provided by Cakradharasvami, Mahimbhatta
raises the following query: The whole world believes that it was Lord Visnu
who appeared out of the wooden post. How is it that you, Cakradharasvami, is
telling a different version of the myth? Upon this, Cakradharasvami explains:

mahavisnice ajiiadhara Il brahmadika Harihara |l
indra, candra bhaskara |l gandgarva samba yaksinz |l |l
jyast mahavisnu ajiia kart |l toci deva avatara dhari |l
mhanoni purana uccari | visnuci gheto avatara l |l

(Lit. Brahma, Hari, Hara, Indra, Candra, Sun, Gandharva, Samba and Yaksini,
all of these gods follow the orders of the great Lord Visnu. Whoever is ordered

by Lord Visnu, takes the avatara that is required of him/her).
(SiBo. 26.83-84)

Although this idea of Narasimha’s origin has a Mahanubhava background, I
have deliberately mentioned it because of its importance in the light of other
sources.

Ugravira and Samaraja:

Now that we know that Narasimha by his very nature is a ferocious Vira and a
fierce Yaksa. With this background, it is easy to answer the question as to why
his shrine is called a Rajamatha. Similar to the term Vira, the term Raja also
denotes a Yaksa. Because of this, Kubera, the leader of the Yaksas, is known
popularly as ‘Rajaraja’ Thus, the great Sanskrit poet Kalidasa has called Ku-
bera ‘Rajaraja’ in his lyric poem, Meghaduta.’* Another Sanskrit poet, Bharavi,

131. Meghadita, Part1, 3.
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in his epic work Kiratarjuniya, has also called a Yaksa ‘Rajaraja’’** In the Man-
trapuspanjali Kubera has been addressed as ‘Maharaja. Works such as the
Mahabharata, Harivams$a, Vayupurana, Padmapurana, and the Bhagavata-
purana have all addressed Yaksa as ‘Raja and Kubera as ‘Rajaraja.’®

With all of this information in front of us, let us now summarise what
we have learned from it. The folk mind in India has converted ‘ugravira’ into
‘samaraja’ In spite of being an avatara of Visnu, he is still the controller of
the ghosts and goblins. His main followers are the Yaksas and his original
wooden form has safely remained as a wooden post in the myth about his
avatara as Nrsimha.

Naga-Narasoba:

Narasimha’s Yaksa identity can be seen in one aspect of the folk religion in
Maharashtra. We worship Naga-Narsoba in the month of Sravana. We have
however forgotten why we worship Narsoba along with Naga, the serpent.
In this regard, it is worth noting that according to Indian researchers, Yaksa
worship and Naga worship was equally popular once upon a time. Also, there
was a substantial exchange of ideas between the two, a fact that is accepted
by scholars of Indian philosophy. In the pair Naga and Narsoba, the latter is
the representation of Yaksas. Otherwise, there seems to be no reason why
Narsoba is worshipped in the month of Sravana along with Naga.

Narasimha is the favourite clan deity (Kuladaivata) for many house-
holds. Given that Narasimha is an avatara of Visnu, it would be understand-
able if he were popular among people. However, it seems strange that he is
a favourite clan god (Kuladaivata) for many families. Normally, most favou-
rite clan gods are original gods (Muladaivata) and not avataras. However,
even after Narasimha became an avatara of Visnu, his popularity as a Ku-
ladaivata has continued. In this context, it is worth noting that Narasimha
is worshipped not only in his fully Sanga-sayudha (armed with weapons)
iconographic form but also as an un-sculpted stone (tandala) smeared with
red lead (Sendur).

This then is the mystery behind the Rajamatha. Embedded in this amaz-
ing term are elements of the all-inclusive, noble and generous nature of In-
dian culture.

132. Kiratarjuniyam, 3.30. (The definition of the word Rajarajanucara according to
Ghantapatha is: ‘rajarajau yaksarajah Il ‘raja praubhau nrpe candre yakse ksatri-
yasakrayoh iti Visvah’ (Nirnayasagara, Mumbai, 1954, p. 49).

133. The Mahabharata, Vanaparva 276.3, 282.23, 290.9; Santiparva 177.52 etc.
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Why stay in the Rajamatha?

A question naturally arises as to why Gundam Raula and Cakradharasvami
preferred to stay mostly in the Rajamatha? What was the special attraction
for them at Rajamatha? We have already seen the answer Krsnamuni Dim-
bha gave to this question. His answer however was on a devotional plane™*
and as a result, does not quite satisfy the inquisitive mind of the researcher.

To me, Cakradharasvami’s mode of travel and method of imparting
spiritual knowledge was very similar to that of the Buddha and Mahavira.
He also seems to be greatly influenced by their contemplative and philo-
sophical thinking. On their travels, both Buddha and Mahavira, the Dhar-
macakrapariwartaka (religious revolutionaries) that they were, used to stay
mostly at the places where Yaksa worship took place. They would then in-
fluence the worshippers/ Yaksa-followers by their profound knowledge and
as a result, attract them towards their faith. One can find several examples
of this in Jainagamas and Buddhist Jatakas. Cakradharasvami adopted this
successful method and hence decided to stay in Yaksa abodes, known as
Rajamathas. Any researcher who wishes to conduct a comparative study of
Jainagamas, Buddhist Jatakas and Mahanubhava literature such as the Lila-
caritra, will find this amazing similarity between the nature and the meth-
od of imparting spiritual knowledge adopted by the Buddha, Mahavira and
Cakradharasvami.

Facts about the Iconography of Gods:

It is difficult to say when the original Yaksa with a lion mouth transformed
and established himself as an avatara of Visnu. However, it is not impossible
to postulate the discrete steps and the timeline that would have been required
for such a transformation to take place. The light that we have already thrown
on this topic is not a mean feat either. Even in this dim light, one can already
see the progress made in identifying the steps in this path of transformation.

With some of the material that we already have with us at this junc-
ture, we have been able to discern many important facts. These facts will

134. The well-known researcher V. A. Kanole had raised a query about the relationship be-
tween Narasimha and leading Mahanubhava identities. However, he found answers to
his query when he studied the literature of the Mahanubhava sect. See: Marathawada
Vidyapitha Patrikd. 111961, p.20.
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also provide us with the platform necessary to unravel the transformation
and upward mobility of many deities in the Indian pantheon. What we have
so far learned is:

Yaksas are some of the earliest and most powerful gods in the Indian
pantheon. Their worship was in vogue especially in ancient times.
Yaksa’s abodes were people’s homes, forests, at the intersection of
two major roads in a village and at the sources of water.

Many of the major, well-established and higher gods in the Indian
pantheon have originated from minor gods such as Yaksas, often in
discrete steps. Indian religious leaders seem to have routinely fol-
lowed the practice of elevating popular gods and goddesses and
their devotees to the next higher level of importance.

Although these gods and goddesses have been elevated in their im-
portance, they have not been able to completely discard their orig-
inal form and character. Many aspects of their erstwhile character
have remained with them. Thus, while their new elevated form is
lauded, their original character has still remained in folk mind. It is
because of the memory of their erstwhile form in folk mind that we
have been able to solve many mysteries about them.

It is our curiosity about Rajamatha that has led us to take a fresh
look at a well-known deity in the Indian pantheon and shed import-
ant light on his character. Such a process can only sharpen our thirst
for further knowledge.



A typical Sahira with his Tuntune



Chapter 5

The Lineage of Sahiri'

In spite of the incessant efforts by Saint-Poets for hundreds of years to spread
the message of Bhakti, Marathi mind has always been mesmerized and tan-
talized by Sahiri. This love affair is not only constant but seems to be growing
in many subtle ways. Marathi mind is just as eager to listen to the sounds of
Daf-Tuntune®® as it is of Tala-Mrdanga.’” Marathi populace is as engrossed
in the devotional abhangas of Gyanba-Tukaram as they are into the manly,
often raw and erotic poetry of the Sahirs. Once the strings of the Tuntune
start strumming, the strings of Marathi mind automatically start strumming
as well. Also, once a Sahira raps the skin of the Daf with his stretched palm,
Marathi chest swells with pride.

It is true that the Sahiri that ruled over Marathi mind blossomed with all
of its colours and splendour during the time of the Pesvas, has its origin in
the distant past. Although the term Sahir seems to have come into Marathi
through Muslim contact, the poets who handled its typical style of poetic
recitation seem to have been in India ever since Yadava times.® In order to
satisfy the visual curiosity of the unpolished Marathi mind, to cater to the
wantonness of the uncultured folk mind, and simply to feed eroticism in

135. Translator’s Note: Sahird is village bard tradition mainly in Maharashtra. A Sahira is the
village bard who writes and presents song and dance performances mainly to village
audiences. These songs are often highly erotic.

136. Translator’s Note: The Tuntune is a one string folk musical instrument very popular in
folk music and is widely used in rural India from ancient times. One side of the string
attached to a large hollow wooden resonator and other side into a small wooden reso-
nator. The Daf is a drum used along with Tuntune by village Sahirs.

137. Translator’s Note: The Mrdarigam is a percussion instrument used as a primary rhyth-
mic accompaniment. The Tala is a pair of clash symbals. Together, the Mrdarigam and
Tala are used by village bards in Bhakti tradition.

138. Translator’s Note: The Yadavas ruled Western India during the 12™ and 13™ Centuries.
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a straightforward manner, these folk-poets used their genius and obtained
popularity in the folk mind. Because of the lack of depth in their writing and
because their eroticism verged on the extreme, the Saint-Poets have always
thought that Sahiri poetry was a destructive force. The populace on the oth-
er hand did not care much for the opinions of the Saint-Poets and welcomed
the Sahirs with open arms. As a result of this, the Saint-Poets eventually had
to unravel the reasons for the popularity of the Sahiri literature. They then
used some of the methods used by the Sahirs to take their message of Bhakti
to the populace.

Bahurupt™ Saint-Poets:

A Saint-Poet’s heart is tenderlike that of a mother. It is sad when people suf-
fer and happy when people are contended. It strives to help those who are
about to destroy themselves by resorting to misguided ideas. It does so by a
variety of means: by the use of love, anger, derision or by supplication. Be-
cause of their intense desire to uplift the populace, to spread their message,
Saint-Poets adopted only those methods that would appeal to the populace.
They steered clear of the methods adopted typically by Pandits. Instead, they
used folk songs, folk tunes, and the language used by folk groups. They pre-
dominantly used those tunes that immediately attract the attention of the
folk mind and incorporated their thoughts within. The Saint-Poets adopted
a large number of roles in order to spread their message. They came in the
form of Pangula, the representative of Aruna“> who visits village folk early
in the morning and spreads the message of Dharma. They visited the village
as Vasudev, who sings the songs of Lord Krsna and entertains the folk with
his melodious flute. They came as the Gondhali who plays his Sambal and
sings praises of the Goddess. They became the Bharadi who, with the help
of his Damaru, sings praises of the god Bhairava. They became the Vaghyas
who, with the help of their instruments Khanjiri and Tuntune, danced with
the Murli and described the play of Lord Khandoba. The Saint-Poets played
all these parts. At times, they became the Bhands, the Bahurupis and Sahirs
as well.

The Bharuds which the saint-poets wrote in their role as Bahurupis are
reasonably well-known. Their Sahiri however has been somewhat neglect-

139. Translator’s Note: Lit: many faceted.
140. Aruna is the Sun.
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ed. The Saint-Poets were forced to resort to Sahiri because of its popularity
amongst the village folk. However, there are a number of misconceptions
about the background to Sahiri among scholars. I have therefore chosen to
include the following notes in the hope of dispelling at least some of them.

Dhita, Patha and Prasadika:

Samartha Ramdas, in his well-known work Dasbodh, has classified poets into
three types: bold, those who learn things by heart and those whose poetry
is in the form of blessings. He has defined the three emotive definitions as
follows:

dhita mhanije dhitapane kelem |l jem jem apulya mandsa alem llbaleci
kavitva racilem | ya namva dhita bolije Il 14.3.8 Il

patha mhanije pathantara ll bahuta pahile granthantara |l
tayasarikha utara |l apanahi kela ll 14.3.9 1l

devacena prasannapane |l jem jem ghade bolanem |l

te te atyanta shlaghyavanem | ya namva prasadika Il 14.3.6 |l

In Svami Samartha’s opinion, one should strive to stay away from the first
two classes of poetry: the bold and the regurgitated ‘learned by heart’ poetry,
and heed only the Prasadika. This is because the first two lead only to one
succumbing to desires including sexual ones. He says:

mana zalem kamakara |l taiseci nighati udgara |l

(Lit: once the mind becomes engrossed in physical desires, the speech re-
flects the same).

The only difference between the bold and the regurgitated poetry is the for-
mer is often uncultured and may not follow the norms of poetics. It is writ-
ten just for the sake of writing. The regurgitated poetry on the other hand
can be quite clever in its construction. Samartha explains that these first two
types mostly include physical desires, enjoyable and erotic material, things
that make one laugh, etc. Hence such poetry interferes with one’s progress
towards salvation.
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When one examines this classification of poetry by Samartha Ramdas,
which includes the characteristics of each of the three classes, the informed
reader will easily see that the three terms, Prasadik, Patha and Dhita, are
older but belong to the same classes that we recognize today. These are, Sant,
Pant and Tant. In his work called, Santavijaya, Mahipatibuva Taharabadakar
has specifically said the same thing:

dhita kavi to sahiramata |l tamoguna agala tyamta |l

patha kavt to rajoguni satya |l caturya drstanta itihast Il
satvagunt te sant niscitt | tyanci prasadika kavitva sphurti |l
karunasvarem devast gati || tenem sripati santose |l

(Lit: A Sahir is a poet who belongs to the Dhita class. His poetry is full of
Tamoguna. The poet who displays the Patha character belongs to Rajoguna.
His poetry is full of clever use of history. Poets who possess Satvaguna are no
doubt Saints. Their poetry seeks blessings from God on behalf of the devotee.
They do this with sincere devotion and as a result, Lord Visnu is pleased with
them and with the devotees who chant this poetry).

Not a Sahir but a Gana:

Svami Samartha used the term Dhita for those poets who wrote povade and
Lavnya.* Traditionally however, such poets have been called Sahira in Ma-
harashtra. Because of this, some scholars have come to believe that Sahiri
poetry has its roots in Muslim culture.”* Several scholars have shown that
this belief is incorrect. However, to my knowledge, no one has as yet thought
about what the original term was for a poet who wrote Lavni before the term
Sahira came into vogue.

Those poets who are called Sahira and also those who are folk singers,
are collectively called, ‘Gana’ Gana literally means a singer. A Saint-Poet by
the name of Kanho Pathak has defined the term Gana in one of his abhan-
gas.

gaye to Ganu |l nace to nacanu |l
parise to jana | bhedavadr |l |l

141. Translator’s Note: A Powada is a heroic ballad sung to the tune of a daff’ A Lavni is a
traditional Maharashtrian song and dance performance which has strong erotic under-
tones.

142. The word Sahira is thought to have come from the Arabic word, Sahar.
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(Lit: The one who sings is the Gana, the one who dances is the nacana. Know
you that this is the difference).

The word Ganiva, made obviously from the word Gana, is an abstract noun
meaning ‘a style of singing’ The Jianesvari has used it a few times with this
meaning in mind (18.1716, 1720). Similarly, in archaic Marathi, one sees the
word nacani (a female dancer), derived from the masculine word nacana (=
amale dancer). The Jiane$vari has also used the word gani (a female singer),
derived from the masculine word Gana (a male singer) (9.320). A contem-
porary and close friend of Jianesvara, Santa Namadeva, has used the words
Gana and Ganiva much more specifically when he says:

tari mi gana navhe ganiva kart ll
jene tumatem hari santosa upaje |l |l
(Adhyaya 219).

(Lit: I am not a singer, I write poetry. As a result of which (listening to it) Hari
will be pleased with you).

Interestingly, even to this day, there is a caste of professional singers and
dancers in Gomantaka. The men in this caste of professional female danc-
ers (Kalavantina) in Gomantaka are called Gana. They offer accompaniment
to their female dancers and singers. On the same note, the ‘Mahikavatici
Bakhar’ mentions* that when Bimbadeva Yadava went to the Konkan, the
families that accompanied him included Ganas amongst them. Interesting-
ly, the composer of this Bakhar has mentioned that these Ganas belonged
to Pratiloma families.'** In addition, all of these families were looked down
upon and were called, ‘adulterous’ and hence unacceptable in marital rela-
tionships.

Jani Janardana, a well-known Saint-Poet who was a contemporary of
Eknatha, composed a work called, Janakisaimvara’. This work lists a vari-
ety of different Ganas several times. Included in this list are Ganas such as
Panagana, Pahatagana, Tipagana, Macegana, and Dhavalagana. From this list

143. Mahikavatici Bakhar,: ED. V. K. Rajwade, Pune, Saka 1846. pp. 67, 71

144. Translator’s Note: In Hindu thought where caste ruled supreme, Brahmin men marry-
ing any of the lower castes was accepted. Similarly, a Ksatriya man could marry either
a Ksatriya or a Vaisya woman. These were termed Anuloma marriages. On the other
hand, a lower caste marrying a woman of the higher caste, termed Pratiloma, was
looked down upon and prohibited. The offspring from such prohibited unions were
normally given a caste lower than their previous one.
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composed by Jani Janardana, it would appear that in ancient Maharashtra,
there were several classes of folk singers who were given particular names
depending on the type of songs they sang. Obviously, those who are called
Sahira at present need also to be included in the list of Ganas. It is but natu-
ral that they would have also acquired a special name at that time.

The Ganas that we are discussing here used to sing accompanied by the
percussion instrument Daf. The songs which they sang used to be called ‘Daf-
songs’. The folk singers used to be called ‘Daf-Ganas’ or just Ganas. Samartha
Ramdas imitated many of the Daf-Ganas alias Sahirs when he wrote some
‘Daf-songs’ In some of these, he has called himself a Gana. For instance:

ganavihangamem gela |l ghabada avacita pavala
deva javalica favala | cahumkade Il 1'%

(Lit: The Gana flew like a bird. Suddenly, he found a treasure. He was able to
see God all around him).

Tukoba’s disciple, Bahinabai Siarkar has called herself the Gana from Siar
(the Sahira from Siiir) in a similar Daf -song. She says:

mi tari Siarimaca gana | tumhiyethilaci jana
tumhna amham aji lagana |l lagalem ase |l 1| 4°

(Lit: T am the Gana from Siar. I know you are from here as well. Therefore
today, the two of us are closely connected).

Even when the word Sahira came into common use, Gana, the original term
for it, was never totally forgotten. Many a Sahira, during his competitions
with other phadas,'* has used the word in a modified form to address the
opponent. The frequently used words are Gavana or Gavana Viz."®

gangu haibati kavi gavana ll laviti biradem bavana |l
is kankanme tuze bandhum |l kulla bandhum tere gavanaka ll

145. Dasavisramadhama, Ed. S.S. Dev, Dhule, Saka 1834, Prasanga (Lit. Episode) 15, p. 111 and
Prasanga 36, p. 274.

146. Srisanta Bahinabar Yanci Abharniganct Gatha: Citrasala, Pune, 1956, No. 611, p. 168.

147. Translator’s Note: A phada is a troupe. The word is used in Marathi to denote members
of a Tamasa group.

148. See the collections of unpublished Lavnis by Ramjosi, Saganbhau, Honaji Bala,
Parasaram and Prabhakar published by the Citrasala Press, Pune.
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gavana bhat, khapa na hond, savala sun, mata ghabarana |l
prasna sang nagesa gavana |l nako basum gaya ll

aika re gavana, paddact halali pahuna |l

kalali tuzt caturai yethem avaghem Sahanapana ll |l
vastada khandu haibatict matt | gavanala khuna pusati |l
gurucya balaka gavana, prasna maza tula ll

gaytripuna cara veda gavana, tumhi sangatam |l
rangarupahi rekha dakhava gavana, khuna ll

bhale bhale gavana, tumhi Gja basala yeuna |l

dhondi salt mhane gavana, aja savadha hot ll

(Lit: Gangu Haibati calls himself a singer! He also displays his many acco-
lades! I will put all of your singing in this one bracelet of mine. I spit upon
your singing. Oh great singer! Do not be afraid now. Listen to my question.
Alright alright. Do not just sit here and sing. Fire away your question Nagesa.
Listen to me, you singer! By the very construction of the words in your song,
I can see your cunning and your extra smartness. Just think of it! The great
Khanda Haibati is asking questions of the singer! You are a mere child. Let
me now ask you a question. You singers tell us about Gayatr1 and the four
Vedas. But show us at least some proof of their existence. Show us some sign.
You call yourselves great singers. You have chosen to come and sit here today.
Dhondi Sali says, ‘Oh Singer! Be careful today’).

One can see that until quite recently, the words Gana, Gavana and Gava-
na have been used by great Sahirs from Prabhakar to Dagadiibaba. To them,
all of these words mean ‘a Sahir’. The evidence that we have gathered so far
unequivocally proves that those folk singers and poets who are addressed to-
day as Sahir were, in the past, called by the inclusive term, Gana. Those who
made use of the Daf during their performance, were called Daf-Gana. These
folk singers entertained the populace even before the time of the Yadavas.

Daf-Songs were Spiritual Puzzles:

Daf-Songs presented by Daf-Ganas often consisted of spiritual puzzles. The
tendency of weaving complex spiritual motifs into songs and thereby defeat-
ing the opposition in a question-answer performance called Saval-Jabab, is
often seen in Marathi folk theatre. This ensures the intellectual superiority
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of the winner. The songs of the dead, the songs of the Kapada-Khele from
the Konkan area, Gauri-Ganapati songs and the Kanbai songs from Khandesh
are all full of such spiritual puzzles. Since almost all of the Daf-Songs includ-
ed such acrobatics of words on spiritual themes, the Ganas who presented
them often had the temerity to try to out-do the Saint Poets. They would thus
bedazzle the village folk with their mysterious and clever sounding but of-
ten barren play of words. Scholars who have studied Sahirs and their Daf-
Songs have often admired their poetry. One must however say that in terms
of scholarly and philosophical depth, there is little in these Daf-Songs that
would stand the test of time. That is precisely why the Saint-Poets did not
hold them in any esteem. Instead, they showed the Ganas how meaningless
and ineffective their poetry was, and persuaded them to turn their attention
to spiritual pursuits.

Saint Poets and Daf-Gana:

We have seen that even though the Daf songs were full of spiritual gloss,
Saint-Poets had absolutely no regard for the Daf-singers and the Daf-songs.
In their opinion, this spirituality was nothing but a play of words and a game
designed to outdo the opposition during their performances. In view of the
deep devotional fervour that seeps through the poetry of the Saint-Poets, this
was but natural. Daf-Ganas who exhibited their laurels on their Dufs and
wandered through the countryside fighting with other similar Sahirs, have
been derogatorily named ‘rabid dogs’ by the Saint-Poet Sekh Mahammad
Srigondekar. He says:

sarajya ankusa dafavari lavana | hatohatim umagati bhandana |l
Jjaisen pisalalem $vana | kimvona jhada ghalita ase |l
dandaita dafaganiyanct ekaci mati || datuna khavalina kalt kariti |
pari te nenati brahmasthitt || svayem anubhavem |l |l

(Yogasangrama, 1.66-67)

Svami Samartha has also declared that Daf-Gana cannot be compared with
the poetry of the Pandits, and that Daf-Gana poetry is definitely inferior.
(Dasbodha, 7.66-67).

Sahamuni also has denigrated Daf-Gana poets by saying that comparing
the Daf-Gana Sahirs with the great Vyasa is like comparing the chiefs of the
fisherfolk with the moon. He also says that the noise the Daf-Gana poets
make is very loud. They take a story and beat the hell out of it. The well-
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known poet of the Nath sect, Devanath, has said the following about those
who love Daf-Gana:

If he sees a Brahmin, he is enraged. On the other hand, he is happy in
the company of prostitutes and Daf-Gana singers.

It is but natural for the Saint-Poets to demean Daf-Gana and Daf-Gana poets.
However, when a Sahir like Parasurama himself criticizes people’s liking for
Daf-Gana performances over Katha-Kirtanas, one sees the place of the for-
mer in the society of the day. Saint-Poets and Parasurama have specifically
answered those who believed that the Saint-Poets may value Daf-Ganas be-
cause of their spiritual puzzles content.

Egoistic Character:

The Saint-Poets repeatedly found that the spiritual knowledge of the Sahirs
was often very limited, superficial, confused, and ambiguous. In spite of this
however, the latter often displayed an arrogance and false pride about their
so-called spiritual background. It appears that there were many occasions
when the Saint-Poets attempted to rid the Sahirs of their arrogance and false
pride. Both Mahipatibuva Taharabadakar and Atmaramasvami Yekkehalikar
have in their respective works, ‘Santavijaya’ and ‘Dasavisramadhama’ have
described one such occasion. Both of these works are biographies of Svami
Samartha. Apparently, two Daf-Ganas had come to the Svami to resolve a
philosophical dispute between themselves. They wanted the Svami to medi-
ate between them. Mahipatibuva has painted a remarkably convincing pic-
ture of the two Daf-Ganas. He says:

bolavitanci te velam || sannidha patala sakala mela ll

dafaca kadkadata jhala | ghosa kondala niralim |l |l

Jjaise polyatila baila sajati | $ahira natale taisa riti

arakta vastrem angavaratim |l sajale disati prstabhagim |l |l

bisani pagadya bandhalya niscitim |l calata calata vide gheti |l

ubhe tilaka lavile asati | uddhata calati utane |l |l

vibhuti lavilya netramvari | dafadim ghetalim ase karim |l

nisanem rovilim fadavari | jhanja jhanatkarim vajata ll |

smasra piloni sarasavati | daf jhadoni gana bolatt |l

ekamekamsi cadha takiti | umani ghaliti parasparem |l |l
(Santavijaya, 18.194-197. 206)
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Having heard such arrogant blabber by the Daf-Ganas, Svami Samartha pro-
duced his own Daf-Gan (song) containing many unanswerable and meaning-
less questions, such as, ‘How much the earth weigh?’ and ‘what is the length
of the sky measured in fingers?’ etc. Finally, the Svami said that ‘everything
in the world is immeasurable and incalculable. He advised that the Sahirs
needed to do away with their ego.

Similar to what Svami Samartha did, Ajiianasiddha Nage$a had also
defeated Daf-Ganas. Sadhu Gopalanath from Triputi belonged to the Nath
sect. He made fun of the Kalgi-Turrah Sahir ‘Sekh Sultan’ who was unable to
explain the meaning of one of his own Ganas. The Sadhu thereupon showed
Sekh Sultan the spiritual way.#?

All of the above discussion clearly shows us the relationship between
Saint-Poets and Sahirs.

‘Kalgi-tura’ or ‘Kalage-Tarrah?

In the field of Marathi Sahiri, there are two types of poets who compose Daf-
Gana songs full of spiritual mysteries. The first is the Saktipaksa and the sec-
ond is Sivapaksa. The former is also called, ‘Kalagl’ whereas the latter is called,
‘Turd’ According to etymologists, Kalagl means either a plume of feathers or
a gem-studded ornament for the turban. Tura also means an ornament for
the turban. The word Kalagi seems to have come from the Turkish language
(kalghi, kalgha) where it means ‘a peak’. The word Tura is from Arabic where
is means ‘the curly hair flowing over the face'.

When one thinks about the above explanations concerning the mean-
ing of the two words, it becomes clear that there could be no possible re-
lationship whatsoever between an ornament worn on a Pagdr*°or Pagote
and the Siva and Sakti sects in Sahiri poetry. Professor Prabhakar Mande, a
well-known collector of spiritual Sahiri poetry from Marathawada, has been
faced with exactly the same question. He has unequivocally said that these
two words do not resonate with the spiritual thinking of the Sahirs. It is to-
tally unclear as to why the two words, Kalgi and Tura have become associat-
ed with a specific kind of spiritual philosophy. It is said that just as the word

149. Sri Gopalnatha Caritramrta, Ed. V. B. Gholap, Satara, 1971. A. 32.
150. Translator’s Note: The Pagdi and Pagote were both head-gears worn by males in Maha-
rashtrian society in the 18" and 19" century.
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Sahira came into Maharashtra through Moslem contact, it is possible that
these two words came from that source as well.'

Professor Mande is right in thinking that the two words Kalgi and Tura
do not come to us through our interaction with Moslems. If at all it was the
Moslem influence that brought anything to us, then logically, there should
have been alternative words for Sakti and Siva that should have come in-
stead. Why should some small ornaments on Marathi head-gear be associat-
ed with Sahiri poetry? This has been a mystery to this date.

An explanation of these two names is to be found in the form of a myth
in North India. This myth has been recorded by a scholar of folk literature,
Dr. Shyam Parmar, in introducing the tradition of Kalgi-Tura Sahiri in the
region of Malva.’> He writes:'s3

In the beginning of the eighteenth century, a sage called Tukangira
Mahatma and a fakirs‘called Saha Ali went into the court of a lo-
cal Maratha king. Both sang many impressive Lavni songs for the
king. As a result, they earned a lot of praise from the members of the
court. The king was very pleased and as a reward, presented the Tura
from his crown to Tukangira and Kalgi to Saha Ali. Since then, the
two branches of Sahiri came into existence.’s>

To me, the above explanation belongs to the class of folk-tales and hence
imaginary and outright fictitious. M.N. Sahasrabuddhe has gone even further
when he suggests a relationship between Tura and the spiritual state of Turi-
ya*®® and also the musical instrument called ‘Tar. With his eyes always look-

151 Mardathavadyatila kalgituryact adhyatmic Sahiri: Ed. Prof. P.B. Mande. Aurangabad,
1965. Introduction, pp.3-4.

152. Translator’s Note: Malva covers west-central India, comprising a large portion of west-
ern and central part of Madhya Pradesh state and parts of southeastern Rajasthan and
northern Maharashtra states.

153. Translator’s Note: Parmar wrote in Hindi. Mine is a translation of the Hindi writing
quoted by Dr. Dhere.

154. Translator’s Note: A fakir is a Muslim Sufi holy man who lives on begging. He is a kind
of wandering monk.

155. Vina magazine (in Hindi), Indore, Year 30, Issue No. 4, February 1957, p. 188.

156. Translator’s Note: In Kashmir Saiva philosophy, turiya is the fourth state. It is neither
wakefulness, dreaming, nor deep sleep. It exists at the junction between any of these
three states.
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ing for mystery, it looks as though he was able to see Siva and Sakti in their
symbolic form in Kalgi-Tura. He thus said:

If one interweaves together individual garlands to make a larger one,
the resulting figure resembles this figure. Our philosophy tells us
that in nature, complex forms and patterns start from the smallest
elements. Thus, the smallest element is the Tura and its modified
form is the Kalg1.’s”

The intelligent reader will surmise that this commentary by Mr. Sahasrabud-
dhe falls within the ambit of folk-tales.

The question once again arises as to how the terms Kalgi and Tura came
into existence? Also, how did they become symbols of Siva and Sakt sects?
The answer to this question is buried deeply into the dark unknown. I feel
that one needs to look at this answer not through the influence of Moslems
who came into India form outside, but through the influence of the South
Indian culture within India. I feel this way because of the fact that the devel-
opment of Marathi folk culture has been influenced in a major way by the
culture of the South. And one is of course aware that the mysterious spiritual
poetry of the Ganas is closely related to this folk culture.

In order to unravel the mystery of the terms Kalgi and Tura, one needs
to examine one of the folk dances in the state of Kerala. In Kerala, there is
an ancient traditional folk dance by the name of Kaliyattam (etymologically,
Kali + Attam = Kali dance). This dance is performed to appease Siva and
Sakti and other members of the Saivite pantheon. Songs in praise of Siva and
Sakti are sung during the performance. Over the time, Kaliyattam evolved
into many variations such as Teyyam kettu (Teyyattam), Kolam Kettu and
Tiryattam. Tiryattam was born in the kingdom of Kottyam in Kerala. This
was the period when the worship of Viras was popular in Kerala. Stories in
the form of ballads about the great battles and the valorous men who fought
in these battles (Viras) were sung all over Kerala. The folk artists who staged
Kaliyattam started including tales of these valorous men into their danc-
es along with the myths about Siva and Sakti. They started wearing Kolam
(dance costume) and dancing in front of the Tarras (raised quadrangular
platform) built to honour the Viras. Because this dance was performed in

157. Marathi Sahirt Vangmaya: M.N. Sahasrabuddhe. Pune, p. 230.
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front of a Tar3, it became known as Tarryattam or Tiryttam. Kaliyattam is a
very popular variation of this dance.’s®

It is this Tarryattam dance that is connected to Kalgi-tura. It is import-
ant to remember that Tarryattam is performed not only in front of shrines
housing gods, but also in front of memorials to the Viras. Those who study
folk culture know that such memorials hold a godly status in the minds of
Indian villagers. There is no specific need to tell this to the experts who study
Culture. Such memorials to Viras are called ‘Tara’ in Malayalam and ‘Kala’ in
Kannada.® Kala means a stone, more appropriately, a memorial stone. Just
as in Karnataka, memorial stones to Viras are spread all over Maharashtra.
They have become holy shrines for the villagers. In Marathi, we call them
Viragala (Virakala in Kannada language). There are many compound words
in Indian languages such as, Bajarhat, Kagadapatra, Arjavinanti' etc. Sim-
ilarly, the Malayalam word ‘tara’ was imported in Karnataka and through
the process of compounding, the Kannada word kal with the same meaning
was added to it. To the compounded word tara-kala, a Kannada suffix ‘ge’
was added and the word ‘tara-kalage’ was born. Over time, this etymological
synthesis of the word ‘tara-kalage’ was totally forgotten. Because it sounded
similar, it was connected with the word, kalgi-tura. That is how the myth
of the visit of Tukangira and Saha-Ali to the court of a Maratha king, and
their being awarded prizes of Kalgi and Tura, came into existence. It is worth
remembering that even to this date, just as it was done in the past, perfor-
mances of Kalgi-Tura are staged in villages on the occasion of the annual
celebration of the Gramadevata or in the memory of a saint or Vira who
passed away on that day.

I re-iterate that once the meaning of a word becomes broader, in giv-
ing its imagined etymological definition, people tend to connect it to words
which sound similar. This tendency is familiar to those who study folk-cul-
ture and folk languages.

158. Yugaprabhata (Hindi fortnightly, Kalikat, Keral), 1* November 1965 and 16" November
1965.

159. Translator’s Note: Malayalam and Kannada are the State languages of Kerala and Kar-
nataka respectively.

160. Translator’s Note: What Dr. Dhere says is this: Both the words Hat and Bajar mean the
same thing. So do Kagada and patra and Arja and Vinanti. In spite of that, there are
compounded and used as such.
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Vadavalasiddha Nagnath: The Founder of Nagesavali:

Between the two sects of Kalgi-Tura Sahiri, Haridas is thought to be the found-
er of the Tura sect whereas Nagesa is thought to be the founder of Kalgi sect.
Shree N.B. Joshi has recently written about Haridas. However, there is no de-
finitive opinion as yet among scholars who have studied Sahiri about Nagesa,
who founded Nagesavali. I believe that the person known as Vadavalasiddha
Nagesa alias Nagnath is the same person who founded Nagesavali (vala-> ola
-> Parampara). My reasons for this belief are as follows:

1) In his work called ‘Dasavisramadhama (71.118), Atmaramasvami Yekke-
halikar has said:

magem ajiianasiddhasvamini | $ahirusa jintile sarta karoni |l
tai $ahirice sangika durguni |l na tarale tyhuni visesa he Il |l

This goes to show that Naganatha’s main disciple and the main propaga-
tor of Nagesa sect, Ajfianasiddha, was very well versed in Sahirl.

2) Atmaramasvami also wrote about another Sadhu by the name of Alam-
khan (121.109). He wrote:

gondhalyadr bhovata tayace.
(Lit: He was surrounded by Gondhalis and others).
This tells us that Alamkhan had close contact with Sahiri poets.

3) One of Nage$a’s well-known disciple by the name of Manmathasivaling-
asvami was a Lingayata. He was also an eminent Sahira. Basvalinga said
this about him:

balapant dandu dafaca dhundhakara |l jinkile Sahir neno kit |l

(Lit: from his very early age, he produced such a clamour of his Daf and club,
thus winning contests against so many Sahirs).

There is a famous story about him that once in a contest held at Kasi, he won
against seventeen Sahirs.® Shree M. M. Datto Vaman Potdar has published a
Lavni written by Manmathasivalinga about the Goddess at Karhad. In that

161. Manmatha Sivalingakrta anubhavananda-Svayamprakasa: Ed. Dr. Pandit Avalikar.
Dharwad, 1966. Introduction, p. 4.
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Lavni, he gives some details about himself:

guru naganath prasanna jale tyala |l
kavi manmathasivalinga barasita rangela ll |l

(Lit: The poet Manmathasivalinga has been blessed by his Guru Nagnath and
is happily living at Barsi).

Researchers in ancient Marathi know that Manmathasivalinga, the writ-
er who wrote works such as Paramarahasyasaramrta amongst others, was
a disciple of Vadavalasiddha Nagesa. When one looks at the close relation-
ship of the famous disciples of Vadavalasiddha Nagesa with the Sahirs, there
should be no doubt in our minds that he was the one who was the founder
of Nagesavali.

The Antiquity of Gana-Gaulani:

The Gana-Gaulani, an essential ingredient of the repertoire of Sahiri perfor-
mances, have always held an important place in the development of Marathi
folk culture. The Gana has of course more so. The Gondhala for the Goddess,
the Jagarana for Khandoba and the Bharad performance for Bhairava; none
of them would begin without first invoking the Gana. Just as erudite writers
and gifted poets do not begin their work without first invoking the blessings
of Ganesa, in the same manner, folk-poets and folk playwrights do not start
their work without first invoking the blessings of Gana. There is evidence to
say the same about Gaulani. They seem to have appeared in literature and on
stage even before the time of Eknatha.

‘Rup Karane’ (Lit: to imitate someone) is a figure of speech that has appeared
in Marathi literature many times during the time of the Yadavas. One of-
ten sees mentions of guise and its accomplishment even before the time of
Eknatha. Sekh Mahammadababa Srigondekar was the brother of Eknatha’s
Guru. He was like Kabir: worshipper of the attribute-less truth, a free thinker.
He has severely criticized everything that went on under the heading of ‘Sa-
gunabhakti" The Sekh has unequivocally said that in Harikatha, under the

162. Translator’s Note: Bhakti (devotional worship of God) in Hinduism has described two
paths to attain Moksa (Salvation). Saguna Bhakti and Nirguna Bhakti. Saguna Bhakti
uses physical objects such as god’s images in order to achieve the goal. Nirguna Bhakti
on the other hand worships a formless God and relies on concentration, Yoga and the
like. It is of course more difficult and most people prefer to adopt the former.
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pretext of showing god’s biography, a ‘Lalam-lala"® is presented. In his opin-
ion, this results in the audience getting sexually aroused. The Sekh is highly
critical of the practice of male actors wearing women’s clothes, a practice
that was very common at that time. He has used the derogatory word ‘natya™*
to describe a male actor who wears women'’s clothes. Natya means Nacya, a
girly male dancer. Sekh Mahammad’s description of such a person is most
persuasive:

ksaura karuni dolam kajala |l dise strihuni deha dhala |l
tethem pahata kariti talamala | mahavyasani unmatta \l |l
bapa putra javai pisuna | sasara bhaca mehuna bandhujana |l
nati culata sadu soyare sajjana ll paparapem pahati |l |l
avagheci patale cancala anusandhanim |l
mage sangitalim natim gelim moduni |l
avaghem kaya hota ekamekanlaguni |l tem olakhavem srotejanim Il ||
purusa strirupe natya natala ll paparupem sabhenem abhilasila |
tom papanca sangraha prabala jala | mrgajala jaisa doho |l |l
natya dekhoni t$varatem dhyatu | aisa virala koni punyavantu |l
yer bhutem jaise avagunaitu || takamaka pahati|l |l
(Yogasangrama, 18. 219-223)

In another short verse, Sekh Mahammad has described a Natya as ‘an expert
who performs clever acts and knows how to imitate someone’ (natya jane
songe)." The Sekh has described in detail the Natya or Nacya, his highly sug-
gestive acting and the result of this, the sexual arousal of the spectators. Most
of the time, the Natya used to play the role of Radha, Krsna's consort. This
becomes clear from the following mention by Sahamuni who describes the
role of the Nacya in a Tamasa performance. He says, ‘the Nacya has dressed
himself as Radha and beautified himself. What a mockery of manhood?'(Sid-
dhantabodha, 43.111). Another poet called Ramasuta, in his work called, ‘Sad-
huvilasa’ has written in detail about the role of Radha played by a Natya in
Tamasa performances (13.67-80). He says:

163. Lalam-Lala is a mixture of several things under the name of devotional regime. The
ingredients are often cheap and erotic.

164. Translator’s Note: The derogatory masculine singular form of the word ‘Nata’

165. Sekh Mahammadababa Srigondekar yanca kavitasamgraha: Ed. V.C. Bendre, Mumbai,
1961. P. 81.
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radha mhanaje strica vesa |l devuniya purusasa ll

tayakaduna nrtyasa | karavunivadyasa vajavinem |l |l

aise nindyakarmaldaguna | na pahati sajnanajana ll

strivesa ghetala purusane |l tyace vadana na pahavem |l |l

part purvi krsnavatart | vraji kunjavanantari |

radhaviyogem putanari || nijantarim vivhala |l |l

nana prakare anya vilasa |l karuni pahati jagannivasa |l

part swastha na hoya manasa ll jem ka radhamukhasa vedhalem Il |l
maga svayem radhece ripa gheuni | striyance alamkara ghaluni |l
pudhem adarsa manduni | majim nayant vilokitt |l 1l

tamva pratyaksa radha dekhilt || aist mani bhavana jalt |l

cittavrtti anandali | udasa jalt hoti je Il |l

taye divasapasunt || ajiia kart moksadani |l

strivesa ghetam purusanim | paricadina nayani pahavem |l |l
Sisira rtu phalguna masa | paurnimepasuni pamca divasa |l
avalokita tayasa |l dosa nase kahim paill |l

tica rahati adyapavari | calatase urvivart |l

mhanauni radha nama nirdharim | loka sart vadatati |l |l

In the above verse, Ramasuta has shed important light on several things. He
comments on the prohibition on men wearing women'’s clothes and the clev-
er way out of it. He describes the imaginary tale which tries to explain the
origin of the custom of the Nacya playing the role of the female, Radha. Fi-
nally, he talks about the performances of many Tamasas during the season of
Simga.®® Although Ramasuta belonged to the previous century, the language
he uses is archaic. It must be remembered that he describes a Tamasa perfor-
mance as ‘Dafganyaca fad,*” an earlier name for Tamasa.

The above verse by Ramasuta clearly tells us that in Dafgana perfor-
mances, along with spiritual quizzes submitted to the opposition in the
form of singing, a ‘Krsna Lila’ performance was also staged. In such a perfor-
mance, a male actor used to perform the role of Radha. Through his acting,
the erotic atmosphere necessary for ‘Sagunabhakti’ used to be created. In
this connection, it is important to remember the following famous, fascinat-

166. Translator’s Note: The Simga or Holi festival runs for five days around March. It rep-
resents the destroying of Holika, a demoness and the arrival of gods into the home.
Holi is celebrated in a big way by villagers and many plays and Tamasa competitions
are held.

167. Translator’s Note: Lit. a collective performance of the Daf players and singers.
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ing, picturesque, and endearing Gaulana by Eknatha:
wariyane kundala hale Il dole modita radha cale |l

(Lit: Due to the wind, Radha’s earrings are dangling. In this manner, Radha is
suggestively walking, making eyes at Krsna).

On the same note, a similar colourful Gaulana by Vitthalanath is worth not-
ing:

Radhe tujha ranga pahuni | krsna danga jhala |l

(Lit. Oh Radha! Having seen your enchanting complexion, Krsna has been
mesmerized.

Tamaéa or the arena of the Sahirs blossomed and came to its hay-day
during the reign of the Pesvas. It has now obtained recognition from the
(Maharashtra) Government as well. Our discussion above will convince the
readers that its roots go back even before the reign of the Yadavas. Gana,
Gaulana, Duf-Songs and Lavnya are some of the many parts of Tamasa.
Marathi Saint-Poets pondered over all of these, and through their medium,
taught spirituality to the populace. This Sahiri poetry of the Saint-Poets is
rich and worthy of scholarly study.

The Viras venerated by Kalgi-Tura Sahirs:

We have already noted that Kalagi-Turra (Kalage-tarryah) performances usu-
ally take place during the annual memorial celebrations for the Viras. In his
collection called, ‘The

Spiritual Sahiris of the Kalgi-Turra artists of Marathawada, the songs
presented by Dr. Prabhakar Mande include mentions of various Viras who
are objects of veneration by the

%8 who are

Kalagi-Turra artists. We know these Viras as ‘Bavan Viras,
low-grade godlings."® During their competitions, the Kalgi and Tura sects
depend upon their superior knowledge, intellect and imaginative power to

defeat their opposition in the poetic question and answer sessions (Sawal-

168. Translator’s Note: In Marathi, ‘Bavan’ means Fifty-two.
169. Translator’s Note: Siidra class godlings.
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Jabab). They also invoke the Vira godlings and seek their blessings in or-
der to defeat the opposition. The songs they use to invoke these Viras are
called Biras. Among the gods which the Sahirs invoke are: Mahavira, Ha-
numan, Vetal, Narasimha, Mahammadya, Kalba Sokyé, Jinda Samdar, Rak-
tya, Masnya, Khaprya, Mhagasura, Agiya, and Munja. One can see that these
consist both of Hindu and Muslim names. The inclusion here of Hanuman
and Narasimha is surprising. Let us have a look at a Bira of the Tura sect here:

mahabirapara tola marika aya hundada bhairavaka ll
narasinga Zotinga alaga udaum pata lagena sahiraka ll |l
age cale ye cota mariki, piche kalabhairav sota ll

bavana bir ki gardana cabum, tuta kalija bajarangaka l |l

In this Bira, the Turra sect artist talks of the defeat of Mahavira, Narasinga,
Jhotinga, Bajaranga and in fact all of the fifty-two Viras in the hands of Mar1
and Bhairava. In the poetry of the well-known Kalgi Sahira ‘Saha-alt, there is a
mention of five Viras in addition to fifty-two Viras. He also adds the sixty-four
Yoginis to the list. In a verse by a

Tura sect poet, there is mention of two other Birs with the names:
Badabira and Lahubira. This ardent and rather strange devotion to the Birs
by Kalgi and Tura poets and their invoking these Birs, as a result, opens up a
new field of study in Marathi folk culture.

Biras (Viras) are Yaksas:

Dr. Vasudevasharan Aggrawal, the doyen of the study of Indian Yaksa culture,
has unequivocally shown that the term Vira is an alternative name for a Yaksa.
He has also shown that since ancient times, Bavana Viras (Fifty-two Virs) and
Pafica Viras (Five Virs) have been the two counting systems classifying the
Yaksas. He has been able to acquire several lists of the Bavana Viras and has
also assiduously studied the literature on the Pafica Viras. Dr. Aggrawal was
told by Pandit Sukhalal Sanghavi that whenever the Bavana Viras were wor-
shipped, the sixty-four Yoginis were also worshipped.” These sixty-four Yo-
ginis are none other than the major and well-known Yaksinis. The worship
of Pafica Viras is still prevalent all-over North India under the name of Pafica

170. Pracina Bharatiya Lokadharma: Dr. Vasudevasharan Aggrawal. Ahmedabad, 1964, pp.
134, 145-149.
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Piras. Similarly, two Piras by the names of Lahura Bira and Biula (Vipul-Bada)
Bira are still present in the city of Kasl. These are the same as Badabira and
Lahubira mentioned by the Sahirs.

To conclude, the above discussion tells us that the Viras or Yaksas are
the deities who look after, protect, and help the Sahirs of the Kalgi-Turra
sects. In India, Yaksas have been ancient godlings and have held an import-
ant place in the worship regime of Indians since pre-Vedic times.

The Archaic Relationship between Yaksas and Puzzles:

The Kalgi-Tura Sahirs consider Yaksas as their gods. The poetry they compose
and sing is in the form of riddles. They challenge the opposition to unravel
the riddles and elaborate their answers also in the form of poetry. Often, these
challenges and counter-challenges result in severe confrontations. With this
background, it is extraordinary to observe that the Yaksas themselves have
had a close connection with puzzles and riddles since the time of the Yajurve-
da. In this context, one immediately thinks of the Yaksaprasnas (questions
asked by the Yaksa) in the Mahabharata.

Yaksa’s Questions in the Mahabharata:

At the very end of the Vanaparva of the Mahabharata, a miraculous event has
been described.” Having freed Draupadi from the clutches of Jayadrath, the
forest-dwelling Pandavas left Kamyakavana and came once again to Dvaita-
vana. All of them were extremely hungry and thirsty. In that perplexed, de-
spondent, and tired state, they rested under a Ficus tree. However, the mere
shade of the tree was not enough to quench their thirst. Yudhisthira therefore
asked Nakula to climb the tree and check if he could see any signs of greenery
or water close by. Nakula did so and told Yudhisthira that he could see trees
which grow near water. He could also hear the call of Sarasa birds who prefer
to be close to water. Yudhisthira therefore ordered Nakula to go to that place.
Nakula took his bow and arrows and went to that place where he saw a beau-
tiful lake full of clean water. Sarasa birds were flying around the beautiful,
healthy trees. When the thirsty Nakula was about to drink the water, he heard
the following addressed to him:

171. Mahabharata. Vanaparva, Adhyaya 313-315. Citrasala Press.
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You are not allowed to drink water from this lake, because the lake
belongs to me. Oh, Son of Madrj, if at all you wish to drink this water,
then the first thing you need to do is to answer my questions. Only
when I am satisfied with your answers, then only I shall allow you to
drink or take this water.

Nakula ignored this warning and drank the water. As a result, he lost all of
his senses and fell to the ground. Because Nakula took such a long time,
Sahadeva went and suffered the same fate. The same happened to Arjuna
and Bhima. Finally, Yudhisthira approached the lake and saw all four of his
brothers dead near the lake. He was devastated. While He looked around
for the cause of their deaths, he could not see any signs of weapon-inflicted
wounds. Neither did he see any suspicious footmarks. Yudhisthira thought
that this calamity may have been the result either the actions of a ghost or
the waters may have been poisoned by the enemies of the Pandavas. He de-
cided to test the waters of the lake and was about to enter the water when he
heard the following words;

Oh King, if you do not answer my questions before entering this lake,
you will suffer the same fate as your brothers. Do not touch this wa-
ter. First answer my questions.

These words came from a Yaksa who had assumed the form of a heron. The
Yaksa was the owner of the lake. Yudhisthira said to him: First of all, tell me
who you are because a mere bird does not have the power to kill my valorous
brothers. Upon this, the Yaksa assumed his original form. He was as big as a
Tala tree and lustrous like Agni, the god of fire. Yudhisthira agreed to answer
the Yaksa's questions and a conversation between the two ensued. The Yaksa
asked Yudhisthira many different questions. Strange as it may seem, some of
these questions are very similar to the ones found in a mantra called ‘brah-
modya’ in the Yajurveda.

The Brahmodya from Yajurveda:

In the Asvamedha-Karmakanda of the Yajurveda, the questions and answers
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between ‘hota"” and ‘Rajamahisi™® are known collectively as Brahmodya.
Similar to Vira, Brahma is also a term that signifies Yaksas.” Brahmodya
means ‘Yaksa’s speech; in some ways, the same as ‘questions by a Yaksa. Let
us look at the questions and answers in Brahmodya:

Question:
kah svidekakt carati ka u svijjayate punah |l
kimsviddhimasya bhesajam kimvavapanam mahat |l |l
(Yajurveda, 23.9)

(Lit: I ask you: who travels on his own? Similarly, even when he has disap-
peared, who is he who is born again? Tell me, what is the medicine for cold
weather? And which is the best place to sow a seed?)

Answer:
suryah ekaki carati, candrama jayate punah |l
agnirhimasya bhesajam, bhumiravapanam mahat |l |l

(Lit: The sun travels alone. Even after he vanishes, the moon is born again.
Fire is the only medicine for cold weather, and, for the seed to sprout, earth
is the best place).

In the Yaksa questions in the Mahabharata, the only change from the above
Yajurvedic verse is that the word ‘ekah’ replaces ‘ekaki.’ Otherwise, the verse
is more or less the same.

kimsvideko vicarate, jatah ko jayate punah |l
kimsviddhimasya bhesajam kimsvidavapanam mahat |l |l

surya eko vicarate, candrama jayate punah |l
agnirhimasya bhesajam, bhumiravapanam mahat |l |l
(Mahabharata, Vanaparva. 313.67-68)

172. Translor’s Note: The word ‘Hota’ means ‘invoker’ or ‘offerer of oblation’. The Hota is
responsible for reciting mantras and offering oblations to the gods. He leads the prayers
and rituals, and ensures that they are performed correctly.

173. Translor’s Note: Rajamahisi means the chief queen.

174. Pracina Bharatiya Lokadharama, op cit., p. 123.
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Yaksaprasna in Buddhist Literature:

The Yaksaprasna tradition, which has been known since the time of the Ya-
jurveda, can be seen in Buddhist literature as well. Amongst the Buddhist
Jatakakathas, there is a Jataka called ‘Devadhammajataka’ which consists of
questions and answers between a Yaksa and Bodhisatva.”> As the story goes,
once Bodhisatva took birth as the son of the king of Varanasi. His name was
Mahimsasakumara. He had a brother called Candrakumara and a step-broth-
er called Suriyakumara. Once, all three of them went to the Himalayas. While
they were resting under a tree, Mahimsasakumara asked Suriyakumara to
fetch some water. The lake where Suriyakumara went to collect water was
being guarded by a Yaksa under the orders of Kubera. Because he did not
heed the Yaksa’s warning, he suffered the same fate as the Pandavas in the
previous story. His step-brother Candrakumara followed suit. Finally, when
Mahimsasakumara went to the lake, he recognized the Yaksa and asked him
if he had harmed his brothers. When asked why, the Yaksa replied that the
lake belonged to him and anyone entering the lake without his permission
is destroyed. Only those who answer his question correctly are able to drink
from the lake. The question is, ‘who is really like god’? Mahimsasakumara
agreed to answer the question but said that he was very tired because of his
travels. Upon this, the Yaksa bathed him, gave him food and water, adorned
him with lotuses and made him sit on a special seat in a decorated pavilion.
After this, Bodhisatva said to the Yaksa, ‘I will now tell you who is almost like
god’

papanpasoni je virat, punyakarmace je bhakta |l
Sukla nara hrdayata, devansarakhe asata Il |l

(Lit. Those who are sinless, those who are devoted to performing meritorious
deeds and those who possess a pure heart, are like God).

We have seen that after being pleased with the answers given by Yudhisthi-
ra, the Yaksa was prepared to bring one brother back to life. That is when
Yudhisthira asked him to bring Nakula, the son of Madri, back to life. Simi-
larly, the Bodhisatva opted to bring back to life his step-brother, not the real

175. Jatakatil Nivadaka Gosti-Prathamardha: C.V. Joshi. Baroda, 1930. pp. 9-13.
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brother. When one looks at such similarity between the Mahabharata and
Devadhammajataka, one feels that such myths must have existed since an-
cient times among the populace. One probably sees the original version in
the Jataka whereas in the Mahabharata, the myth has blossomed and has
been enriched by the imaginative power of the composer.

One also sees episodes of Yaksas and their questions in the Buddhist
work, Suttanipata. They occur in the Sucilomasutta and Alavakasutta.” This
is when the Buddha stays in the abode of a Yaksa. The Yaksa warns the Bud-
dha, ‘Sramana! I am now going to ask you a question. If you do not answer it
correctly, I will make you insane, or I will pierce your heart or I will hold you
by your feet and throw you beyond the Ganges.

Yaksa Yatra and the Jatras ™ of today:

Kalgi-Tura performances are traditionally held during the annual festivals
(Jatras) of the village gods and goddesses (Gramadevatas). The tradition of
the Jatras seems to be very old. Jain Agamas mention Yatras or Jatras for the
festivals in honour of the Yaksas and other Gramadevatas.”™ Another term
used for such celebrations was ‘maha’ The Mahabharata has used the term
‘Brahmamaha’ for Yaksayatra. After Bhima killed the demon Bakasura, the
joyous residents of Ekacakra city celebrated the occasion with a Brahmama-
ha.

tataste brahmanah sarve ksatriyasca suvismitah |l
vaisyah sudrasca muditascakrurbrahmamaham tada |l |l
(MBH: Adiparva, 152.18)

(Lit: After this, the delighted Brahmins, Ksatriyas, Vai$yas and Stdras [of Eka-
cakra City] celebrated a Brahmamaha).

A similar Brahmamaha was celebrated in Viratanagari four months after the
Pandavas returned. During that celebration, Bhima killed a wrestler called

176. Suttanipata: Translated by Dharmananda Kosambi, Ed. P.V. Bapat. Mumbai, 1955. pp.
56-62, 84-86.

177. Translator’s Note: Jatra is a generic word in Marathi which signifies many things: a fes-
tival in honour of a deity, a fair or a pilgrimage.

178. Jainagama Sahityame Bharatiya Samaj: Dr. JagadiSacandra Jain. Varanasi, 1965. p.443.
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Jimitavahana in the wrestling ring.” The description of the wrestling ring
resonates well with the current format of Jatras in Maharashtra. The Jain
Agamas describe Jatras held in honour of Yaksas and similar godlings. Thus,
in a Jain work called ‘Aupapatikasiitra,” a Jatra in honour of a Yaksa called
Parnabhadra is described. The festival took place at Campanagari (the pres-
ent city of Bhagalpur).

The following is the description of this Jatra:

Both the rich and poor took part in this festival. The Yaksa was wor-
shipped in a very elaborate manner with flags, bells, sandlewood,
a kalasa, various incenses and flowers. Singers, actors, story-tellers,
Sahirs, wrestlers and organizers of many games attended the fair.®

To reiterate, this description of the Yaksa-Yatra closely resembles the present
form of the Jatras for the village gods and godlings in Maharashtra. When
one thinks collectively about the Kalgi-Tura sect and their protective Yaksa
gods, the mode of the ancient celebrations for these gods and the spiritual
riddles associated with the performances of the Kalgi-Turra sect, one logically
comes to the conclusion that the origin of Kalgi-Tura performances are the
Yaksaprasnas, the Yaksa-riddles.

These Virs and those Virs:

Let us now summarise what we have learned up till now. The terms Tura
and Kalagl are transformations of South Indian terms tarrah and kalage.
The knowledge of this transformation was lost sometime in the past from
the collective memory of the populace. After this, as a result of the natural
human desire for pursuing etymological relationships, these two original
South Indian words were somehow connected to two ornaments of Marathi
headgear of the time, Kalgi and Tura. Both of these words have Islamic origin.
This background led us to the two original words. i.e. Tarra (a memorial post)
and Kala (memorial stone). The belief system of the Kalgi and Tura Sahirs is
closely connected with these two words. There are a large number of memo-
rials called, Viragala’ in South India. Many of them have achieved the status
of Gramadevatas in village India. The annual celebrations in their honour

179. Mahabharata, Virataparva, 13. pp. 14-15. (Citrasala Press Edition).
180. Pracina Bharatiya Lokadharma, op cit., p.141.
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stage Kalgi-Tura performances. We have learned this from the etymology of
these two words.

When we went even further in our quest in the past, we discovered that
Kalgi-Tura are closely connected with Yaksas. One of the meanings of the
word Vira is a Yaksa. The question that now arises is, ‘which of the Viras are
connected with Kalgi-Tura Sahirs?’ Those valorous fighters who died during
a battle and hence were called Viras or the Yakas who are also called Viras?
If both of these are worshipped by the Kalgi-Tura Sahirs, then who are the
original ones? Which of the Viras would have given rise to Kalgi-Tura sects?
In order to find answers to these questions, we need to closely examine me-
morial stones to the Viras (Viragala) and also the shrines dedicated to the
Yaksas. We must also investigate if there is any similarity in the worship re-
gime for these two.

The Comprehensive Nature of Caitya Worship:

In this connection, it is going to be highly beneficial for us to investigate
Caitya worship in ancient India. During ancient times, anything worth wor-
shipping used to be called Caitya. Dr. Vasudevasharan Aggrawal opines that
etymologically, the original meaning of the word ‘Caitya’ is linked to Cita, the
funeral pyre (citayam bhavah caityah)™ and I believe he is totally right."®” The
tradition of planting a tree as a memorial for a person on the third day of his
death and subsequent cremation is still in vogue. The tree is planted after the
ashes have been collected. It is also customary to erect a ‘Gadga’(stiipa) made
out of stone and soil at the place where a dead person’s body or body parts
are buried. Such memorial trees or erected monuments were called Caitya
for the right reason. These memorial trees and stupas were worshipped with
great devotion. These trees had reached divine status and it was considered
a great sin to pluck their leaves. Mentions of such trees frequently occur in
puranic and historical writing. For instance, the Bhagavatam has mentioned
that after breaking the rope tied around him, the stone mortar and the two
Arjuna trees, Krsna brought down the two trees as well. These two trees were
Caitya trees and two Yaksas, Nalakubara and Manigriva, used to live inside
them (10.9. 22-23). It is customary to plant Vata®™® and Pipal trees®™ as me-

181.  Translator’s Note: Skt. Rrarai s ezl

182. Pracina Bharatiya Lokadharma, op. cit. p.141.
183. Translator’s Note: Ficus benghalensis.

184. Translator’s Note: Ficus religiosa
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morial trees in the cremation grounds. ‘To plant Vata and Pipal trees’ was a
phrase used to infer cremation at the time of the Lilacaritra.*As a matter of
fact, both of these trees are thought to be Yaksas themselves. It is also said
that Yaksas often occupy such tress, and as a result, they are worshipped by
the populace.

A Jain Agama work called ‘Sthananga’ mentions Caitya-trees several
times. It calls the Vata tree a ‘Yaksa-Caitya.’ The places where Yaksas reside
are called ‘Yaksa-Caitya in Sanskrit and Jakkhaceiya’ and ‘yakkhacetiya’' in
prakrt. The history of the ideas behind Caityas is a topic too detailed and
elaborate to include in this discussion. I do not feel that it is appropriate
to expand this discussion any further in here. For us, the important thing
to remember is the fact that the memorials to the dead and places occu-
pied by the Yaksas carried the same name and their external appearance
was also the same. As a matter of fact, the worship procedure for the two
was the same. The Jatras which were celebrated annually and are still cele-
brated in villages and towns all over Maharashtra, in the name of Yaksas and
Gramadevatas were the same as those celebrated in memory of those who
passed away and were later deified. Just as there was a cohesiveness between
the type of memorial, the name of the memorial and the celebrations at
the memorial, similarly, there was oneness between the memorial to a Yaksa
and a memorial to a human being. In fact, there is ample evidence to say
that there was a common belief among people that many humans turned
into Yaksas upon their death. Many Yaksas also advised their devotees that
a temple for them should be built on human bones.”® This detail about me-
morials to Yaksas is same as the memorials to Viras. With this background,
one can easily surmise that the Kalgi-Tura Sahirs, the original worshippers
of Yaksas, and who took part in poetry competitions in Yaksa-Yatras, would
naturally be willing to take part with equal enthusiasm in the annual me-
morial celebrations for the Viras who had attained divine status. In his well-
known work, ‘Epic Mythology’, Hopkins has stated that, ‘Guhyaka’s world
belongs to those who died with valour at the (enemy’s) sword."”®” Guhyaka is
yet another word for the Yaksas. Those who protect Yaksa’s wealth, are called

185. The Lilacaritra is thought to be the first book in Marathi. It is a biography of Cakradhar
Svami, the guru of the Mahanubhava sect. It was written in the late 13th century by his
disciple Mhaimbhat.

186. Jainagama Sahityamem Bharatiya Samdaj, op.cit. p.441.

187. Epic Mythology: E.W. Hopkins. Varanasi, 1968, p. 148.
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Guhyakas.™ This statement by Hopkins is supported by a dictum from the
Mahabharata™® which states that those who die as a result of being hit by
a weapon, become Guhyakas. This makes it clear that those who die with
valour obtain Yaksa-loka. This relationship between Yaksas and people who
have died as result of valour supports our argument succinctly. Maybe the
Yaksas have also been called Viras because of the belief that the Viras be-
come Yaksas after they die.

From Fifty-two Viras to Siva and Sakti:

After all of this discussion, an obvious question would come to the reader’s
mind. That is, if the Kalgi-Turra performers are basically the devotees of the
five or fifty-two Viras, why do they sing songs in praise of Siva and Sakti?
This question, to me, looks fundamentally into the very heart of the history
of Indian devotional theism and its major transition. Once upon a time, the
worship of Yaksas was prevalent in every nook and corner of India and dom-
inated the religious regime of the populace. Slowly and steadily, Yaksa wor-
ship was replaced by devotion to Hari and Hara, and to Buddha and Jina. The
history of this transition is most interesting and instructive. Added to this,
the very nature of Saivism and Saktism is closer to the mind of the common
man. Siva is the one whose abode is the cremation ground, who wears animal
skins, who smears the ashes from the cremation ground to his forehead, who
holds a human skull in his hand and happily lives with his retinue of ghosts
and goblins. With this background, there is no need for me to inform people
that it would be very natural for that Rudra-Siva to accommodate Yaksas and
their associated godlings into his family. In puranic literature, there are sev-
eral stories which describe Siva’s victory over Yaksas and the inclusion of the
devotional worship of Yaksas into Siva’s worship regime. One of these tales,
described below, appears in the Matsyapurana (Adhyaya 180):

In the distant past, there was a famous Yaksa called Parnabhadra. His
son Harike$a was valorous and gentle and was devoted to worshipping Siva.
Right from his childhood, he was so engrossed in this single-minded de-
votion that his whole life centred around it. His father however was not at

188. Nidhim raksanti ye yaksah tesyuhu guhyakasamjnakah Il (Trikandacintamanti).
189. Sastrena nidhanam prapta gataste guhyakanprati (M.Bh. Striparva, 26.14)
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all happy with this. He felt that having been born in a Yaksa family, his son
should behave like a Yaksa and not spend his whole life in worshipping Siva
like a mere human being. He believed that this was an insult to the Yaksa
race. His son did not display the natural ferocity and ruthlessness typical of
the Yaksas and he had also given up eating raw meat. He was against killing
any life. Pirnabhadra angrily said to his son, ‘If you are my real son, you
should give up all of this nonsense. Otherwise, I will believe that you are
born of a mere human’. His father’s rude and undignified outburst failed to
sway Harike$a from his devotional path. Parnabhadra expelled him from his
home. Thereupon, Harikesa moved to Varanasi and performed a long and
extremely severe penance for obtaining Siva’s blessings. His body became
a mere skeleton. Pleased with his devotion, Siva appeared before him with
Parvatl. He made him the guardian of Varanasi and also the chief of his en-
tourage.

The above story is a clear testimony to the superiority of the devotion to
Siva as compared to the devotion to the Yaksas. Piirnabhadra, the Yaksa in this
story, has often been mentioned in ancient Indian literature as an important
Yaksa. His worship was extremely popular amongst the populace. Harikesa
must also have been an important and major Yaksa in Parnabhadra Yaksa's
devotional territory. It is important to know that the populace of Varanasi,
instead of denying Harikesa’s worship altogether, made him an important
person in the cult of Saivism and placed him as a Ksetrapala, a protector
of Varanasl. It is no wonder, that because of this, the devotees of Harikesa
became devotees of a far more important god in the Hindu pantheon, Siva.
This story is a telling example of how, the populace of Varanasi, steeped in
the worship of the Yaksas, were converted to the worship of Siva.'e°

Harikesa Yaksa, described is great detail in the above Matsyapurana sto-
1y, is to this day worshipped in the environs of Varanasi under the name
Harsti Baram, which obviously stands for ‘Harikesa Brahma' We already
know that Brahma is an alternative name for a Yaksa. The presence of
Harikesa at Varanasi is not an exception. He is the representative of hun-
dreds of godlings in the Yaksa class spread all over India under the generic
name of Ksetrapalas. The above story is thus not a mere myth but a historical
fact. Even if one confines oneself to Maharashtra and tours the villages, it

190. Puranam, (Varanasi, six monthly), 1.2 February 1960, pp. 198-201.
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would be difficult to find a village where a godling of the Yaksa class is not
worshipped as a Bhairava. This Bhairavization of Yaksas convincingly shows
the blanket and comprehensive influence of the worship of Siva over that
of the Yaksas. Here then is the answer as to why the Kalgi-Tura Sahirs, who
originally were worshippers of the Gramadevatas of the Yaksa class, became
worshippers of Siva and Sakti.

This history that we have unravelled during our quest to find the origin
of Kalgi-Tura sect, is a fine example of the open-minded, unbiased, lenient
and harmonious nature of Indians. It shows how leniently and softly the
subscribers of the higher Brahminic Hinduism treated those of folk religion
in order to accommodate the latter’s devotional regime. Without showing
any disrespect for their traditions, they brought them within pan-Hinduism.
In this regard, another bit of information provided by the Matsyapurana is
also important. It informs us that just like Harike$a, many other Yaksas also
became Sivaganas, part of Siva’s entourage. Not only this, but the great Ku-
bera, leader of all the Yaksas, offered all of his good deeds to Siva and by virtue
of that, stayed in Siva’s kingdom. This gave him Ganega-like status. It is worth
reiterating that Kubera is the king of the Yaksas, and according to Puranic
thought, he is a devotee of Siva. Not only this, but the Purana tells us that:

kuberastu mahakaystatha sarvarpitakriyah |l
ksetrasamvasanadev ganesttvamavapa h

(Lit: The gigantic Kubera offered all his creation to Siva and became Ganega
after living in Siva Territory)

Keeping the Original Faith Intact:

Our discussion so far has told us that, the Kalgi-Tura performers were origi-
nally worshippers of Yaksas. It is generally believed that those who die valor-
ously on battlefield (Viras) become Yaksas after death. Because of this belief
in the mind of the populace, the Kalgi-Tura performers started worshipping
Viras as well. They started celebrating Yatras both for the Yaksas and Viras.
The terms Kalgi and Tura are linked to the memorials to the Viras. Similar-
ly, the word Vira means a Yaksa and it has come about because of interrela-



The Lineage of Sahirt 93

tionship between the two. They are both objects of the devotee’s devotion.
Before the names Kalgi and Tura were coined, this type of poetry was called,
‘brahmodya’. After the worship of Siva came into dominance, Kalgi and Tura
performers became the worshippers of Siva-Sakt1. All of this means that the
Yaksas, the Virs who had reached Yaksa status and Siva-Sakti are the three
devotional focuses of Kalgi and Tura performers. It is however important to
note that even when they accepted the devotion to Siva-Sakti, they did not
severe their devotional ties to the Yaksas and Viras. This behaviour resonates
well with their image among the populace.



Depiction of a Pahatagana (Singer)



Chapter Six

Kalyana and Pahatagana

A folksinger used to be called ‘Gana’ in Maharashtra. Gana means someone
who sings. An alternative name, a ‘Gayaka’ is also used. Similarly, a person
who dances was called Nacana. In one of his Abhangas, Kanho Pathaka has
explained the terms precisely:

gaye to ganu |l nace to nacanu Il
(Lit. one who sings is a Ganu, one who dances is a Nacanu)
Sant Namdeva has also used the term Gana as described below:

tart mi gana navhe ganiva kari |l
jene tumatem hart santosa upaje |l 1l '

Marathi Sahirs have used a similar alternative form of the term Gana, namely,
‘Gavana. Both of these terms mean the same thing. Although the word Gava-
na literally means any kind of singer, it was mainly used to denote a folk-sing-
er. Jani Janardana,*? in the ovi described below from his work Janakisvayam-
vara, has used Gana in its original meaning."*

padopadim thiravanem |l nrtyanganancem pekhanem |l
vadyadharanchem vahanem' |l susvara ganem ganancem |l |l 34.62

191. Bharatiya Itihas Samsodhan Mandala, Annual Itivrutta, Saka 1834/2 p- 254

192. Srinamdevamaharaja yancya abhangancigatha: Ed. T.H Avate, Pune, Sake 1830. Abhan-
ga No. 219, p.66.

193. Translator’s Note: Jani Janardana was a 16™ century Marathi Saint-Poet who wrote many
books and also composed Marathi and Hindi Bhakti songs.

194. JaniJanardanakrta Janakisaivara: Ed. D.R. Bhat, Dhule, 1964, p. 269.

195. Translator’s note: Vahanem means playing an instrument.
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(Lit: The great Ravana used to enjoy dancing of the female dancers, mu-
sic-playing by the players of various instruments and melodious singing by
singers all the time.)

The Ancient Meanings of Gayana-Nartana:

Both of the words Gana and Nacana come from the original Sanskrit words
Gayana and Nartana respectively.®® These days we use both of these Sanskrit
words rather loosely as common nouns, meaning to ‘sing and to dance’. T had
a discussion with Dr. P.L.Vaidya about the real meaning of these two words.
He told me that in the ancient hand-written manuscripts of Sanskrit works,
both of these words have been used as nouns, i.e. Gayana is someone who
sings and Nartana is someone who dances. Later on, however, the clerks who
reproduced the original manuscripts, changed the words from Gayana to
Gayak and Nartana to Nartaka. This change seems to be quite marked in the
later versions of manuscripts. Having looked at several manuscripts (pothis),
I have now formed an opinion that merely by looking at the way these two
words have been used, it would be possible to decide the age of any particular
hand-written manuscript.

This tells us that the ancient meaning of Gayana-Nartana that was lost
in the later Sanskrit literature was preserved by Marathi language.

Various Classes of Ganas:

Jani Janardana has, in his verse quoted above, mentioned several types of
folk-singers. Included among them are Thakur, Kalyana, Tipagana, Panagana,
Bhata, Nagari, Macegana, Dourl, Dakulate, Halade, Dhavalagana, Pahatagana
and others. Out of these, we know the Bhatas and others in their class such
as the Thakurs, Kalyana and Nagari. All of these are known as ‘Bandijana’. We
also know the Dourl and Dakulate. However, no information is available to
us about Panagana, Macegana, Dhavalagana and Pahatagana. Only because
of Jani Janardana, we know for the first time that there was a separate class
of folk singers called ‘Dhavalagana’ who sang Dhavalagits.”” Also, because of

196. The Ramayana 1.18.19, The Mahabharata 12.63.4.
197. Translator’s Note: It is difficult to know what Dhavala (White?) songs were. Dr, Dhere
has not commented upon their meaning either.
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the mention by Jani Janardana, we only know the names of some folk sing-
ers. However, we do not at all know who they were, what kind of attire they
wore, what kind of songs they sang and on what occasions did they sing
those songs, etc. At this juncture, we have no evidence or means whatsoever
to answer any of the above questions. The institutions which at one stage
performed the admirable function of entertaining and at the same time im-
parting spiritual knowledge through their singing to the Marathi populace
have mostly vanished. There are some which exist in name only and survive
a miserable existence.

The Quest for unknown Folk Literature:

It is futile to look for the means to search for institutions which are either
extinct or on the brink of extinction. However, I strongly feel that the liter-
ature of ancient Marathi Saint-Poets would be most useful for such an in-
vestigation. In order to imprint the importance of spirituality on the minds
of the populace, the Saint-Poets made ample use of folk poetry and songs.
These would also be valuable material for the study of folk culture in general.
The Saint-Poets made enormous efforts to bring out the divine truth within
the reach of the common man. To this end, they used the medium of the
music of folk singers such as the Gondhali, Bharadi, Douri, Vaghya-Muralj,
Pangula, Balasantosa, Vasudeva, Kaiko and others. I have now formed a firm
opinion that by looking for hitherto unknown literature of the Saint-Poets
and by thoroughly studying their available literature, it would be possible to
fathom the nature of unknown folk singers. To illustrate my point, I give two
examples of successful efforts in this area.

The Kalyanakirti of Narendra:

The great poet of the Mahanubhava sect, Mahakavi Narendra, has written
an epic called ‘Rukminisvayamvara’ In this work, he has portrayed many mi-
nor but new characters. Among these, a Bhata by name of Kalyanakirti and
his companion, Kinnara, are two characters who have been the subject of a
lot of discussion among scholars.”® The original verse from the Mahabharata,

198. Narendrakavikrta Rukminisvayamvara: Ed. Dr. V. B. Kolate. Malkapur, 1949, Introduc-
tion, pp. 19-27; Maharashtra Sahitya Patrika Issue No. 117, pp.23-25, also, Issue No. 141,

pp-18-25.
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which has been instrumental in producing these two characters is as follows:

sopasrutya mukundasya rupaviryagunasriyah |l
grhagatairgtyamanastam mene sadrsam patim |l |l
(MBH: 10.52.23)

All that this $loka tells us is that (the king) Bhimaka heard about Krsna's
charming looks and his virtues from those who were visiting him. The com-
posers and those who wrote the detailed commentary on the Mahabharata
have given no detail whatsoever as to who these visitors to Bhimaka’s court
were. This is exactly why the poets who created new work on the basis of the
story of Rukmini’s ‘Svayamvara™® were able to use their imagination freely
to describe the event. Out of the two actors that Narendra has imagined at
this juncture, Kinnara is one. The well-known researcher in Marathi litera-
ture, Mr. N.B. Joshi from Bijapur, has successfully unravelled the origin of the
word Kinnara.** Therefore the only remaining person is the Bhata by name
of Kalyanakirti. Narendra has described his arrival as follows:

aisem rao pradhanemsim bole |l tamva avasvariyem juharilem |l
hata jodunivinavilem || vaidarbhesvaratem |l 127 |l

deva maze hote bahirt || tehim nisana aikalem durt |l

aisem bolijatae nagarabhitart | jem nagari yeku yetaye Il 128 |l
tamva bhimaku mhanatu ahem | he amhi adhimci aikilem ahe |l
ha kasisvaraca bhatu bhetom yetaye |l kalyanakirti Il 129 |l

ravo mhane, ‘amham ati kirtica pangu |l

ha mahadani magadhu cangu |l

yatem anavaya kara vegu |l neya solasem coudanta’l 130 |l
rayadhakuta narapurandharu | saradisangitasuddhakaru |l

he doghai saume dhadile adaru Il karuniyam 11131 |l

cakravarti manem bahutem || bhetom anila bhatatem |l

taya kirtimalayanilatem |l rayanceya ll 132 |l

199. Translator’s Note: In the past, women of high class, mostly King’s daughters, were able
to choose their own husbands in a ceremony called, ‘Svayamvara’ (Lit. choosing a hus-
band on her own). The king would organize a grand gala where prospective suiters
would be invited. The Bhatas would then sing praises of the prospective suitors. The
daughter of the king would then go around and examine every suitor and choose the
one she favoured by putting a garland on him.

200. Maharashtra Sahitya Patrika, Issue 149, pp. 18-25.
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kalyanakirti yetaye asthanim || tenem bhimaku dekhila simhasanim |
Jjaisa naksetramaji gaganim |l parnacandra I 133 Il

bandijanu dekhila bhimakem || saumam bolavila javalike |l

maga pavaleydcem simhdasana kavatikem |l

ghatalem baisavaya |l 134 |l

Over here, Narendra has used three alternative words for a Bhata, namely,
Nagari, Magadha, and Bandijana. He has named the Bhata ‘Kalyanakirtt.
Employed by kings, Bhatas used to visit various other kings and sing praises
of their employer. This explains Narendra’s statement that ‘the Bhata from
Kasi$vara is coming to visit.

The Other Names for Kalyanakirti:

There should now be no doubt whatsoever that Kalyanakirti was a profes-
sional Bhata. In that role, it would have been but natural for him to visit King
Bhimaka and sing the praises of suitable young princes, especially his patron
Krsna, for the hand of Princess Rukmini. The Mahanubhava poetess Maha-
damba has also, in one of her Dhavalyas, imagined the arrival of a Bhata at
this juncture. She says:

dvarakehunt kaundanya ale nagart |l
tinhim sarvems$varu vakhanile nana part |l

(p-3)

Here, she has used the word nagari to describe a Bhata. In this connection,
another poet Samaraja of the same period, says:

stavartha bandijana nitya yeti |
tehim prasarnigem vara varnijeti |l |l
(Rukminisvayamvara, 2.59)

The Saint-Poets, Eknatha and Moropanta, in describing this episode, have
made use of a Brahmin devoted to Krsna as an alternative to a Bhata. On the
other hand, Vitthal has called this person a Natasrestha (the greatest actor).*

One can see that various poets have described Bhata-the poetic messen-
ger, in their own ways according to their preference and imagination. How-

201. Translator’s Note: Dr. Dhere gives no detail of who this Vitthal is.



100 Horizons of Folk Culture

ever, it is clear that the character of a Bhata is ideally suited here.

The question now remains about the meaning of the name Kalyana-
kirti for the Bhata. After Narendra, several poets have used this name. For
instance:

maga vedaghoka srapu ghadala ll to kinaru vanim jala |l
kalyanakirtina dekhila |l to ala kaundanyapura l |l
(Pandita Damodarakrta, Padmapurana, 2269)>*

tamva bolila bhimacakravarti | mhane hem amhi atkalem ase srutim |l
jo bhatu yetaye kalyanakirti || bhett amaciye |l Il
(Santosamuni Krsnadasakrta, Rukminisvayamvara, 2.98)

raja mhane sruta ase nrpa kasiyeca ll
kalyanakirtivaramagadha ha tayaca Il ll
(Krsnamuni Dimbhakrta, Rukminisvayamvara, 1.61).

Some other Mahanubhava poets such as Nrsimha and Laksadhira®*® have
named the Bhata, Kalyanakirti as well. Narendra was the Guru of the
Mahanubhava poets. Hence, it is logical that other Mahanubhava poets
would follow him in this regard. One must however note that Mahanubha-
va literature was not available for others outside that sect. Therefore, I find
it quite surprising that the non-Mahanubhava poets have also named the
Bhata character in this episode ‘Kalyanakirtt’ or similar. Thus, Eknatha has
named him, ‘Kirtinama Brahmana (1.18), whereas Vitthal calls him ‘Kirtinama
Natasrestha’(1.11). Many other non- Mahanubhava poets address him as just
‘Kirtt. Krsna-Yajnavalki, a non- Mahanubhava poet calls him ‘Kalyanakirtr’
(Kathakalpatari 4.8, pp.81-83). There is some similarity between the two
words, Kalyanakirtt and Kirtl. How it is then that both the Mahanubhava po-
ets and non-Mahanubhava poets chose to select this name for the Bhata? I
feel that there must be a common thread between the Mahanubhava poets
and their non-Mahanubhava counterparts in terms of the name of the Bhata.
In other words, such a person may actually have existed.

202. Narendrakavikrta Rukminisvayamvara: Ed. Dr. V. B. Kolate. op cit., Introduction, p. 24.

203. Dr. Dhere’s Note: I have examined in detail the hand-written manuscript of Laksadhira’s
Rukminisvayamvara in the ‘pothisala of the Bharata Itihasa Sam$odhaka Mandala
(No.s 21,14). However, the MS had problems with the numbering of the Ovis and hence
I have not used it as a reference. Another Mahanubhava poet Cakrapani Yelambakar
has, in his Hindi work ‘Rukminisvayamvara Tissa, mentioned a servant called ‘Kalyana’.
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Kirtt Varniti Kalyana:

When one thinks of the name Kalyanakirt], the first thing that comes to mind
is that because he is a Bhata, he must be closely connected with the music
that is used to sing praises for someone. Narendra has called him ‘Rayanca
Kirtimalayanila’ (the sweet and fragrant breeze from the Malaya Mountain
which carries the fame of the kings). He has also suggested that because
Bhimaka was keen on hearing his praises (kirtica pangu), he was very hap-
py about Kalyanakirti’s visit. Santosamuni Krsnadasa has used the adjective
‘kirtipatra’ for Kalyanakirti (2.98). In this context, kirtipatra means the singer
who sings songs of praise. This means that in the name Kalyanakirti, the sec-
ond half of the name, ‘Kirt?’ is connected with Bhata’s profession as a singer of
praise. We are now left with only the first part of the name, Kalyana’ At this
stage, I suggest that ‘Kalyana’is a class of Bhatas who sing praises of the host.
I shall furnish proof of this assertion from now on.

In the Eknatha poet-quintet (paficayatana), Jani Janardana is well-
known. In his epic poem, Janaki Svayamvara, one finds several mentions
of the Bhata ‘Kalyana’ along with Bhatas of other classes. I list them below:

yeka tyaga deti nrtyapatram || bhatam nagariyam kirtipatram |l
yeka vidyavantam thakuram |l yeka supatram dvijavrndam |l 9.39 Il

tana mana garjati gana \l tipa takitt tipagana |l
vamsavalt varakalyana | padhati carana bridavali Il 14.10 |l

kalapatrem nana ana ll pahatagana panagana |l
padhati sukirti kalyana |l
ramanamavina ana paim vacana na bolati |l 18.54 1l

breedem padhati nagari | kalyana kirti nand part |l
raghuvamsavali apart | vara uttart thakura [118.83ll

anandadesika thakura | magadha carana vidyadhara |l
kalyana bhata nagara | ana baikara bhrngt |l 21.22 |l

bhrngt thakura kalyana | ravanahasti pahatagana |l
gopala caundake nacana ll panagana divatiye |l 27.52 1l
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kirtikara bandijana |l thakuravara panagana |l
dhavala mhanati pathakajana l vedoccarana dvijavara ll 29.60 |l

dhavalagana dhavala gati | kirti kalyana padhatill
thakura pavade varniti | uccaritivamsaval Il 29.143 Il

thakura kalyana nagari | nata natave vesadhart |l
nrtyaka ndacani apari | vastrim alarnikarim tosavili Il 30.64 |l

Jayajayakarim bhaktajana |l svasamarthyem kariti stavana |l
kirtivarniti kalyana || bridem pathana thakura |l 32.47 |l

virarasasabda thakurance |l kirtivanta kalyanancell
vanthivece tya vanthice l paim bridace bridavali |l 34.28 |l

As one can see, Jani Janardana has mentioned Kalyanas along with Bhata,
Carana, Nagari, Bandijana and Thakura. He calls the Kalyanas Kirtipatra and
Kirtikara. He says that their words spell fame (Kirtivanta). Finally, he has un-
equivocally said that singing praises is the function of Kalyanas. All of this
goes to prove that the name Kalyanakirti used by Narendra and later poets to
describe a Bhata, must have been coined from the Kalyanas whose profession
was to sing Kirti (praise) songs for their patrons.

The ‘Chhando 'Nusasana’ of Hemacandra gives several examples of
‘Dhavalagitas’ One of these is called, ‘Kirtidhavala’ It would be interesting
to know if there was any relationship between Kirtidhavala songs and the
‘Kirtigana’' repertoire of the Kalyanas. Future researchers need to pursue
this possible connection. Until then, what we have so for discovered is that,
Kalyanakirtl means the Kalyana who sings ‘kirtt’ songs for the patrons.

Pahatagana:

Some evidence is becoming available to suggest that just like the Kalyanas,
another group of folk singers called ‘Pahataganas’ once existed in Maharash-
tra. I have been able to get hold of two songs in the Pahatagana style. I would
like researchers to study them and that is why I gave this rather long back-
ground to folk singers. My sincere wish is that scholars should ardently pur-
sue this long-neglected field of research.
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Jani Janardana, in his Janakisaimvara’ has mentioned the Pahataganas twice
as quoted below:

kalapatrem nana ana || pahatagana panagana |l

padhati sukirti kalyana |l

ramanamavina ana paim vacana na bolati |l 18.54 Il
vamsavalt pahatagana |l bridem padhati bandijana |l
thakura kariti kirtivarnana | ramakrsna vasudeva |l 27.11 |l

JaniJanardana was an influential poet and made sure that all of the folk sing-
ers of the time wrote and presented their poetry only in praise of Lord Rama
and no one else. Because of this, it is difficult to learn anything about the
original slant and perspective of these folk singers.

However, a mention of the Pahataganas by the 15™ century Jain Marathi
writer Brahmagunadas is quite telling.>** The episode is from the work,
‘Srenikacaritra’. Srenika is a Buddhist king. He marries a Jain princess called
Celana. The princess had actually vowed not to marry outside Jainism. King
Srenika however masquerades to belong to Jainism and marries her. When
the newly married Celana arrives at her quarters in the palace, the women
and attendants there pretend to be Jains as well. However, Celana’s close
friend and personal attendant is there as well. She is clever and sees the de-
ceit played by the king. She says to her:

maga sakhi mhane celane |l yem tamva navhatijainem |
he sikavilya vacanem |l bolati dekha Il

jaina dharmaca bhedu nenati |l lataki badabada kariti
pahatagandacya pari gheti | namva dekha |l |l
(Srenika Caritra, 3.190-191)

There is an implied criticism here of the Pahataganas. The verses say that
without understanding the real difference between things, the Pahataganas
resort to mere chatter for the sake of their profession. They know little about
Jainism.

Before the time of Brahmagunadasa, a Mahanubhava work in prose,
‘Namace Daha Thaya’ mentions Pahataganas.” In discussing the greatness

204. Brahmagunadasa-Viracita Srenikacaritra: Ed. Dr. Subhasacandra Akkole. Solapur, 1964,
p124.
205. Sri Cakradharokta Sitrapatha (Nityadini Lilesaha): Ed. H.N. Nene, Nagpur. p. 27.
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of chanting (Guru’s or God’s name), this work says in the very beginning:

‘pahatagana, bhata, dhadive nama ucariti: and,
deyave: maga aisem upaje: taisem: isvara brahmavidya nirupiti:
tevhali adhi nama sangheti’

In ‘Satdaréanavivarana, a work of the later Mahanubhavas, the names of most
folk artists such as Gondhali, Bhutye, Bharadi, Bahuriipi and Vasudev have
been mentioned. The list also includes the Pahatagana.*®

From their name, it would appear that the Pahataganas used to roam

around the villages before dawn while singing their songs. In Maharashtra,

among the folk singers, the Pangula would visit villages at sunrise whereas

the Vasudevas would visit immediately after sunrise. The Pahataganas must

therefore have visited before the Pangiila and Vasudevas. We do not know

what kind of attire they wore. However, the type of songs they sang can be

surmised from the two songs I produce below.

Of these two songs, the first one is from the Samartha-Vagde-
vata-Mandir (Bad No. 618) and it has been written by Samartha Ram-
das. The second song has been written by a saint-poet by the name
of Narahari Malo. I found it in a dilapidated state in my collection
which was affected by the Pune floods. The title of this is work is ‘Il
Il Pahatagana Il II. Both of these works are ‘Bharudas’*” Just as the
Bharuda ‘Vaghya' informs us about Vaghya’s style of songs, similar-
ly, the above songs are in the style of early morning songs of the
Pahataganas. Both of these songs start with the Dhrupad,*® ‘Mai
yeka bhiksa sambhave Parvati. Both of these songs contain spiritu-
al riddles. Should these be considered the common denominator of
Pahatagana songs? It is difficult to answer this question until more of
these songs become available.

206. Matiratnakara and Darsanaprakasa: Publisher H. N. Nene, Nagpur. p.27.
207. Translator’s Note: Bharuda is a genre of folk song in the Marathi language. Through its

simple language, it teaches common sense and spiritual concepts.

208. Translator’s Note: Dhrupada in any song consists of the first one or two lines which

form the recurring phrase of that song.
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Pahatagana No. 1**°
prathama namana yekadanta |l sivasaktisuta |l
brahmavidyeca tam data ga l tuzem caranim matha ll 1 1l
maiyeka bhiksa sambahve parabati 1| dhrupada |l

carant matha brahmasute vo | Sarade vedamate |l
sabdalaya sabdasarito vo | mazem namana tutem |l 2 |l

namana tiutem sadgururaya ga ll tuvam nirasili maya |
tuzya padarajem davarina kaya ga |l lagena tuzya payam |l 3 1I

payam santancya lagena |l je kam svanandaghana |l
tyanci krpa hota purna ga l tute bhavabandhana |l 4 |l

bandhana todile ramem || bhaktajanapurnakamem: |l
yace ripa hradayt dharilem premem ga ll
Jjwa japa karinemem | 5 |l

nama rupa jaya nahi ga ll yeka ahe aisemht |l
je pahatam na dise netrimhi ga \l karnem savadha pahim 1 6 |l

pahatam sanmukhaci dekhilem || hatem na vace dharilem |
ugemci pahatam patalem |l adalalem navala bhalem ga ll 7 |l

kamhim nahim tem bolilem |l
temci thakavale yenem bolem ga |l adhomukha jalem |l 8 1l

adhomuka vrksa dekhila | ati vistarala |l
phalatila pakst bhukela |l trptisi mala gela |l 9 |l

mulim pahatam dise jivana | taya nahim dravana ll
dravanem vamconiya jana ga ll pani khelena panopana llo Il

209. Translator’s Note: In spite of a major effort by this translator and other experts in the
Marathi language, it has been very difficult to translate the verses of this song. I have
however included here for the sake of completeness. I strongly believe that Marathi
scholars need to seriously investigate Pahatagana and similar poetry of this genre.
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pani sarale ase athamva |l maji budale sarva |l
anjolinem jatam gheva ga \l hata na cadhe paha ho |l 11 |l

pahili drstivina pahata |l teja aparuapi data |l
udo astu hoya savita |l tarhim na mode satya |l 12 |l

tyace candrevina candinem |l jive melyam dekhilem |l
ratri disa ase sancalem || pahom na sakati dole Il 13 |l
dola avaghaci pahi | tyasi angaci nahi |l
anga nahi te kaye ga |l yekaki nahi l 14 |l

yeka cara causi sarala | vyamamukhi bharala |l
pancatila yeke dharila || jivanamaji purila ll 15 1l

purilem variyamta thevanei | jatana karanem |l
Jjayasi na sampadela tenem || sada bhika maganem 1116 |l

bhikari alem magatem yacaka |l alem datyasanmukha ll
nenduni harita sakalika || abhara kelem tem yeka Il 17 |l

yeka angt parica bhutem ga \l khelatt paropart |l
hata padatam dakevari ga | ghumom lage Sejarim I 18 Il

sejari baisale dona pakst ga | yeki yeka vruksim |l
yeka pahatase yekasi | bheti nahi doghanst Il 19 |l

dohi pakst yekalaci | jaga vate visranti rahe |l
rahatam yeka sthira hoyem ga | duja kramatu ahe |l 20 i

ahe mata pativrata ga \l tyasi doni bapa dekha |l
pahila to nighala savatra || adhantarica sakha ll 21 11

sakhi maye bapa nolakhati putra | putra volakhe pita |l
mayecivolakhi kadhitam || jalt pityaci duhita |l 22 |l

duhita doghi yeki bayiko |l tisi gharabhari leka |l
yeki marata vanja | dusare nahi janmala dekha |l 23 |l

dekhili dipamaji ghare ga \l ujalalem sanjem |l
vara vaje tamva pajale | vara rahata vijhe Il 24 |l
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vijhe dipa lagatam vayu ga |l tenem andhakara jaye |l
tina ujiyeda pahatam || kamhim na dise te hoye ll 25 |l

kamhim na dise dolasamsi ga Il andha sakalahi pahe |l
dolasam na khupatill andha kanu na sahe Il 26 |l

na sahe anuhi ga ll roda tethe dilha yemka stambha |l
tayavari ubhavilim || tihi tale svayambha |l 27 |l

svayambha dise pari phutake |l tyata sijavilem sagalem |l
tayasi prasavaya je gele |l teci tenem prasile Il 28 |l

prasitam jivemci marije || te to amrtaphala |l
ganthi tvaca taya nahim ga | avagha svananda nikhala |l 29 |l

nikhala navanita virajalem |l tyacem jahdlem taka |l
tayasi sevita manjarem |l palati atyantika Il 30 |l

atyanta visaye pahata |l ata apaniya na dise |l
aistye andharim |l pheriya ghatalya bahuvasa |l 31 |l

bahuvasa hindatam kopatem | jala sramu |l
thoriliya dhavalara yetameci |l data bhetala ramu |l 32 1l

ramen prakrti purusem |l yogiyem kaisim nirbhara kelim |l
rami ramadasahi donihi | nijadhamasi gelim |l 33 |l

Il iti pahataganem sampurnamastu Il *°
Pahatagana No. 2

jogijogiyaca parakhi re: manojaya to joga |l
vasaneca ksaya karava re: maga kaimca bhavaroga 11l
maiyeka bhiksa sambhave parvati |l dhrupada Il

sanga sarvatmanda nako re nako re: karist tari satsanga |l
krtaghnace sanghatasam re: hoya mana bhanga |l
I mai--— I 2 |l

210. Lit. This is the end of the Pahatagana.
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paravariyeka para re: tethem ubhi nart |l
ichhamatrem visva vyali: ajhunt karuna kumart |

pimpalacem jhada jogiya re: tethem paksi dona |l
yeka vyalavisva avaghe: duja sariga to kona |l

jo antarbahya ughada vage re: jogi mhanavem tyasa |l
varakada sabda sampadant: avaghemhi upahasa |l

jo sakala kalantem prakast re: aisa janije to yeka |l
yera kala tya vikala re: jem hem vartati loka |l

vairagya tem janije re: jo manamukta udara |l
sahaji sahaja svabhavem dekhe: matham neghe bhara ll

ksama daya hem punyadvara re: parapida tem papa ll
abhilasanct gathi na sute: tomvart moha santapa |l

visayadhina to bandhala re: asa trsna kama |l
padala samsarabandhavadi: kaisa hoya arama |l

chhaya taisi maya avaghi re: aisem janije tem jiiana |l
sadvivekim sudhi nasatam: kam hindavem rana |l

svatantra tem parama sukha re: paradhina tem dukkha |l
surya jaisa svabhavem cale: sarvatram sanmukha |l

nitya trpta mukta mhanava re: urala to samsara |l
kathantvadanim kathili jehi: to avagha lokavevhara |l

deha sandehem khatela re: sandeha jage amta |l
varivesact atati: kaya kart yekanta |l

patra konatem jana pam re: jyast buddhivisala
apatra tem volakhavem re: mayamohajanjala |l

maill gl

maill 4l

maill 51

maitll 6l

maill 71l

matll 8 Il

maillgll

mai ll 10 |l

maill u ll

mai ll 12 l

mai ll13 1l

maill 14 |l
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hansa hansacim paulem jane re: santa janati santa |l
narahari malo volakhi hotam: pure mandaca anta |l
mai Il 15l

Translation of Pahatagana No.2

An ascetic knows asceticism. One who conquers the mind is the as-
cetic. One must reduce all of one’s desires. If one does so, then there
is no suffering in this world. Il 1 1|

Oh Mother Parvati! Please give me alms. Il | Dhrupad Il |l

Never ever blindly associate with everyone. Always do so with good
people. If you associate with the ungrateful, you will suffer in the
end.

Oh Mother Parvati! Please give me alms. Il 2 |l

A woman stands on the mound around the Pipal tree. Because of
her desire, she produced the entire universe. However, she is still a
virgin.

Oh Mother Parvati! Please give me alms. Il 3 II

Oh Ascetic! On the Pipal tree are two birds. One of them gave birth to
the entire universe. Tell me who the second one is.

Oh Mother Parvati! Please give me alms. Il 4 |l

An ascetic is the one who is open both outside and within. What he
says, he does it. Others on the other hand, are full of derision in their
speech.

Oh Mother Parvati! Please give me alms. Il 5 Il

Know you that the one who destroys misgivings and quarrels, he is
the only one. Others continue their quarrels.

Oh Mother Parvati! Please give me alms. 1 6 |l
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Know you him as an ascetic, who is very generous from within. He
looks at everyone with equal understanding and does not keep any
misgivings in his heart.

Oh Mother Parvati! Please give me alms. Il 7 |l

Forgiving and compassion are the entrances to obtaining merit (for
your next life). Harming others on the other hand is a sin. Until you
have conquered your craving and greed, anger and temptation will
remain with you.

Oh Mother Parvatl! Please give me alms. Il 8 |l

That person who is engulfed in hope, thirst and physical pleasures, is
bound. He will keep struggling but will never get eternal peace.

Oh Mother Parvat! Please give me alms. Il g |l

One should always know that one’s shadow is itself an illusion. Then,
if one is not travelling the path of righteousness, why wander in
search of it in the forest?

Oh Mother Parvati! Please give me alms. Il 10 Il

Remember that freedom is the ultimate happiness. Depending upon
someone else is nothing but sorrow. Follow the Sun. Does he not face
everyone?

Oh Mother Parvati! Please give me alms. I 11 Il

For the one who is always satiated, the mundane existence means
nothing. Whatever one says by one’s speech, or acts accordingly, it is
only on the physical plane of the society.

Oh Mother Parvat1! Please give me alms. Il 12 |l

The body is being destroyed by uncertainty. That uncertainty is with-
in. Even when one tries on different clothes, one is not happy within.

Oh Mother Parvatl! Please give me alms. Il 13 |l



Kalyana and Pahatagana 1

How does one recognise a worthy person? One does so by his im-
mense intellect. On the other hand, one knows an unworthy person
by seeing that he is engulfed in the illusion and in the bother of il-
lusion.

Oh Mother Parvati! Please give me alms. Il 14 |l

The Swan knows the steps of a Swan, the Saints know the steps of a
saint. Once one knows the writing of Narahari Malo, that is all one
needs to know.

Oh Mother Parvati! Please give me alms. Il 15 |l
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Chapter Seven

Bhandance Bhandapurana

Sant Jhanesvara has said that there are often abnormalities associated with
sleep, laziness and mistakes and blunders, which somehow tempt people
from the very beginning to the end to do nothing about any of them. In such
an inactive and dull state of mind, people find it comforting to listen to the
speeches by the Bhands.** The Bhands consist of a class of folk entertainers
whose brief is to entertain people by deliberately speaking obscene and loath-
some language. However much a virtuous person like Jidnesvara detest such
speech and finds it inauspicious, the average person often finds it interesting.
In human life, sexual urge is the most pervasive and powerful impulse. In cul-
tured society, it manifests itself in the form of amorous behaviour, whereas
in uneducated and uncivilised society, it comes out in the form of obscene
talk and actions. It is indeed rare to find people who are averse to speaking or
listening to blatant, salacious and titillating talk about sex. In fact, most peo-
ple enjoy listening to such talk. It is precisely this aspect of human behaviour
that the Hindu lawmakers must have taken into account when they publicly
instituted a festival such as Simga. The normally supressed sexual and often
pervert feelings can be freely expressed during this festival when the popu-
lace gets the social and religious licence to do so. As a result, one hears a lot
of swearing in public places. Also, Tamasa performances flourish everywhere
and the Bhands stage their unique performances — ‘Bhandpurana’. It is no
wonder that the Saint-Poet Eknatha has said:

Kam bhandance tondi bhandapurana |l
tyavari ala simagydca sana |l

211. The Jiianesvari, 18. 804, 806
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maga karitam vagvitambana
avari kon tayast Il I
(Ekanathi Bhagavata, 88.2)

(Lit. Why are the Bhands chanting their Bhandapurana now? On top of that
the festival of Simga is here as well).

The Origin of Bhands:

The word Bhanda comes from the Sanskrit root ‘Bhanda’ which means ‘to
make fun of someone, to talk using obscenities etc’. In Sanskrit literature, one
often finds it used to describe a clown, one who talks using inauspicious lan-
guage and someone who makes people laugh. The ‘Sarvadar§anasamgraha’ of
Madhavacarya quotes the followers of Carvaka, who say the following about
the Bhands:

trayo vedasya kartaro bhanda dhurtanisacarah |l
jarphart turpharityadi panditanam vacah smrtam |l |l
asvasyatra hi $isnam tu patnigrahyam prakirtitam |l
bhandaistadvatparam caiva grahyajatam prakirtitam |l |l
mavsanam khadanam tadvannisacarasamiritam |l
tasmad bahinam praninamanugrahartham carvakamata-
masrayantyamiti ramaniyam |l |l
(Sarvadarsanasamgraha, 1.25)

(Lit. The Vedas have been created by the Bhands, demons and cunning peo-
ple. For instance, Pandits have used imaginary names such as Jarpharl and
Turphari for Risis. Bhands are known to have uttered obscenities such as a
wife should insert horse’s penis into herself. Verses regarding flesh eating are
demonic. Because of this, instead of following the path suggested by the Ve-
das, it would be better if one accepts Carvaka’s philosophy and path).

The Mahabharata has mentioned folk artists called ‘Prahasaka’ who enter-
tain people. The composer of the ‘Sabdakalpadruma’ has said that a caste by
the name of Zalla has been mentioned in the Manusmrti (10.22). Produced
by intermingling of castes (Varnasankara), the Zallas, like the Bhands, enter-
tain people by uttering obscenities.”* The abstract noun, ‘Bhandam’ is formed

212. S‘abdakalpadruma, Part 2, p. 569 (Prahasakah: Iti Mahabharatam || Bhanda iti Bhasa ll ).
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from the verb ‘Bhanda’ is used to mean clownliness. In the state of Andhra,
there is an important class of entertainers who are called ‘Vikatakav1.** Their
brief is to come on the stage now and then during ‘Yaksagana’' performances
and make the audience laugh by talking obscenities.

The Bhands from Rajasthan:

There is a distinct caste of Bhands in Rajasthan.?* Sociologists believe that
this caste is a sub-branch of the Dholis who roam the streets dancing, and
singing on Dhol (a type of drum) beats; and asking for alms. During their per-
formances, these Bhands dress up and play a variety of diverse roles such as
monkeys, kings and queens, Dakins (female ghosts), businessmen, clerks, and
the like. They use obscene language and thereby make the gathered audience
laugh. Their prowess in this repertoire, full of obscenity, is amazing. During
their performances, they would make use not only of ancient and historical
characters but also present-day politicians and leaders. Often, they would ex-
pose embarrassing secrets about such public figures for the general entertain-
ment of the populace.

One of the other functions of the Bhands is to perform at festive oc-
casions such as weddings and other celebrations. They would of course
perform on the day of the Holi (Simga), the day on which social norms of
behaviour can be done away with. Many Bhands also go to people’s homes
on invitation and perform. The Bhands from Jodhpur however provide their
services only to the royalty.

Bhands belong both to the Hindu and Muslim faiths. In Rajasthan they
are mostly Hindus. Here they have ‘gotra’ identity as well. These gotras are
called, ‘Khape. Marriage is prohibited between those of the same gotra. The
Bhands in Madhya Pradesh and Kashmir are mostly Muslims. They were
converted to Islam and because of this, their customs are often Hindu. How-
ever, their weddings are performed by a Kazi according to Muslim rites. They
are non-drinkers and do not eat pork. The Bhands from Kashmir perform a
dance called, ‘Pather’ They are also known to be good at imitating people.

213. Andhraka Samdjika Itihasa: Suravaram Pratapa Reddy. New Delhi, 1959, p. 184.
214. RajastanakiJatiya: Bajarangalala Lohia, 1954, pp. 148-149.
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The Fame of The Bhands:

The Bhands have permanently settled in Rajasthan and North India. They
used to travel all over India and earn their living by entertaining audiences.
Although their profession is in decline now, at one time they were very well-
known. The royalty and the rich used to employ them to entertain themselves.
They also gave the Bhands holding land and other gifts. Famous Bhands used
to have competitions. It is said that a Bhand by the name of Dhanariipa, who
was in the court of Maharaja Bhimsimha, defeated another Bhand called
Karela who was employed by Amirakhana in a competition. For this feat, the
king of Marvad gave him the gift of a town.

Gopala Bhanda, a resident of Nadia in Bengal was so clever and well-
known a Bhanda that he could have been easily placed in the ranks of Bir-
bal in the North and Tenali Ramana in the South.”s He was in the court of
Mabharaja Krsnacandra (18" Century). Like Kabir, he had an open mind to-
wards religion. Myths about his wisdom, adroitness and quick-wittedness
abound in Bengal. Once, a Pandit from another state visited the court of
Krsnacandra. He was so proficient in a number of languages that it was im-
possible for any resident Pandit to pick out what his mother tongue was.
Finally, Gopala Bhanda played a trick on him. While he was totally unaware,
Gopala shoved him so hard that the visitor automatically burst out with
swear words in his mother tongue. A similar story is told about the Pes$va
minister, Nana Phadnis.

The Saint-Poets and Bhanda:

The Saint-Poets were steeped in Bhakti and because of that, their language
was necessarily full of devotional idiom and practically nothing else. It was
therefore natural that they would detest the type of language used by the
Bhands when they entertained the populace. We have already noted that
Jhanadeva has called the pleasure obtained by listening to the Bhand rep-
ertoire, ‘darkness of illusion’ Eknatha on the other hand calls it ‘simply dis-
graceful speech.’ Also, through many of his abharngas, Eknatha has severely
criticized the performance of the Bhands.”® In one of his abharigas he says:

215. Radio Samgraha, 1.1 (July-September 19630, pp.9-11.
216. Eknathagatha, Adhyaya No. 1942, 1987. (Avate Edition, Saka 1830).



Bhandance Bhandapurana 17

bhaddace tonda bhandapurana | vart simagydca sana ll
kaya une maga bhanda l bolati vaugem tem tondam |l
veda $astra niti nahi || saira vaira bolanem paht |l
eka janardani pasanda ll hanoni phodam tyacem tonda ll
(Adhyaya 1942)

Eknatha wanted to break the very mouth of the Bhand who, according to
him, ‘uttered nonsensical stuff’ just to feed himself. Similarly, Eknatha’s spiri-
tual prodigy, Sri Tukobaraya, has also expressed similar bitter words about the
Bhand, who uses inauspicious language. He says:

nako bolium Bhanda |l khila ghaliina baisa tonda |l
aika vithobace guna |l kari sadara sravana |l
premasukhaada kaya vajatem cabhada ll

tuka mhane hita | kam re nagavast thita |l
(Adhyaya 1718)

Sekh Mamammadababa Srigondekar is known as the ‘Kabir of Maharashtra’
among Marathi Saint-Poets. In a typically abrasive manner, he has criticized
the Bhands many times.*”

One must however remember that the populace enjoyed many things
that the Saint-Poets did not like and Bhand performances was one of those.
The Bhand roamed all over India even before the time of Jianadeva. Their
imitations of gods, goddesses, and the rich were a source of pleasure not only
for the well-to-do but also for the poor. Young children would always form
circles around them and roam with them. Not only that, but even the older
people yearned to get a glimpse of the Bhands and listen to their humour. It
is said that the Nizam of Hyderabad deliberately invited Govindarao Kale,
the legal messenger of the Pesvas, and staged a tamasa performance by the
Bhands. The Bhanda performers, on this occasion, imitated Nana Phadnis,
Daulatrao Sinde, Paradurambhau Patwardhan and others and ridiculed
them. It is said that this event was the instigator*® for the war at Kharda.”

The Saint-Poets were well aware that the performances of the Bhand
were highly popular among the populace. Because of their sincere concern

217. Yogasangrama: Ed. B.S. Bendre, Mumbai, 1959, pp. 79, 81, 87, 163; and Sekh Mahamad-
ababa Srigondekar Yanca Kavitasamgraha, Ed. B.S. Bendre, Mumbai, 1961, p. 105.

218. Marhati Lavni: Ed: Prof. M.V. Dhonda, Mumbai, 1956. Introduction, p. 60.

219. Translator’s Note: The Battle of Kharda took place in 1795 between the Nizam of Hyder-
abad and the Maratha Confederacy. The Nizam was defeated in this battle.
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for the spiritual uplifting of people, the Saint-Poets were therefore forced to
adopt the style and mode used by the Bhand to spread their message. We
have noted previously that Sant Eknatha expressed dismay at the language
which the Bhands used and talked about breaking their very mouths. It is
interesting to note that the same Eknatha has written many songs using the
language of the Bhands. In this way, the Saint-Poets such as him spread the
message of Bhakti and Vedanta in a very comprehensive manner. In this en-
deavour, Eknatha seems to be at the forefront. This is seen from his verses
advising the Bhands to discard the world of illusion (Maya) when he says:

maya chhanda suno ji | achha bhanda bano jt llll

(Lit: give up this illusionary world and listen to me. Be a better Bhanda (Ad-
hyaya: 3962).

In explaining how even the gods such as Brahma got entangled in maya and
suffered ignominy, Eknatha has made full use of the colourful and at times
obscene language of the Bhands. He says:

brahmadevane veda padhaya | maya mithi lagi |l
sarasvatike gale pada |l usaki kirata bhagi |l |l
visnuke pichhe laga haill mayaka dhandall
khela karate fasala padi | mitht lagtvrnda |l |l
mahadeva bada deva |l saba devanaka baba ll
bhillintke piche laga l karata toba toba Il |l
ahilyaku dekhanake | indra bhila made ll

gautamane ganda mari | angabhara huve phode |l |l
(Adhyaya 3962)

(Lit: Although Brahmadeva taught the Veda, he succumbed to the world of
illusion. He went after his daughter Sarasvati and thereby lost his prestige.
Mlusion did not escape Visnu either. He tricked Vrnda into having sex with
him. Mahadev is the highest god, the god of all gods. However, he fell for a
Bhil woman and thus suffered. When the god Indra saw Ahalya, Indra lost his
senses and seduced her. Her husband Gautam then fucked Indra’s arse and as
a result, Indra got cunts all over his body).

Further on, Eknatha quotes examples of Hanumana, Visvamitra, Narada and
Srikrsna and then concludes by saying:
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Jjanardana sat mera |l sub khela khela |l
eknatha bhanda hoke |l unake carana mila ll

(Lit: Janardana is my true friend. He has played every play on this earth. He
has thus elevated the Bhanda to a higher spiritual pedestal).

Eknatha has thus elevated the Bhands to a higher spiritual level. Two more
Bhanda works of Eknatha (Adhyayas 3963-3964) also deal with the effect of
Maya by quoting puranic stories. Similar to Eknatha, the Saint-Poet Acyutasra-
ma from Marathawada, a strong devotee of Rama, has also composed several
Bhanda songs.”> With his thunderous proclamation, ‘aye ramjike bhanda i
saba todata kubhanda', (Lit: Here comes the Bhanda of Lord Rama. He will
destroy all the fraud) he is cautioning the populace against succumbing to
Bhanda performances. He addresses people by saying,

katha kare tana gave || ramaprema na milave |l bane joritke bhadave |l

(Lit: One may tell stories or sing, but one would not get the love of Lord Rama.
All that such people will become would be the pimps for their wives).

For such people caught in the spiral of hypocrisy and deceit, Acyuta Bhand
says with genuine anger,

‘zutd macavata banda || gaddhese marave ganda II

(Lit: Stop creating unnecessary noise. Go and get your arse fucked by a don-
key instead)

It is worthwhile seeing how Acyutasrama, while acting as a Bhanda in the
employment of a king (hujarati), teaches spirituality through the medium of
obscene language.

ham hujarati Bhand || uthaum sadbodha landa ll
marum kalakt ganda |l I

cidbhavanamom ja baithe || unmant so lutaputa |l
Jjam kya kare jhata |l

Jjinhe jala diya kam || vohi sacca paya rama |l

aur sab harama |l |l

220. Pratisthana, November-December 1964, pp.53-55.
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pwe citbrahmaki bhanga \l inhe dila kiya gunga |l
halamon masta rahata |l saba duniya hai cyuta |l
mill rahe rama anga |l | kahata Bhand acyuta |l |l

These Bhands are representatives of the Saint-Poet’s role as those wishing the
welfare of the populace. They are also representative of the type of language
the Bhands used to entertain people. It is no wonder that the common man
was pacified and felt contended with that.

Prakrt Bhands: Sanskrit Bhands:

The institution of the Bhanda belongs necessarily to Indian folk culture
(Prakrta). However, there is reason to believe that this Prakrta Bhanda has
some connection with Sanskrit dramaturgy, especially a type of Sanskrit
drama called ‘Bhana’. Both of the words Bhana and Bhanda mean one and
the same thing. They have been derived from the Sanskrit roots, Bhana and
Bhanda respectively. It is quite possible that both of these roots may have
come originally from Prakrta. Vi§vanatha, the composer of ‘Sahityadarpana’
has given the following definition of Bhana:

bhanahsyaddhartacarito nanavasthantaratmakah |l
ekanka eka evatra nipunah pandito vitah Il 5.3 |l

This means that the Bhana is a one act play with only one actor. It has em-
bedded in it the character sketch of a witty and cunning person. This actor
known as ‘Vita’ often makes fun of fortune-tellers and Brahmanas well-versed
in Puranas. He is also highly critical of political and societal leaders and takes
great delight in bringing out their dirty secrets. Dr. Vasudevasharan Aggrawal,
one of the editors of ‘Caturbhant’ opines that, ‘the Bhana plays as a rule are
based mainly on humour. Also, they include a large amount of obscenity and
depiction of physical love.”

When one examines Bhana and the character played by the Vita, one
is left with no doubt that there is a close relationship between the Sanskrit
Bhana and Prakrta Bhanda. In this context, Dr. Dasharath Oza’s discussion

221. Caturbhant, Eds. Drs Moticandra and Vasudevasharan Aggrawal. Mumbai, 1959, Intro-
duction, pp. 2-4.
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dealing with the origin and development of the Hindi drama and the place
of the Bhanda within, is worth noting:**

Some scholars believe that the word Bhanda is a transformation of
the Sanskrit word Bhana. In this drama, a character often acts saying,
‘what are you saying’ or ‘I told you’ (kim bravisi in Sanskrit plays). His
main subject during the play is ‘love’ and his object is to make people
laugh. However, I am not that happy in accepting this take on Bhana.
The style of ‘what are you saying’ is not that common in other San-
skrit plays. It therefore seems to me that this style is essentially based
on folk-plays. I believe that it is the other way around. The Bhanda in
folk-play has been taken the form Bhana in Sanskrit plays.

If Dr. Oza is correct in his interpretation, then one must accept that the
Bhands have made an important contribution to Indian literature on dra-
matics. One feel indebted to them for this unique contribution. Although
their speech may seem obscene in the eyes of the present Indian culture
based on Western values, one must accept that until quite recently, swear
words were a part and parcel of village life. In addition, those who spoke it
and the ones who listened did not have any qualms about it. The Bhand’s
capital was a lot more than the obscene language. With it, went their abili-
ty to bring into the public domain their knack of exposing public scandals.
They did this with their amazing command of language skills. That is what
gave them the high popularity among the populace. The institution of the
Bhands is no more. Their amazing feats with their language skills have re-
mained only as a historical curiosity and memory. Thankfully, the Bhands
who entertained the populace for centuries and were one step ahead of the
Birbals of India, are still a subject very dear to the scholars of folk-culture.

222. Translator’s Note: Dr. Dhere has reproduced the original Hindi wording of Dr. Oza’s
article here. I have translated that into English.
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Chapter Eight
Sahadev-Bhadalt

To know what the future holds for us is a very natural and common wish for
any human being. The science of ‘Phalajyotisa’(astrology) was born precisely
to answer this question. It seeks to warn people against possible calamities in
the near future and also informs them how to ward them off. It suggests ways
to ensure good fortune and wealth. Even in this present age of science, not
only do the common folk, but the well-educated people as well are firm be-
lievers in astrology in India. Before the beginning of this age of technology, al-
most every person used to depend on the advice of an astrologer. People were
guided by good and bad omens. No one would start anything anew unless an
auspicious time (Muhirta) for it was given by the astrologer. The village as-
trologer (Gramajoshi) looked after these needs of the villagers. Although his
knowledge of fortune-telling was somewhat limited, his findings were based
firmly on mathematical calculations according to astrology.

The Fortune-tellers of Maharashtra:

Fortune tellers are found all over rural Maharashtra. For their fortune-tell-
ing, they do not resort to mathematical astrology which depends upon the
calculations of planetary orbits and the planets’ exact positions. Their for-
tune-telling depends upon certain conjectures, speculations, and also intu-
ition. Davari Josi, Kudbude Jo$i, Pingle Josi and Sahadev Josi are four such
fortune-tellers. Apart from the above, the fortune-teller Saroda or Dakoji and
the omen-telling female Kaikai should also be included in this group. Many
Marathi Saint-Poets including Eknatha have composed Bharuds on most of
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these fortune tellers. In one of Eknatha’s Bharuds, a fortune-teller Josi de-
clares:

amhi alaksapurace josi | Sakuna sangam niscayemst |l

(Lit: T am the Jos1 from Alaksapura. I shall tell you about the good omens for
sure).

Similarly, Eknatha’s Kaika says:

kaikaya kaikaya tuja sangate Saktuina |l
yenem margem gele nahi ale paratina ll

(Lit: T am Kaikaya, Kaikaya, telling you all about good omens. Those who did
not go on the return path, please came back)

Among these folk fortune tellers, the Sahadev Josi consider themselves the
descendants of Sahadev. They say that this ancestor of theirs was born out
of a union between a Brahmin fortune-teller and a Kunb1**® woman. They are
located mainly in the districts of Pune and Ratnagiri. They make their living
by fortune-telling and by begging for alms. Their customs and religious be-
haviour are similar to Maratha-Kunbis except for the fact that they bury their
dead and not cremate them.**

Sahadev, the ancestor of Sahadev Josi is thought to have been the cre-
ator of ‘Sahadev-Bhadali Mata), also called the ‘Bhadali Mata’, a collection of
conversational pieces between himself and a woman called Bhadali. These
pieces consist of conjectures and intuitive opinions about the future. In oth-
er words, they constitute intuitive fortune-telling on the level of the com-
mon man. In rural Maharashtra, these aphorisms have been widely known
among the farmers and villagers for hundreds of years. The reason for their
high popularity is that they are most useful as guides for the day-to-day liv-
ing of the farmers.

223. Translator’s Note: Kunbi is a term applied to a collection of famer castes in Western
India, mainly in Maharashtra.
224. Mumbai Ilakhyatila Jati: G.M. Kalelkar. Pp.290-91.
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The Form of Sahadev-Bhadali-Mata in Marathi:

The main subject covered by Sahadev-Bhadali Mata is prediction of rainfall.
However, these aphorisms also include many predictions on good and bad
omens. The foretelling of rainfall takes the form of conjectures. For instance,
the aphorism will say that rain will fall on a particular day in a particular
month, etc. For instance:

asadhi navamt ye sani kimva mangala |l

tart kadakadatt cari mandala Il |l

udakakaranem gharogharim hotim bhandanem |

aise bhadali sahadeva mhane |l |l

rohintvaje gadagadata | maga pade divasa atha ll
bhadalt mhane sahadevaji, nadya vahati kathokatha ll |l
pascimesa camake vija, daksine sute vara |l

bhadalt mhane sahadeva, dhanyaca hoya matera ll |l

Apart from these aphorisms in the form of poems attributed to Sahade-
va-Bhadali, a number of other sayings are commonly found in the speech of
the villagers in Maharashtra. For instance:

padatil magha, tar culipasi haga ll

padatil hatty, tar padatila vanyabamandancya bhinti |l
padatil citra, tar bhata khaina kutra |l

padatil swati, tar pikatila manika mott |l

These sayings have also been attributed to Sahadev-Bhadali. Apart from those
dealing with agriculture and rainy season, may other aphorisms also include
the hallmark, ‘bhadali mhane sahadevast’ (Lit. Bhadali says to Sahadev), ob-
viously giving more importance to Bhadali. These include predictions about
the good and bad days for travel, consequences of hearing the chirping sound
made by the household lizard (pal in Marathi), the sound of sneezing, and
hearing the call of the spotted Indian owl. Interestingly, one of the aphorisms
ends up by saying, ‘Bhadali says to the sage Garga'**s

225. Marathi wording: ‘bhadalt mhane gargamun?
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Sahadev-Bhadali’'s Composition called, ‘Meghamala’ in ‘Ovi’
Meter:

There is a composition in Ovi meter called ‘Meghamala’ attributed to Sa-
hadev-Bhadalt. It consists of only 78 Ovis. The subject of this work is fore-
casting rain and the format is a conversation between Siva and his consort
Parvati. The work begins as follows:

kailasasikharim trinayana |l jydce kapalt candra purna |l
dasabhuja paricavadana ll miravita ase Il 1 |l

mugutim ganga vahe sunila || kantht mirave rundamala |l
ardhangi parvati bala | ase jyacya ll 2 |l
Jyasivanditi brahmadika | deva yama indradika |l
Jyace ichhene trailokya Il ghade mode |l 3 |l

to drasta tribhuvananca | karyakarta sakalanca ll
utpatti-sthiti-pralayaca |l adhikarito Il 4 |l

tyast puse parvati Il deva megha kothem asatt |l

kona kaise vartati || tem majaprati sangave |l 5 |l

aisa kela Sabdanca adara | maga kailasim sankara |l
vallabhest prasnaprakara ll sangatd jhala ll 6 1l

sankara mhane kantetem |l tuvam jem pusilem matem |l
tart tum ekacittem || avadhari gaurt |l 7 1I

Having led into the subject with the above introduction in the form of a con-
versation between Siva and Parvati, the composer has then explained various
topics connected with rains such as the relationship between a rainbow and
rainfall, the types of clouds, direction of winds and their effect on rainfall and
the possibility of rains during certain days of the months according to Hindu
calendar. He also discusses the resulting position of crops. The composer fi-
nally ends with the following verses.

Srisankara bolile || bhavaninem aikilem |l

tem mrtyulokim anilem | srivyasanim Il 77 |l

tem hotem sanskruta || bhadalinem kelem prakrta
sahadevem aikilem niscita | umajala manim Il 78 |l

It is obvious from these verses that the composer intends to convey to the
reader that the work ‘Meghamald’ was originally composed in Sanskrit by
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none other than the sage Vyasa, as a conversation between Siva and Parvati.
Bhadali then translated it into Prakrt and expounded it to Sahadev.*® This is
typical of a stance taken by comparatively modern writers to show the antig-
uity and hence the authenticity of their writing.

The Biographies of Sahadeva and Bhadali:

The life-story of Sahadeva-Bhadali has been described in many miraculous
stories about them. Sri Naro Appaji Godbole has collected and published the
following myth about Sahadev:

Born as a Stdra, (Sahadev) was one of the most prominent for-
tune-tellers with great intuition. The following myth is told about
his birth. Once, a fortune-teller Brahmin wanted his son to be born
as a great fortune-teller as well, and he was looking for an auspicious
moment (in the horoscope) when he could cohabit with his wife to
produce such a progeny. He was able to find such an auspicious mo-
ment but it was going to be after quite a while. The Brahmin then
happened to go out of town on business and totally forgot about the
auspicious moment. While he was away, he suddenly remembered it
and also found that the moment was to be on the very next day. He
therefore left what he was doing and started early in the morning for
his journey back home. Unfortunately, it rained so heavily that day
that the river near his town had swollen and broken her banks. There
was nothing he could do to reach his place. He therefore decided
to stay with an old woman and her daughter-in-law whom he knew
in the nearby village. It was midnight but the Brahmin was unable
to sleep. Uttering deep sighs, he kept saying that it was God’s wish
for him not to reach his wife that day. The old woman heard this
and asked him why he kept doing so in spite of the fact that he was
smart and a learned man. The Brahmin replied that he was most un-
fortunate. Today was the day when he could have fathered a great
fortune-teller son and that is why he started very early this morn-
ing so as to reach my home in time. However, it was not to be. On
hearing this, the old woman asked the Brahmin if he would consider

226. A work by the same name, ‘Meghamala, on the same topic, is available in the states of
Rajasthan and Gujarat in their local languages as well.
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her daughter-in-law instead of his wife for his mission. She said that
there was no way he could reach his wife that night and therefore he
should consider her proposal. The Brahmin thought for a while and
finally agreed. The Siidra daughter-in-law became pregnant out of
this liaison and the son she produced was Sahadev.

The myth does not give any information about the period during which he
lived. It is said that right from his birth, knowledge of fortune-telling was
so ingrained in Sahadeva that whatever he said used to come true. Astrol-
ogy also benefitted greatly because of him. It is said that his last name was
‘Bhadale and he lived in a Mughal occupied area of India. Because of this, he
wrote his poetry both in Marathi and in Hindustani.

Mr. Godbole makes a further comment about the word ‘Bhadale’. He
says that although Sahadev often called his mother Bhadali, one should not
assume that it was her true name.*” Mr. Godbole believes that Bhadale was
the surname of Sahadev. However, Sahadev’s aphorisms themselves give no
information about this. On the other hand, we have already seen that most
of the aphorisms contain the phrase, ‘Bhadali mhane sahadevast.””*

Other collections of Sahadeva-Bhadali aphorisms have also been pub-
lished, perhaps with the help of Mr. Godbole as well. In the introduction to
one of these collections, yet another myth is told about Sahadev-Bhadali.
This is as follows:

In the town of Paithana, there was alearned Brahmin by the name of
Martanda Jo$i. He was a highly regarded fortune-teller. He had a son
named Sahadev from his wife and a daughter called Bhadali from
his Siidra concubine. Martanda died young. Sahadev was learning
astrology right from his childhood. However, he had not been able
to master the science of ‘Trikalajiianavidya’** He therefore reasoned
that this elusive science would not be able to be mastered without
a Guru and went to the abode of a Gosav1.*° However, the Gosavi

227. Sahadev- Bhadali matdce jyotisaratna: Naro Appaji Godbole. 5™ Edition, 1886. Introduc-
tion.

228. Lit. Bhadali says to Sahadev.

229. Translator’s Note: Trikalavidya is the science of being able to know not only the future
but the past and the present as well. Fortune tellers usually concentrate on the future.

230. Translator’s Note: A Gosavl is a religious mendicant who has renunciated worldly plea-
sures. He wears ochre robes and lives on begging.
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told him that he did not know that science. His father was an expert
in that but unfortunately took Samadhi** before the Gosavi could
acquire the science from him. Had he been alive, he would have cer-
tainly given this knowledge to Sahadev. The Gosavi further said that
there was still one way of acquiring this knowledge. Sahadev should
go to the village of Dharanagari where the GosavT’s father is buried.
The burial site can be recognized by a Nima tree** which shades it.
The Gosavi asked Sahadev to dig the grave, collect the skull, and take
it home. Every morning, he should grind the skull with water on a
smooth rock and drink that water. Within no time, he would acquire
the science of Trikalajiianavidya and would be an expert in astrology.

Sahadev followed the Gosavi’s advice and went to Dharanagari. He
was able to locate the Samadhi and collect the skull. He brought it
back to his own town and buried it in the sand on the banks of the
local river. Every morning, after he completed his daily ablution rit-
uals, he would grind the skull on a stone and drink that water. He
would then deposit the skull in the same place. Due to this daily rou-
tine, he started acquiring the extra sensory perception which slowly
made him adept at Trikalajiianavidya.

While he was drinking this water one day, he was seen by Bhadali,
his step-sister. When Sahadev went home after he had completed
the morning rituals and had drunk the water obtained by grinding
the skull, Bhadali went to the river, bathed herself, collected the
skull and went to her home. She broke the skull to pieces and ground
them in a large pestle and mortar to make a large amount of powder.
She mixed the powder with water and drank the entire amount. Be-
cause of this, she was able to get Trikalajiianavidya immediately and

231

232.

Translator’s Note: Samadhi is a state of deep concentration with the ultimate aim of
being one with the almighty and leaving this worldly life. Ascetics who feel that they
have fulfilled all their worldly duties choose one day to go into this state, never to be
woken up again. After they pass away, their bodies are cremated and the ash and bones
are buried, often under a tree as a memorial. These memorials are themselves called
‘Samadhis’.

Translator’s Note: The Nima tree (Azadirachta indica) is fast-growing tree native to In-
dia. It is thought to have medicinal properties. The liquid obtained by crushing the
leaves is insecticidal.
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became an expert astrologer. Whatever she told the populace used to
come true and she became very famous.

Next day, when Sahadev went to the river, he was unable to find the
skull. He was full of sorrow, went to the Gosavi and told him the sad
tale. With his power of extra-sensory perception, the Gosavi was
able to figure out what had happened. He said to Sahadev, ‘whatev-
er knowledge you were supposed to have gained according to your
horoscope, you did gain. There is no way you would get any more. Al-
though Bhadali is a low caste woman, it was destined that she would
gain this knowledge. Since she consumed most of the powdered
skull, she has become an expert in astrology. This is what the fate
has decided. You should now become Bhadalt’s disciple and acquire
more knowledge from her.

As per the Gosavi’s advice, Sahadev, without thinking much about
Bhadali’s low caste background, became her disciple. From then on,
their predictions in the form of questions and answers in prose and
poetry became famous. Both of them became well-known in astrol-

Ogy.233

Some other forms of Sahadev-Bhadali’s stories are also seen in Maharashtra,
and all-over North India. From Gujarat-Rajasthan to Bengal and Asam, stories
about fortune tellers like Sahadev-Bhadali are found with minor differences.
We are going to examine those stories and the minor changes within them in
the next few pages.

The Period of Sahadev-Bhadali:

Not enough material is available to ascertain a definitive period during
which Sahadev and Bhadali may have operated. According to the eminent
historian Rajwade, Sahadeva-Bhadalr’s prophesies are remnants of very early
Marathi literature. He thinks that their period could be as early at 1200 C.E.
Some Lavanis based on some of the prophesies of Sahadeva-Bhadali have
been composed by Haibati, the Marathi Sahira from Pusesavali who wrote
at the end of the eighteenth century. He has specifically mentioned Sahade-

233. Sahadeva- Bhadali, Tad-dev Book Depot, Mumbai. Introduction.
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va-Bhadali in one of his Lavanis. He says:

satya bolavem mhane haibati jyotisyact tika |l
sahadeva sange bhadaliaka l |l

(Lit. One should always speak the truth, says Haibati. That is what elder sister
Bhadali [Akka] tells Sahadev).

Another poet called Navarasanarayana, who belonged to the Mahanubhava
sect, composed a work called ‘Salyaparva’ in 1485 CE. He has mentioned Sa-
hadev-Bhadali in this work. The occasion he has portrayed is the annihilation
of the Kauravas on the battlefield of Kuruksetra. That is when their mother
Gandhar1 comes to the battlefield, screaming and crying loudly because of
the loss of her sons. On the battlefield, she meets a fortune-teller by the name
of Kaikal. Gandhari asks her:

gandhart mhane vo tii kona |l yeri mhane mi kaikadina |l

tu radatest kavanalaguna | mhanont pusam alt |l ll

te velim gandhart bole || majhe putra pandvim vadhile |l
mahdjohara kelem || amacem tehim Il ll

mhane miyekali paradest || rudana karita putranpasi |l

maga te bujhavt tiyest | nana prakarim 'l

mhane tium aika majha sakuna |l atam tim na karivo rudana |l
bhavartha majhem vacana | anyatha navhecill |l

myam sakuna sangitala sahadevasi |l

tethem jyotisa vistarilem prithivist |l

bhadalt majhi bahina pariyest | maja ani Bhadalist antara nahi |l |l
majha sakuna aikast | tari tam kalapasoni sutasi

punarapi rajya pavast || daivaceni balem |l Il 3

As one can see, the episode described by Navarasanarayana has no connec-
tion whatsoever with the Mahabharata epic. It is merely his imagination.
However, the fact that he was able to imagine such a story means that at the
time Navarasanarayana wrote, Sahadev-Bhadali and their astrological pre-

234. navarasandrayanaviracita Salyaparva. Ed. Dr. U. M Pathan, Episode 14, Ovis 63-67.
P.ag3.
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dictions were very much in vogue in the populace of the day. One can also
surmise that the aphorisms of Sahadeva-Bhadali would have been popular at
least two to three centuries before the time of Navarasanarayana, i.e. around
1500 C.E.

The famous eleventh century Marathi astrologer Jyotirvid Sripatibhatta,
wrote his work, Jyotisaratnamala’ in Sanskrit and its Marathi translation is
freely available. Needless to say, that this work was written in order to sat-
isfy the need for people to ascertain auspicious times (muhurtas) for vari-
ous occasions. It is more than likely that when this work was produced, Sa-
hadev-Bhadalr’s aphorisms would have been in place among the populace. It
is also possible that many others would have included their own works under
Sahadeva-Bhadali’s name. Finally, it is quite possible that Sahadev-Bhadalt
did not exist at all. Budding astrologers may have put their writing under the
name of Sahadev-Bhadali for it to be acceptable to the general public.

Sahadev-Bhadali in Hariyant language:

A question arises as to why the aphorisms of Sahadev-Bhadali published in
Maharashtra often contain some in the Hindi language. Is it possible that
they composed in Hindi as well? Alternatively, were these kinds of aphorisms
common in the Hindi-speaking areas of India and that they were published
under Sahadev-Bhadali’s names at a later date? Before we attempt to answer
these questions, let us look at some of the aphorisms in Hindi which have
been included in their Marathi collection.

mrga karijhadajhada | ardra na pade koy |l
bhadalt kahe sahadevaji, prthvipralaya hoy Il |l

(Lit: Bhadali says to Sahadev: If, during the Mrganaksatra time, only the wind
blows [without rains], and in the subsequent Ardra Naksatra time, if it does
not rain at all, then, there would be a prthvi-pralaya, (a horrible end of living
period without water.)

purvake dhaga pascima ave, uttara chhute vava |l
bhadali kahe sahadevaji, gharamem bachhada lav Il ll

(Lit: If the clouds are coming from the west to the east, and if at the same
time, the wind flows from the North, then, the mothers need to bring the chil-
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dren from the courtyard inside the house, because, as soon as they are inside
the home, rains will start.)

uttara pade cara dina, hasta na pade koya |l
bhadali kahe sahadevaji, prthvipralaya hoya Il ll

(Lit: Bhadali says to Sahadev: If it rains only for four days during the time of
Uttara Naksatra, and then if it does not rain during the time of the Hasta Na-
ksatra, there would be a severe drought).

Although these aphorisms have been around for years in Maharashtra, there
is no doubt that the language used is Hindi. I was trying to work out as to why
these Hindi aphorisms should be attributed to Sahadev-Bhadali, two Marathi
folk-astrologers. While I was thinking about this, I heard that in the south-
west of Delhi, in the state of Haryana, Sahadev-Bhadalt aphorisms are well-
known. The language they use, Hariyani, is a spoken language only and is a
mixture of Punjabi and Rajasthani dialects. Some two hundred and twenty
thousand people around Delhi, the districts of Karnal, Rohatak and Hisar and
parts of the princely states of Nabha and Jhind, speak this language. There
are a large number of aphorisms attributed to Sahadev-Bhadali in the oral
literature of this language.”> For instance:

sahadeva kahe suna Bhadali, jetha galia mataro |l
jo savana paricaka gale, nahija samvata ho Il |l

(Lit. Sahadev says to Bhadali, listen to me. If it rains in the month of Jyestha,
do not lament. If on the other hand, the Paficaka®* is seen in the skies in the
month of Sravana, then be certain that the ensuing year would be very bad.

padava cale sabadali, pachava calai naroula |l
sahadeva kahe bhadalt barakha gayi kita oda Il |l

(Lit. Sahadev says to Bhadali, if one sees clouds with the eastern winds, and
if there is wind from the west without winds, then, take it from me that there
would be no rains.)

235. Hariyana Pradesaka Lokasahitya: Dr. Sankaralal Yadav. pp. 445-447.

236. Translator’s Note: Paficaka are five constellations: Dhanistha, Satabhisa, Parva Bhadra-
pada, Uttara Bhadrapada, and Revati. If they appear together at certain times, it is con-
sidered to be highly inauspicious.
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In the Hariyani tongue, Sahadev has also been referred to as Sadi, or Saida.
Bhadali has been often referred to as ‘Bhajalr.

Sahadeva-Bhadalt in Rajasthani language:

In Rajasthani folk religion, there has been some writing on auspicious times
(Sakuna) and the possibility of rains (Varéavijfiana). Three works are thought
to be particularly important in this regard: ‘Bhaddalipurana, ‘Sahadevap-
urana’ and ‘Meghamala’ In the following ‘Doha’ in the Rajasthani language,
a Gujar boy says to Sahadeva Josi, ‘those Pandits who have kept hidden com-
mon folk knowledge into their books, are nothing more than thieves.

loka tano unamana le, liyo granthamem mela ll
cort kidhi pandatam suna josi sahadeva |l 1157

The fact that the names of Sahadev-Bhadali, so well-known in Maharashtra,
could be found in the distant states of Rajasthan and Uttar Pradesh is noth-
ing but amazing. However, if one waits a bit further, one’s amazement would
reach new heights.

Dankulata Mi Sakiina Sange:**

Marathi ‘Bharuda™® literature has thankfully preserved the literary sketches
of several classes of folk artists who were responsible for the creation and
maintenance of Marathi folk culture. Over the time, many of these class-
es have disappeared and many others are in the process of fading away. In
this context, it is worthy of a special mention that a few literary sketches of
Dankulata are to be seen now and then in hand-written manuscripts such as
Bharudas produced by Marathi Saint-Poets. In one of the Bads** of Samartha
Vagdevata Mandir, one finds a prophesy about the age of Kali (Kaliyuga) pre-
dicted by the Saint-Poet by the name of Dasa Tuka. He says:

237. Samartha Vagdevata Mandir, Dhule: Badanka 295. The Bharuda by the name of ‘Danku-
lata was examined by Mr. D. S. Joshi and posted it to me.

238. Translator’s Note: (Lit: I belong to the Dankulata class. My profession is to tell your
future).

239. Translator’s Note: Bharudas are a class of folk songs which are mostly spiritual. Many
of the Marathi saint-poets such as Jiianesvara, Namdeva and Eknatha have written
Bharudas.

240. Translator’s Note: A Bad means a collection.
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dankulata mi sakiuina sange, harigurunama jaga ma |l
kathina kala yuga nasta, visayasanga tyaga ma |l |l
sohambhavem sadgurucaranim savadha houni laga ma ll
alaksa avinasi apara aksara padavi maga ma ll |l

gaibi siddha bolun gela bahuta nasa hoilaji |l
asatyacarasim satya ratitukem nasela ji Il ll
japatapakriya snanasandhya karmamarga budela ji |l
astri-purusa lampata bhari visayadohim padatila ji Il Il
dja-udyam mhanatam, yeka vayo mothd sutela ba |l
meruparvata girisikhara amarapadaht udela ba |l |l
tina tala cavada bhuvanem andhakara padela ba |l
sarvahi jaila, sevatim yeka Srigurunama rahila ba ll |l
kaliyugim yeka kalanki, jiva aisem konhi mhanela ba |l
kaliyugim yeka siddha-sadhu kaluni deha dharila ba |l |l
kaliyugim yeka dasa tuka tyace caranim mohila ba ll
alaksa avinast apara aksara padavi gheila ba |l |

Out of the six original Bharuda couplets, I have quoted only three (No.s 1,
5 and 6) over here. However, from what one can see in the above verses, it
would be amply clear that Dankulata was a professional group of people who
specialized in predicting auspicious times for various undertakings by the
populace. They were also fortune tellers. In Ramadasi Samsodhana, (Part 1,
p. 268), the author, the late Sanikar-raoji Dev, has written a footnote about
Dankulata. He says that Dankulata means those who are fortune-tellers. The
Maharashtra Sabdakosa lists Dankulata as follows:

Dankulata, also called Dakuta, Dakota, Dakoca, and Dakulata are a
caste of Siidras. They specialize in fortune-telling and telling your
future by reading your right hand (Hasta-Samudrika). They also pre-
dict auspicious times for people to undertake new tasks. This they do
by going around people’s places while playing the Damaru drum and
begging for alms. It is said that their caste was born out of a Brahmin
man and a cow-herdswoman.

In this connection, the composers of the Maharashtra Sabdakosa have also
quoted a Hindi saying, ‘Dankulata hora batalave.*#This also proves that
Dankulata were a caste of people who were village fortune-tellers.

241. Translator’s Note: Lit. Dankulata tells your fortune.



136 Horizons of Folk Culture

The Dakota Brahmins from Rajasthan:

Although one finds only an occasional mention of the Dankulata fortune-tell-
ers in ancient Marathi literature, one finds them as a caste in Rajasthani so-
ciety** In the Paficagauda Brahmins of Rajasthan, there is a sub-caste of
Brahmins called Dakot, who are considered inferior to other Brahmins. In
the region of Marwad, they have alternative names as well, such as Des$an-
tar1, Jotagi, Thavatiya and Sanitariyé. On the other hand, in the North-West of
Rajasthan, they are known as Bhaddari or Bhaddali. Among the Dakot Brah-
mins, there are seven sub-castes called Gauda, Chhiloudiya, Mer, Rival, Goria,
Pavosia and Jo$l. Dakot Brahmins are worshippers of Saturn. Apart from their
business of fortune-telling, they accept all kinds of charity donations given
to them for appeasement of the cruel planets, Saturn, Rahu and Keta. In the
opinion of Sir H. M. Elliot, the Dakots are a sub-branch of the Bhaddalas. In
the Varanasi region, these people are also known as ‘Manaririya’ According
to Father Schering, these people act as guides in Hindu holy places. Dakot
Brahmins allow widows to remarry. However, to do so, the relatives of the
diseased husband are paid about Rs. 70 and their permission for the widow
to remarry is sought.

Myths about the Origin of Dakot Brahmins:

When one examines the myths prevalent in Rajasthan about the origin of the
Dakots, one finds a striking similarity between them and the myths about
Sahadev-Bhadali. A myth about the origin of the Dakots as recorded by D.
Evanston is as follows:

The great king Dasarath once performed a ritual worship of the plan-
ets. However, he omitted the planet Saturn from the list. As a result,
Saturn was angry. In order to appease him, Dasarath decided to make
large donations to Brahmins. The Brahmins however thought that if
they accepted such a donation, they would incur the wrath of Sat-
urn. They therefore refused the donations. Dasarath then collected
all the dirt from his skin and produced a sage by the name of Danka,
to whom he made the donation. The children produced by the union
of Danka with a Siidra woman are the Dakota Brahmins of today.

242. Rajasthanaki Jatiyo: Bajarangalal Lohia, 1954, pp. 74-76.
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It is quite clear that the above myth has been designed to explain the fact that
these Brahmins accept donations made to appease the planet Saturn.

The second myth that I quote here is more relevant to us in terms of our
quest. In Marvad,** the reason given for considering the Dakota Brahmins
inferior to others is the belief that they originated from the union of the
sage Danka and a Bhangina.** named Bhaddli. Because their ancestor was
a Brahmin, these people consider themselves the same and wear a sacred
thread. The Dakota Brahmins themselves believe the following myth about
their origin:

When king Pariksita was bitten by the cobra king Taksaka, Dhan-
vantari, the celestial doctor was summoned by the king’s ministers.
While Dhanvantari was on his way, Taksaka got hold of him, bit him,
and killed him as well. Dhanvantar had told his sons not to burn his
body after his death. He told them to cook his body and eat the meat
instead. He reasoned that that way, the sons would become great
doctors as well.

Having heard of the father’s demise, his sons brought his body home
and started cooking his body. Lord Visnu, when he heard this, he be-
came highly agitated. He reasoned to himself that if a number of
Dhanvantaris were produced, there would be a break in the normal
birth-death cycle of humans. Therefore, he assumed the form of a
Brahmin and went to see Dhanvantar?’s sons. He asked them where
Dhanvantari was. The sons replied that their father was dead and
according to his wishes, they were about to eat his flesh. Upon this,
Visnu, in the guise of a Brahmin, said to them, ‘You are Brahmins. You
should never eat meat and that too, your father’s flesh. You should
cease eating this and save yourself from a major sin.

Dhanvantart’s daughter Savitrl heard what the Brahmin was saying.
She immediately figured out that the Brahmin was none other than
Lord Visnu. She said to her brothers, ‘This is not an ordinary Brahmin;
he is Lord Visnu disguised as one. Do not listen to him. If you obey
your father’s orders, you will be capable enough to conquer death. In

243. Translator’s Note: Marvada is the north-western region of the state of Rajasthan.
244. Translator’s Note: A Bhangina (a Bhangi woman) is a member of the lowest class of
untouchables. Their job is to clean toilets, sweeping, and handling dead animals.
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order to negate what Savitr1 said, Visnu said to the sons, ‘Your sister
has become a ‘Bhandalt’ (she has lost her senses). Do not listen to
her. Throw her out of the house, otherwise she will destroy you.

The sons believed in what Visnu told them. They threw away their fa-
ther’s flesh that they had previously cooked and also drove their sis-
ter out of the house. The flesh that was thrown away was consumed
by birds such as Cila, Titar and Crows. As a result, these birds started
informing people of auspicious times.

Savitr1 the sister was now known as Bhandali. She went to the forest
to practice penance. In the same forest, a sage by the name of Danka
was performing penance. That year, there were no rains whatsoever.
People went to sage Danka to ask him when it would rain. He was
however unable to answer their question. He asked Bhandali if she
knew the answer. Bhandali was very pleased that the great seer had
asked for her opinion. She replied in the affirmative. However, she
told him that although she knew the answer, she would only divulge
it if the seer promised to marry her. Danka accepted her proposi-
tion. Upon this, Bhandali said that by the time the seer went to the
nearby village and returned, there would be enough rainfall to touch
the leaves of the branches of forest trees. Her words turned out to be
true. Danka married her as promised. Danka himself was an expert
in astrology whereas Bhandall specialised in predicting auspicious
times (Sakun). Their discussions in the form of questions and an-
swers are known as ‘Bhandalipurana’ Their children are the Dakot
Brahmins of today.

It would be clear that the Bhandali in the above myth is obviously the well-
known Bhadali in Maharashtra. The alternative name for the Dakot caste,

Bhaddali, is also closely connected with Bhadali. It may come as a surprise to

the readers that the same pair, Danka and Bhadali, the folk astrologers, exist

in Bengal under the names Daka and Bhaddali.

Marathi Saroda is the same as Rajasthani Dakot:

There is evidence to believe that the folk astrologers in Maharashtra called

‘Sarode’ (singular: Saroda) are the same as the Dakots of Rajasthan. In his
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well-known work on the castes of Bombay, Kalelkar notes that the Dakots
came to lower Maharashtra from Varhada,** and their alternative name is
‘Dakojt.*** Dakoji seems to be a corrupt form of Dakot. Eknatha has composed
a Bharuda on the Sarode where one can easily see that the Dakot and Sarode
are one and the same people. Eknatha’s Saroda says:

atam sangatom eka sakuna bara |l
kahim maja saravadyasa dana kara Il
dana dyavayact soya dhara |l
vasanecem kale ciraguta ll

mipanact bandhoni mota |l
visayavasanect sodoni gamtha |l
dana srestha kara ki ji rajamno |l
akasaci gheunivati |l

triguna-tela bharuani tati |l |l

dana karitam uthautht |l

vokhati pida talela kim ji rajamno Il |l

These few lines amply demonstrate that functions such as fortune-telling,
performing religious rituals, and accepting donations to appease various
planets,*” were ascribed to the Dakota Brahmins. The alternative name of
‘Dakoj1’ for the Marathi Saroda, and the description of Saroda in Eknatha’s
Bharuda should leave us in no doubt that the Marathi Sarode and Rajasthani
Dakots are one and the same. However, there is really no need to depend
upon conjectures to prove this point. Eknatha, at the end of the Bharuda
quoted above, has used the name ‘Dakulata’ for ‘Saroda’ as can be seen in the
two couplets below.

dakulata jhala calatam |l
parantu naye bolavitam |l |l
nirmalapadim vastavyta |l
Jhala dakulata ki ji rajamno Il

245. Translator’s Note: Also known as Amaravati, Varhada is a part of Western India. Var-
hada and Nagpur together form the ancient Vidrarbha.

246. Mumbai Ilakhyatila Jatr: G. M. Kalelkar. pp. 290-291.

247. Translator’s Note: It is customary in Hindu folk religion to donate oil, black cloth and
black coloured items to appease planets, especially Saturn. Not all Brahmins will ac-
cept such donation (Dana), the Dakota Brahmins are one of those who would.
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There should now be no doubt whatsoever, that Saroda, Dakulata and Dakot
are one and the same. The Saroda, who roamed around the villages in Ma-
harashtra and told people their fortunes, is in fact a member of a particular
caste from Rajasthan. It would come as a great surprise to the scholars of
Marathi folk culture that this particular caste is present in Rajasthan in large
numbers.

We have already seen that the sayings which are popular in Rajasthan
under the name of ‘Danka-Bhaddalt Conversations), are known collectively
as ‘Bhaddali-Purana.** All of them deal with forecasting rains etc., for the
purpose of agriculture. I quote below some of these for the sake of the read-
er. All of them contain the wording, ‘Danka kahai he bhaddalt’ (Lit. Danka
says, hay bhaddali).

parbhate meha dambard, sounje sila bava |l
danka kahai he bhaddali, kala tana subhava ll |l

(Lit. Danka says, hay bhaddalt! If the clouds start running across the skies in
the morning, and if in the evening the cool wind blows, then understand that
famine would result).

savana pahali paiicami, jhini chhanta padai |l
darika kahai he bhaddali, saphalau rukha phalai |l |l

(Lit: Danka says, hay bhaddali! If on the fifth day of the second half of the
month of Sravana, even if it rains a few drops, then the rains would be good
that year and there would be ample fruit).

poha sabimbhala pekhaje caita niramala canda ll
danka kahai he bhaddali, mana huta ana manda |l |l

(Lit: Danka says, hay bhaddali! If one sees dark clouds in the month of Pausa,
and one keeps seeing a beautiful moon in the month of Caitra, then the grains
would be cheaper than one rupee per mana).**

248. In Rajasthan, Bhaddali Purana exists both in prose and poetry. The entire corpus of the
prose, Bhaddali Purana, along with an introduction, has been published by Sivasimha
Choyal in the July 1958 issue of ‘MarubharatT. (Issue No.2, Year 6, pp. 40-45). The Pothi
Mr. Choyal quotes is dated Samvat 1787 (Caitra Suddha trtiya).

249. Translator's Note: A Mana is a unit of weight in India which is between 11 to 37 kilo-
grams, depending on the locality in India.
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bhadarave jaga relasi, je chhata anuradha hoya |l
darika kahai he bhaddaly, cinta karauna koya Il |l

(Lit: Danka says hay bhaddalt!, if the constellation Anuradha reins on the
sixth day of the second half of the month of Bhadrapada, then there would
be ample rain, do not at all worry!).

citra dipaka cetave, swate gobaradhanna |l
darika kahai he bhaddaly, athaga nipaje anna l |l

(Lit: Danka says hay bhaddali! If the festival of Diwali occurs during the reign
of the Citra constellation, and if the constellation Swati reigns during the fes-
tival of Govardhanapuja, then the grain will grow-a-plenty).

Based on the above verses its resemblance with Sahadev-Bhadali’s verses, is
explicit.

The Bhadalvakya in Gujrat:

Similar aphorisms exist on Bhadali’'s name alone in the state of Gujarat.
According to some Gujaratis, Bhadali was a Kunbl woman. Others say that
she was the daughter of a ‘Hudada’ astrologer from Marvad and her father
had taught her astrology.”*® Bhadali’s aphorisms are known in Gujarat as,
‘Bhadalivakya’ A historian of the Gujarati language, Krishnalal Mohanlal
Jhaveri, in describing the format of these aphorisms, writes that these aph-
orisms primarily contain conjectures about the possibility of rains and are
based mainly on observations of nature and climate over a number or years.
These aphorisms are so matter of fact and crisp that they resemble Hindu
Dharmasiutras. I quote below three such aphorisms along with their mean-
ings quoted by Jhaveri.”

sravana pahela panca dina, meha na mande ala |l
piyu padharo malave, hame jasu mosala |l

(Lit’ Wife says to the husband, ‘if it does not start raining five days before the
month of Sravana starts, you should go to Malva for your work and I will go to

250. Lokasahityact Ruparekha: Durga Bhagvat, p. 289.
251. Milestones in Gujrati literature: K. M. Zhaveri. pp. 267-269.
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my parental home. (That way we will both avoid the famine).

purab tane kdcabijo athamate sir |l
bhadaltvayaka em bhane dudhe jamadum kur |l |

(Lit. Bhadalt says that if at the time of the sunset, one sees a rainbow in the
east, I will feed everyone rice and milk. (which means there would be good
crop in that year).

sant aditam mangald jo podhe jadiraya |l
caka cadhave medani prthvi parale thaya |l |l

(Lit: If the yogic sleep (yoganidra) of the almighty falls on a Saturday, Sunday
or Tuesday (which means that if the Ekadasi [Eleventh day] in the month of
Asadha falls on any of the above days), there would be so much of rain that
the earth would be drowned in water).

According to Mr. Jhaveri, all of the above conjectures are based on a thor-
ough and careful observation of the climate over a long period. Hence, they
turn out to be usually very accurate. The farmers of Kathiavad take the work
‘Bhadalivakya’ as the last word in prophesy. Their farming calendar is based
upon that.

Another researcher and historian of Gujarati literature, Professor Ma-
jumdar, believes that the work Bhadalivakya could not have been produced
any later than the fifteenth century of the Vikram Samvat.** He is of the firm
belief that because these aphorisms have been passed on orally, modern el-
ements may have been added to them. However, their deeper study has con-
vinced him of their antiquity.

The Daka and Bhallart in Bengali:

A pair very similar to Danka and Bhaddar is to be found in Bengal and in fact
all over Eastern India. There they are called Daka and Bhallari. In my opin-
ion, the name Danka is most probably a Sanskritization of the word Daka in
Rajasthan. Kanahyalal Sahal has shown that the Rajasthani word ‘Dakot’ has
arrived from the following philological transformation from the word, ‘Daka-
putra’.’

252. Lokasahityact Ruparekha: Durga Bhagvat. p.289.
253. Ajakal, August 1961. P. 31.
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Dakaputra — Dakautta — Dakauta — Dakot

It is most interesting to note that the myths about the origin of the Dakas
that have been circulating in Bengal and in Eastern India are very similar to
those circulating about Sahadeva and Bhadali in Maharashtra. According to
Bengali belief, Daka was a child of a Brahmin father and a milkmaid mother.
However, from some of his aphorisms, it appears that he chose to not to call
himself a Brahmin®* but a ‘gvalo (goala)’ instead.*

The main myth about Daka in Bengali is as follows:

Daka’s father was a Brahmin and his mother was a milkmaid. One
day, this Brahmin had gone away far from his home town when, on
a particularly day on an auspicious moment, he felt that if at that
moment he had intercourse with a woman, a brilliant genius will be
born. At that time, he came across a milkmaid. He told her about
his thought and sought intercourse with her. The milkmaid agreed.
The Brahmin also put another condition on her. It was that if a son
was born out of this union, he would have to live with his father. The
milkmaid agreed to that as well. This is how Daka was born. When
he was five years old, the Brahmin returned and sought to take him
away as per the agreement. When the father and the son were travel-
ling, they came across fields of wheat and mustard. Daka said to his
father that in one of the fields, the mustard had crossed the field and
was growing with the wheat. He then asked his father who should
be the owner of the wheat which was growing in the mustard crop.
The father replied that because the wheat was growing in a mustard
field, its true owner would have to be the farmer who cultivated the
mustard. Upon this, Daka immediately said, ‘then my father, why are
you taking me away from my mother? If the owner of the seed can-
not claim the right of the crop in someone else’s field, then how can
you can claim to have more of a right on me than my mother? The
Brahmin was amazed to hear this logic from the little boy. He said to
him, ‘Son! You should stay with your mother. You are a lot smarter
than I am, and there is little that I can teach you'.

254. Bangala Sahityaka Sanksipta Itihas: Dr Satyendra, p.74.
255. Trans/ator’s Note: In Bengali language, a milkman is called ‘Goala, very similar to the
word ‘Gavall’ in Marathi.
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We have already seen that the Dakulata caste, the subject of Marathi
Saint-Poet’s Bharuda literature, originated from a Brahmin father and milk-
maid mother. With substantial evidence, we have also noted that the Daku-
lata caste has its origin in the state of Rajasthan where they are called Dakot.
One can therefore emphatically say that the Dakulata in Maharashtra, Danka
and their descendants Dakot, and the Daka in Bengal are all the same people.

The Structure of ‘Daka-Vacanavali:

No definitive information is available about Daka’s place of birth, his par-
ents or his time. In a work in two volumes called, ‘Daka-Vacanavali,** there
is ample information available about astrology. This goes to show that ‘Daka
had excellent knowledge of astrology. Because of the fact that the aphorisms
within these two volumes have been collected and published mostly from
Darbhanga district,” most of them show a strong influence of the Maithili
tongue. On the other hand, the Daka aphorisms included in Grierson’s ‘Bihar
Peasant Life, have been written mostly in Hindi and in Bhojpurl.

In many of his aphorisms, ‘Daka seems to address a ‘BhallarT. It may well
be that his wife was named ‘Bhallar?’ or ‘Bhadur?’. In ‘Daka-Vacanavali, one
occasionally comes across the name ‘Bhaddart’ as well. Also, there are some
aphorisms addressed to ‘Dakint’ as well. Thus:

titara parikha megha ude oh bidhava musakaya |l
kahe daka sunu dakini u barase Ljay |l |l

(Lit: If one sees clouds in the shape of the ‘titara’ bird and if at that time one
also sees a widow laughing, then Daka says, listen. The cloud will certainly
produce rain and that widow will sleep with another man).

savana sukla sattami, badara bijurt hoya |l
kari kheti piya, bhavanamem ho nicinta raha jaya |l

(Lit: My beloved! If one sees clouds on the seventh day of the waxing moon
in the first half of the in the month of Sravana, then just relax and lie in bed.
Crops will definitely grow. No need to worry about them).

256. ‘Daka-Vacanavali, Author and Publisher: Kapilesvara Sarma, Subhankarapura, Dar-
bhanga, 1942 C.E.
257. Translator’s Note: Darbhanga is one of the districts of Bihar State in India
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The above aphorisms are rich in Bhojpuri Hindi. However, there are sever-
al Dak aphorisms available which show a strong influence of the ancient
Bengali tongue. According to Bengali researchers, those aphorisms, known
as ‘Dakatantra’ date back to the tenth century and they have been strongly
influenced by Buddhist thought. Several Bengali Pandits have sought to un-
derstand the meaning of the term, ‘Daka

In elaborating upon these, Dr. ASutosa Bhattacarya says:

The word Daka is never found in any Vedic language, nor is it found
in any ancient Sanskrit works in poetics. That is precisely why one
wonders if the word actually originated in Sanskrit. In the Tibetan
language, a word that resonates with prajiia or jiiana is the word
‘Gdag’. That is why I think the word may have come from the Tibetan
language.®

This etymology of the word Daka by Dr. Bhattacarya seems to be supported
by the mention of Dakinis in some of the aphorisms. The word Dakini means
a Buddhist tantric Yogin. It is therefore said that the word Daka must belong
to Buddhist tantric tradition. The following aphorisms support this view.

bhala dravya jakhana pava | kali kare taliya na thoba ll |l
dadhi dughdha kariya bhoga | osadha diya khandaba roga Il |l
bale daka et samsara || apane majhale kisera ara Il |l

(Lit: Oh Kal! If I come across any delectable food, why should I not taste it? I
will eat yoghurt and drink lots of milk and consume medicines to keep myself
healthy. Daka says, ‘this world is there for me only as long as I am alive. Once
a person dies, who is going to care for him?).

je dei bhatasala panisala |l se na jay jamer purt Il lI
(Lit: Those who offer free food and water to people, do not go Yama'’s abode).

In analysing the efforts of some scholars to find the influence of Buddhism in
these aphorisms, Dr. Satyendra is of the opinion that there is nothing in these
verses that can be painted as Buddhist. He adds that sayings such as ‘eat,

258. Dr. Satynedra, op. sit., p.74.
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drink and be merry’ and ‘open free food and water donation for the needy’
are well within the ambit of Hindu thought.*

All that this means is that the efforts by the Bengali Pandits to situate
Daka within the Buddhist tantric fold and thereby implying his Bengali ori-
gin are far-fetched. They have come about as a result of their pride for their
State. It is however true that Daka is a pan-Indian representative of folk-as-
trology and to that extent, he is the Bengali representative of the same. Avail-
able evidence suggests that Daka’s origin is much closer to the Dakots of
Rajasthan and the Dankulata of Maharashtra, rather than the land of Tibet.

Ghagh and Bhaddart in the Hindi speaking area of India:

Just like the Dakots of Rajasthan who call themselves descendants of Danka
and Bhaddari, there is a caste called Bhaddari alias Bhadariya in the areas of
Vraja, Gorakhpur and Sultanpur. These people call themselves descendants
of Bhaddari. Those in Vraja** act as Mahabrahmins*' and astrologers. The
Bhadariya around Gorakhpur forecast people’s fortune on the basis of the
aphorisms of Bhaddarl. In these areas, Bhaddarl is considered to be a man,
not a woman, which we have seen earlier. The same myth that we saw previ-
ously in relation to Sahadeva and Daka also hold true here for Bhaddari and
his associate Ghagh.”” The difference here is that Ghagh's father was not just
an unknown Brahmin astrologer, but Varahamihira, the most famous of them.
Also, the female he cohabited with was not a milkmaid but a shepherdess.*

259. Dr. Satynedra, op. sit., pp. 75,76.

260. Translator’s Note: The Vraja is a part of central Uttar Pradesh.

261. Translator’s Note: The Mahabrahmins is a Brahmin caste in North India. Traditionally
they perform funerary rites and are also astrologers.

262. Translator’s Note: There seems to be some confusion here regarding Bhaddari and Ghag.
It is difficult to say if the confusion belongs to the original story or in the mind of $ri
Dhere when he reported this myth. Initially, Sri Dhere says that Bhaddari’s father was
an astrologer. Ghagh's father is reported to be the astrologer extraordinaire, Varahami-
hira. Therefore, these two individuals and their fathers are different. Bhaddarr’s moth-
er is reported to be a milkmaid in one paragraph and a servant in a king’s enclave in
another paragraph. There is no mention of Ghagh’s mother or Varahamihira for that
matter anywhere.

263. Ghag aur Bhaddart: Pandit Ramanaresa Tripathy. Introduction, p.18.
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There is a myth about the birth of Bhaddari which is as follows:

His mother was a milkmaid while the father was an astrologer. While
the father had gone to another place on business, he suddenly real-
ised that on a soon to occur day and at a particular time, if a woman
conceives after an intercourse with him, the resultant son would be
a great astrologer with the knowledge of the past, present and the
future. However, on that day, his wife was not with him. He there-
fore proceeded to go back to his hometown. However, the auspicious
time arrived before he could reach home. He knew that it was im-
possible to reach his wife in time and was thus very worried. At this
juncture, he noticed a shepherdess and told her about this auspi-
cious time. The shepherdess accepted his preposition and cohabited
with him. This union resulted in her getting a son, whom she named
Bhaddar. Bhaddar’s mother used to work in the women'’s enclave of a
king. When Bhaddar was five, the queen got a son. The king was ec-
static. Well-known astrologers were summoned to foretell the new-
ly born child’s future. All of them unanimously predicted that the
child, when it reaches adulthood, will be a horrible criminal and as a
result, would put his parents in grave trouble. It was therefore advis-
able not to keep the child alive. After serious thought, it was decided
to take the new-born child out of the capital and leave him there in
the hope that foxes and other wild animals would eat him up. King’s
servants did just that. In the meantime, maids in the palace started
cleaning the maternity area. One of the maids noticed something
written on one of the walls. When she read it, it said that, ‘this child
is going to be most fortunate. He will have no enemy in the world.
This produced a lot of turmoil and the news eventually reached the
king. After a lot of investigation, it was discovered that the writing
belonged to Bhaddar. When asked about it, Bhaddar admitted that it
was he who had written those lines. The king was cross with him and
said, ‘why did you write that? It is untrue because the child is already
dead’. There upon Bhaddar exclaimed, Tmpossible! The killer of that
child is yet to be born!’. The king then said, ‘if the child is dead, what
punishment should be meted out to you?” Bhaddar replied with con-
fidence, ‘if the child is dead, I am prepared to accept the severest of
punishment.
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King’s servants then went to the place where the child had been left
in the wilderness. To their amazement, they saw that a ferocious co-
bra had coved the child’s head to ward off sun. Some bees had made
a honeycomb on the head of the cobra, and drops of honey were
trickling down into the mouth of the child. The child was happily
playing. Because of the shade given by the head of the cobra, it was
protected from sun and rain. When the king heard of this, he was
flabbergasted. He arrived at the place with his entourage and wor-
shipped the cobra, who then disappeared. The king ceremoniously
brought his son in the palace. From then on, Bhaddar became famous
all over the country and got a special place in the king’s court. The
king rebuked all of the astrologers who had foretold the wrong future
and ordered that they be hanged. Bhaddar however stopped the king
doing so and told him that the astrologers were not to blame. The ex-
act time of birth provided to them by the king’s servants was wrong
and hence the problem with future-telling. The king was satisfied by
Bhaddar’s argument and the court-astrologers were thus saved from
a certain death.

Some time passed. Bhaddar’s astrologer father now came to take
away Bhaddar as per the agreement between his mother and him-
self. Even though she was reluctant to give the child away, the fa-
ther insisted on taking Bhaddar away. He carried Bhaddar on his
shoulders and walked away. On their way, they saw a farmer who was
sowing some seed. Because of the wind, the seed kept flying away
into the next-door farmer’s field. On witnessing this, Bhaddar asked
the farmer, ‘the seed that is flying into your neighbour’s field, will
eventually grow. When it results into crop, will you collect it or will it
belong to your neighbour? Upon this, the farmer said that whosoev-
er owned the field would own the crop. Having heard this, Bhaddar
jumped to the ground from his father’s shoulders and said to him,if
the crop resulting from the seed that flew into another farmer’s field
belongs to that farmer, then my mother has the right to own me and
not you, my father!” Having said this, Bhaddar ran away and went to
his mother. The poor father who was speechless and disappointed,
walked alone towards his home.***

264. Ghagh aur bhaddariki kahavate: Ed. Devanarayana Dvivedi. Introduction, pp. 1-3.
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As one can see, this myth is very similar to the Bengali myth which we have
seen earlier. It seems to me that Bhaddari has been wrongly called a male.
This is because, in the aphorisms attributed to Ghagh, one often sees the line,
‘ghagh kahai, suna bhaddarf’

Bhaddari’s North Indian companion, Ghagh:

We have already noted that in the Hariyani dialect of Hindi, Sahadev is
normally associated with Bhaddari. However, in the Hindi speaking region,
one often comes across the duo, Bhaddari and Ghagh. In the villages of Ut-
tar Pradesh and Bihar, the aphorisms of Ghagh and Bhaddari are common.
There are of course, minor differences within the region as such. The well-
known folk-researcher Ramanaresa Triapathi thinks that Ghagh was a histor-
ical figure. He has written that Ghagh used to live in Caudhari Saray, one of
the suburbs of Kanoj. Even to this day, his descendants live there. They call
themselves ‘Dubey’. During the reign of Humayun, Ghagh stayed originally
somewhere on the north of the river Ganga. He became popular when he
was appointed to king Humaytn’s court. Later, he was appointed to Akbar’s
court as well. Akbar was especially fond of him and donated land to establish
a village. Ghagh did so and named the village, ‘Akbarabad Caudhari Saraya.
The village is called ‘Saraya Ghagh’ in Government records even to this date.

The village of Saraya Ghagh is only a mile away from the town of Kanoj
on the south. It is three miles away from Kanoj station on the west. The entire
village seems to be quite old. Digging only a few inches of soil produces lay-
ers of old bricks underneath. Ghagh was highly respected in Akbar’s court.
He had given Ghagh several towns as Inama®® and had also given him the
title, ‘Caudhar?.***Ghagh’s descendants have also adopted this title. Hence
the alternative name ‘Caudhari Saraya. Ghagh had two sons, Markandeya
Dube and Dhiradhara Dube. Around twenty-five of the descendants of these
two sons are residents of Saraya Ghagh to this date.*”

Tripathy’s accounts described above have however not been accepted
by everyone.

265. Translator’s Note: Inama is a gift of land or the revenue generated from that land.

266. Translator’s Note: The word Caudhari comes from the Sanskrit word, ‘Cautardhara,
meaning, a ‘holder of four’ This title was given by Muslim rulers to their noblemen
who had accomplished valorous tasks.

267. Pandit Ramanaresa Tripathi, op cit. Introduction, p. 18.
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In my opinion, if one examines the true meaning of Ghagh'’s aphorisms
and also notices the name Bhaddarl associated with these aphorisms, one
comes to the conclusion that Ghagh is the alternative name in the Hindi
speaking population of India for the same individual who is called Sahadev
in Maharashtra and Hariyana, Danka in Rajasthan and Daka in Eastern In-
dia. This is also evident from the fact that myths associated with Ghagh are
very close to the ones we have seen about Sahadev, Danka and Daka.

The Aphorisms of Ghagh and Bhaddari:

Quite a few scholars of Hindi language have published collections of the aph-
orisms of Ghagh and Bhaddari with their meanings. In my opinion, the one
produced by Pandit Ramanaresa Tripathy with the title, ‘Ghagh aur Bhaddar?’
is perhaps the best one. Tripathy has also included these aphorisms in the
third volume of the Collection of Hindi Folk Literature. Another excellent
collection with the title, ‘Ghagh aur Bhaddariki Kahavate’ has been edited by
Devanarayan Dvivedi. For the interest of the Marathi readers, I have quoted
below some of the aphorisms from Tripathy’s work mentioned above.

ulata badala jo cade || vidhava khadi nahaya |l
ghagh kahaim suna Bhaddart || vaha barase baha jay Il |l

(Lit: Ghagh says, Oh Bhaddar1 ! Listen to me. If, along with the wind from the
east, come the clouds from west, and if a widow takes a shower upstanding,
then it will most definitely rain and the widow will run away with a stranger.)

As one can see, the Daka aphorism, ‘titara parikha megha ude’ is somewhat
similar to the Ghagh one described above.

uttara camakai bijli, puraba bahai ju bava |l
ghagh kahaim bhaddarse, baradha bhitara lava |l |l

(Lit: Ghagh says to Bhaddari that if there is lightning in the North and winds
start blowing from the East, then bring the oxen under shelter, because it will
rain heavily.)

Once again, the aphorism quoted a while ago in the Marathi collection in
Hariyani tongue under the heading, ‘Sahadev Bhadalt’ is very similar to
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the one above. The only difference is that the one above replaces ‘Sahadev
Bhadalr’ by ‘Ghagh Bhaddart’.

titara barani badart, vidhava kajara rekh |l
ve barasaim ve ghara karaim kahaim Bhaddart dekh |l ||

(Lit: If one sees clouds in the shape of the bird Titara in the skies, and if one
sees mascara in the eyes of a widow, then, Bhaddari, you will soon notice that
the clouds will produce rain and the widow will have an affair with someone).

This aphorism is also remarkably similar to the one by Daka, ‘titara
pankha megha ude'.

The Local Manifestations of Indian Folk Astrology:

From our discussion so far, it would be amply clear that of the two folk-astrol-
ogers known in Maharashtra as Sahadev and Bhadalj, the latter is known in
Gujarat as Bhadali, in Rajasthan as Bhandali or Bhaddali, in Uttara Pradesh
and Bihar as Bhaddari and in Eastern India as Bhaddali. Except for South In-
dia, they are famous in most parts of India. Bhadali’s partner is known as Sa-
hadev in Maharashtra, Danka in Rajasthan, Daka in Eastern India and Ghagh
in North India. In spite of having such different names, the myths associated
with them are the same. Along with the similarity in their names, the apho-
risms attributed to them are also very similar. This indicates to us that this
duo, although they carried different names in different parts of India, were
the same. They made folk astrology famous over a thousand years ago.

There is plenty of evidence to suggest that, based on their daily observa-
tions, the common people in India formulated some firm conjectures about
weather patterns. They used this information in agriculture. It is well-known
that India depends heavily on agriculture and that the latter depends heavily
on rain fall. It was therefore of paramount importance for the Indian farm-
er to know about the possibility of rain fall. In his discussion about land
revenue (Sitadhyaksa), Kautilya has included several conjectures regarding
weather patterns. In his work Brhatsamhita, Varahamihira has quoted for-
mer experts in predicting climate, Garga, Parasara, Kasyapa and Vatsya and
with the help of their expertise, has put forward his own hypotheses about
the possibility of rainfall. Varahamihira says:
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tallaksanani munibhiryani nibaddhani tani drstvedam |l
kriyate garga-parasara-kasyapa-vatsyadi-racitani |l

(Lit: I have written this work after carefully studying the predictions about
the signs of the possibility of rainfall as discussed by sages such as Garga,
Parasara, Kasyapa and Vatsya).

Pandit Ramanaresh Tripathy has reproduced the verses from the Brhatsamhita
about the possibility of rainfall, in his introduction (pp. 2-4) to the book,
‘Gramasambhitya (Vol.3). Further, he has quoted Parasara’s verses from the Va-
caspatikosa in his introduction (pp. 3-5) to the work, ‘Ghagh aur BhaddarT.

268 has, in his

Recently, Mr. Manilal Ataldas Vyas, who is a resident of Byavar,
work called ‘Bharataka Vayusastra), collected valuable ancient wisdom about
the science of prediction of rainfall. Sahitya-Vacaspati Pandit Madhusudanaji
Oza, in his book called, ‘Kadambint’ has also done the same. Mr. Kanhaiyalal
Sahal says that surprisingly, several verses contained in these two works have
a striking similarity with the aphorisms of Bhadali. In one of his articles, he
has quoted the following two verses and correspondingly similar aphorisms

of Bhadaln. Viz.

ekadasyam tu suklayam dvadasam vapi kartike |l
abhrachhannam yadi nabhastadasadhe tigvarsati |l 1l
(Kadambini p.19)

katika suda ekadast badala bijali joya ll
to asadhamen bhaddari, varsa cokhi hoy Il ll
(Rajasthani Vacana)

maghasukle tu saptamyam vrstyasadhetivarsati |l 96 |l
(Kadambini p.34)

mah sattami ujali badala meha karanta |l
to asadham bhaddali, meha ghano barasanta |l |l
(Rajasthani Vacana)
In commenting on this similarity, Mr. Sahal writes:**
‘It is possible to quote many such examples. On the basis of these, one
can unequivocally say that the verses about the possibility of rainfall in Ra-

268. Translator’s Note: Byavar is an important city in Central Rajasthan.
269. Translator’s Note: Dr. Dhere has quoted this in Hindi. The translation is mine.
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jasthan, Bihar and Samyukta Pranta have come into local languages from an-
cient Sanskrit sources. It is equally possible that ancient experiences about
rainfall have been put into Sanskrit verse at some stage.””

Sahal’s observations are to the point. The only things that are yet unclear
is why did the public mind credit the wisdom of age-old observations to Sa-
hadeva-Bhadali. Also, one does not know if Sahadeva-Bhadali did ever exist
and if so, what time? It is difficult at this stage to answer these questions
satisfactorily. We have already seen that castes such as Dakot and Bhadariya
who claim their ancestry to Sahadev and Bhadalj, still exist to this day in
areas such as Rajasthan, Punjab and Uttar Pradesh and the North-West of In-
dia. It is therefore possible that Sahadev-Bhadal’s original abode may have
been in one of these provinces. From our current knowledge, it is possible to
say that Sahadev-Bhadali probably existed somewhere around the eleventh
or the twelfth century CE.

270. Ajakal, August 1961, p.31
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Chapter Nine
The Worship of Balagrahas

Whenever I hear news about the discoveries of ancient archaeological finds,
my mind is instantly filled with an irresistible warmth and curiosity. I start
feeling that I am now about to hear news of a hitherto unknown ancient and
mysterious stream of life, the thought processes of the people who belonged
to that stream, their beliefs and their cultural make-up. Unfortunately, how-
ever, this curiosity gives way to a total sense of disappointment most of the
time. This is because such discoveries are mired into artefacts which are noth-
ing but inanimate objects which cannot speak for themselves. Their inability
to express themselves totally destroys my curiosity about them.

Thankfully, this state does not last long. My disappointed mind develops
a fresh surge of enthusiasm and I start re-examining such artefacts with a
new vision and vigour. The answers which I seek are often found in our ever-
lasting and continuous tradition.

Archaeology and ‘thatness’ of Folk Life:

The visible form of this tradition is not only seen in village life on a regular
basis, but it also manifests itself in the literature of yesteryear. I call this the
principle of ‘thatness’ of folk life. Archaeology notices and studies the old,
now-extinct streams of human life. However, the folk mind sees the ever-pres-
ent ‘thatness’ of human endeavour. Archaeology can never hide the material
aspect of ancient artefacts. However, the folk mind on the other hand, once it
is touched by such artefacts, discards their physical attributes and opens up
vistas impossible to be seen by physical archaeology. That is why I seriously
believe that archaeology must always form a strong bond with folk ‘thatness
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When I read the extensive writing of the great scholar Dr. Vasude-
vasharan Aggrawal, I always notice the extreme importance of a strong bond
between archaeology and folk religion. Throughout his literary life, Aggrawal
followed the dictum by Maharsi Vyasa that

pratyaksadarst lokanam sarvadarsi bhavennarah |l

(Lit: One who observes people at first hand, becomes knowledgeable in ev-

erything).

By following this mantra for his entire life, Aggrawal made people aware of
the all-encompassing scope of knowledge. In relation to some of the items
discovered this year*” during the excavations in Maharashtra, I once again
discovered the inordinate importance of the ‘thatness of folk life’. In order to
understand the importance of ancient artefacts for studying the life of our
ancestors, I feel that one must resort to the essence of folk culture. With this
in mind, I am following in the footsteps of Vasudevasharanji and putting for-
ward my thoughts about these excavations.

The Excavated Images from Inamgav:

One of my close friends, Ramchandra Lambodar Bhide, is a very keen re-
searcher. In October 1967, he discovered some hillocks on the banks of the
river Ghodanadi (Taluka Sirur, Dist. Pune). These hillocks were full of ancient
artefacts. The news of this find went to the well-known archaeologist from
Deccan College, Dr. H. D. Sankaliya who inspected the hillocks personally.
Thus began the excavation of these sights on behalf of the Deccan College,
Pune in the winter of 1968. The most surprising aspect of these hills was that
they had not been inhabited after the

stone and copper ages with subsequent layers as it usually happens.
Thus, a hundred thousand years old stone age implements and weapons,
and petrified bones of elephants and oxen were found at this site. Anoth-
er surprise thing was the discovery of a three and half thousand-year-old
complete and self-sustaining village, inhabited by farm-based people which
was buried underneath. Several artifacts belonging to these proto-farmers
of the village which display many aspects of the daily life of these farmers

271. Translator’s Note: Dr. Dhere is referring to the year 1968 when archaeologists found a
treasure trove of ancient artefacts in a place called Inamgaon near Pune in Maharashtra.
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have been found by archaeologists. Among this varied collection, the most
important are the clay-images of goddess.

In carefully examining one of the homes at this excavation site, Drs.
Zainuddin Ansari and Madhukar Dhavalikar found a deliberately made
ditch within. On carefully excavation of this ditch, they found an earthen
box. On top of this box lay a female figurine. Right next to her was an earth-
en ox. One would therefore think that this ox would have been next to the
female figure and then fell off during excavation. Around they also found a
circular ditch. The earthen box is egg-shaped. Its measurements were: length
12 centimetres, Width, 5 centimetres, and the height 6 centimetres. The lid
of the box is very well made. Both of its sides are taller than the box itself
and they project inwardly. As a result, when closed, the lid fits very tightly
(see figures 4 and 5).

On opening the box, they found the image of a female inside. There was
a major difference between the female figure on top of the box and the one
above the box. The female on top of the box had no head. It was also felt
that she was particularly made that way. This is because the rest of the mea-
surements between the two figurines were similar. In the making of the two
figurines, apart from elevated and large breasts, there was nothing special in
the two figurines. The hands and mouth were rather small.*”

Dr. Sankaliya’s Conclusions:

I have quoted above the words in which Dr. Sankaliya described the earthen
images. In view of the shape and size of the two images and also the articles
surrounding them, Dr. Sankaliya thinks that both of these images are those
of a young lady. He also thinks that they were worshipped daily in the form
of goddesses. His main supportive argument for this assumption is the fact
that they found a semicircular object above the box. This was not an ordinary
object. It must have been made for a female figurine to stand against it to
support her in a standing position. This leads one to the conclusion that the
place where this box was found must have been the room where the shrine of
the gods (Devaghara) was located in the household. Even to this date, thou-
sands of households in India are constructed to keep the house of gods next

272. Dr. H.D. Sankaliya’s article in the Kesari of 16 of May, 1971. Title: Maharashtra’s Adimata.
Translator: Prabhakar Kulkarni.
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to the kitchen. This is because most of the households are simply unable to
construct a separate room for the shrine of the gods. For the sacredness and
safety, an area next to the kitchen is very convenient and that is why most
Indians use this area and also some boxes to store materials for the worship. It
seems that exactly the same kind of thinking must have led to the households
at Inamgav.*”

Not used as Images for the Daily Worship:

These images and other associated artefacts are now placed in the archae-
ology museum of Deccan College and I have inspected all of them. The very
first thing one notices about them is the fact that they are all made out of
unfired clay. That is why it was difficult for the archaeologists to take them
out without breaking them. They started breaking up as soon as one touched
them. The archaeologists had to design special glues to keep them intact and
thus take them out in one piece. One does not have to be a specialist potter
to know that clay images which are for daily use cannot be made out of un-
fired clay. Also, in the excavation at Inamgav, a large number of clay pots and
other artefacts, which are made out of fired clay, have been found. In fact,
Dr. Sankaliya himself said that all of these pots were extremely well fired.””
Given this background, I find it difficult to concur with Dr. Sankaliya’s conclu-
sions that images made of unfired clay were used in daily worship at Inamgav.

It is well-known that one uses images made out of unfired clay only for
specific religious ritual performances. One makes an image of the deity con-
cerned for this purpose only, worships it and then farewells it by immersion
into water. The image of Nagoba-the snake at Nagapaficami, the image of
Gokila on Gokulastami, the image of Ganesa for Ganesacaturthi and the
images of oxen on the festival of Pola are typical examples of such images.
Once one finishes the particular worship ritual, one immerses such tempo-
rary images in water to say goodbye to them. Only those images that are
worshipped on a daily basis are made out of permanent mediums.

I am sure Dr. Sankaliya is well aware of the differences between unfired
and well-fired clay images and the different uses they are put to. In relation

273. Sankaliya, Op. Cit.

274. Tamrapasanayugina Maharashtra-Inamgav Utkhanana (1968-69). Dr. H.D. Sanklia, Dr.
Zainuddin Ansari, and Dr. Madhukar Dhavalikar. Deccan College, Pune. (Abridged In-
troductory Report on the first session of the Excavations at Inamgava), pp. 5-6.
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to the male images found at Inamgav, Dr. Sankaliya has said that ‘these types
of male images have never been found anywhere else.” Also, they are made
out of unfired clay and hence they would have been used only on special
occasions. Even to this date, Marathi villagers make images of Ganesa out of
wheat flour for special occasions. Such images bear remarkable resemblance
to the male images found in excavations. One therefore wonders how this
tradition has lasted for over three thousand years.*”

To reiterate then, Dr. Sankaliya is perfectly right when he says that im-
ages made out of unfired clay are used only on special occasions for specific
needs. It therefore follows that the female images at Inamgav would have
been used only for specific purposes on special occasions.

The Iconography of Inamgav Images:

A few questions now arise out of our discussion so far. Firstly, which par-
ticular goddesses do these images represent? Secondly, within the regime of
their worship, what particular occasion or worship requirement led to their
being moulded in this fashion? One normally identifies images by examining
the details of their iconography. However, unfired earthen images, and those
too made for a specific worship just a few days before the ceremony, have,
unfortunately, no specific identifiers or characteristics. These images are very
simply made. One takes a lump of wet clay in the hand, presses it gently to
make a longish shape, pulls two strands from one end to make the feet, simi-
larly, pulls two strands from the other end to make the two hands, and finally
presses the middle of that side to make a circle to represent the face. That is
all, the image is now made. If the image happens to represent a goddess, then
one simply attaches two small lumps under the face to represent the breasts.
No other apparel is required, and no other ornaments are required. The imag-
es at Inamgav have been made using the above formula. There is no finesse in
their bodily aspect. There is however one thing that one cannot fail noticing
about these images. Their breasts are too long and do not look natural. Also,
one of the images has no head at all. The one who is completely made, has a
hole in her stomach. A similar hole appears in the back of the ox. The reason
for this is obvious. If one sticks a stick into the ox’s back and then attaches
the other end of the stick to the hole in the image’s stomach, the ox becomes

275. Ibid. p.7.
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the carrier of the image. One also needs to think about the reason for the
box-container and the semi-circular edges of the receptacle.

As we saw before, both of these images have very long breasts (Lamba-
payodhara). Also, one of them has no head (Visira) and the other one sits on
her vehicle, an ox (Vrsavahana). We have to learn more about them through
these peculiar characteristics.

The Universal Worship of Mother-Goddesses:

In my opinion, these images are those of the divine mother. During the exca-
vations at Inamgav, many other images and artefacts were found which have
shed light on the devotional beliefs and understanding of the people belong-
ing to the Copper and Stone ages. Among them are the images in fired clay of
mother-goddesses. In describing them in detail, Dr. Sankaliya says:

they are not symmetrically proportioned. There has been no attempt
to show the various features of the face. The things one notices are
the angular head, short and thick hands and feet and the breasts.
Similar kind of images have been found at Nuzi at Iraq. This sug-
gests that that these people may have had contact with the people
in Western Asia.””®

When one looks at the reports about the findings of goddess images in ex-
cavations all over the world, it becomes clear that the worship of the moth-
er-goddess was spread universally.

The Antiquity of Mother-Goddesses:

Humans imagined godhood firstly in the female form. They also saw it in her
motherhood and worshipped it. The woman who creates new life and the
earth who does the same, have both been the subject of human curiosity,
awe and respect. The celebration of the new-born in the life of both of these
two females has been lauded by humans in the same language, using the

276. Ibid, p.7.
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same metaphors. Both of them have been described as,”” rtumati, puspavatr
and phalavati. Terms used in agriculture such as ksetra, langala, and bija, etc.
are also the terms used to describe the generative aspect both of the Mother
Earth and the human female. Because of their ability to procreate new life,
both the mother earth and the human female became objects of worship by
humans. For the past twenty thousand years, humans have been worshipping
the mother in the form of a goddess.

One must however remember that the reason for this worship is two-
fold. The impulse for this worship is both devotion and fear. Motherhood is
both protective and devouring. It is auspicious as well as horrific. This is how
the early humans thought of motherhood. That is why he instituted com-
plex worship rituals and procedures to appease the devouring aspect of the
female, made offerings of ball and instituted vratas which included severely
punishing the body through self-sacrifice.

People who know tell us that a lioness consumes almost all of her litter
after delivery. Apart from a lucky couple, the rest of them become her food.
It is a cruelty of fate that the moment a cub is born, it is welcomed by its
very mother by offering it certain death. The closest possible relation that is
designed to protect, becomes the messenger of death instead. Death is thus
inevitable at the very birth. Humans seem to have accepted this horrendous
and gory truth. With a terrified mind, they have chosen to worship it.

There are innumerable such Mother Goddesses who are the subjects of
human awe, dread and, at the same time, devotion. They have presented
themselves as miraculous, yet dangerous, benign, yet hostile and malignant
and devourers, yet protectors. The regimen of their propitiation is complex
and demanding and is reflected in the intricate and inaccessible nature of
the devotee’s worship. It is in this rather inaccessible and personal form of
worship that the seeds of human thought and endeavour were sown. This

277. Translator’'s Note: All three of these words are homonyms, i.e. carry two meanings:
When a woman gets her monthly periods, she is then ready for the male seed. This
is when she is called rtumati, one who has got her period. For Mother-Earth, change
of seasons is thought to be equivalent to her getting her ‘periods.” Spring is the sea-
son when she is thought to conceive and produce flowers, fruit etc. puspavati literally
means one who has flowered. This is of course the next stage to getting ready to con-
ceive. In a human female, puspavati is someone who has produced a child. For Mother
Earth, she is the one who has produced flowers. Phalavati is someone who has con-
ceived and produced an offspring in a human female. For mother Earth, she is the one
who has now produced the fruit, and progeny in human development.
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eventually led to the complexities that one sees in the approaches to wor-
ship today.

The Broader Conclusions of Archaeology:

In the artefacts that have been found in excavations all over the world, there
have been a large number of Mother Goddess images. Unfortunately, archae-
ology can tell us little about their history, biography or character. Archaeolog-
ical conclusions, by their very nature, are essentially broad and are connected
mainly with the age of the find and the connection with the place they were
found. In this regard, Dr. Sankaliya’s comments about the excavations at In-
amgava are typical of the way archaeologists think. He says:

Humans had realised the importance of the female form over twenty
thousand years ago. Female figures such as these (found at Inamgav)
carved out of ivory, bone and soft stone have been found by archae-
ologists all over Europe. It appears that they travelled from Europe to
Cyprus, Crete, Turkey, Iraq, Iran and Afghanistan, eventually reach-
ing India.””®

These kinds of conclusions do little to satisfy the curiosity and thirst for
knowledge of the intelligent reader. The populace’s belief in the supernatural
essentially engulfs all aspects of human endeavour. For most people, it touch-
es a chord within. It holds an important and inspirational position in a per-
son’s entire life. For the tribals, such beliefs hold the utmost importance. That
is why, when such a belief assumes the physical form of a god of goddess, it
becomes but natural for the devotee to develop a highly specialized regime
for the appeasement of the deity concerned. He also develops a keen desire
to understand the intricacies and the nuances within the worship process. A
successful interaction between the devotee and an expert is only possible if a
meaningful dialogue develops between them. That is when something out of
the ordinary is exchanged between the two of them. That is when the impart-
ed knowledge is meaningfully imbibed by the seeker.

278. Kesari Newspaper, 16™ of May, 1971.



The Worship of Balagrahas 163

Lambapayodhara and Visira:

Within the Indian mythological tradition, one comes across Mother God-
desses with names and associated myths such as Mata, Matruka, Yogini and
Jataharini etc. It is my sincere belief that only through knowing and under-
standing the essence of these mythological tales that one would be able to
appreciate the mystery and inner nature of these goddesses. It will also in-
form us of their biography and the mode of their worship. Through this lens,
we would then be able to understand the devotees who worship these deities.

Comprehensive lists of Matrkas are found in Indian literature in sev-
eral places such as The Mahabharata, Matsyapurana, Markandeyapurana
and the Devibhagavata. They are also found in minor Puranas such as the
Adbhutaramayana, various lexicons, mantra-tantra hymns, and works on
iconography and stone inscriptions. In the current context, we need to ex-
amine three of these Matrkas: Lambapayodhara, Visira and Govahana. To
this end, I believe that the list of the Matrka names in the Salyaparva of
the Mahabharata would be useful. The event is the anointing of Skanda. On
this occasion, Vai$ampayana is introducing the Matrkas who are followers of
Kumara (Skanda). He says:

yasasvininam matrnam srnu namani bharata |l
yabhirvyaptastrayo lokah kalyanibhisca bhagasah Il |l
(Mahabharata, Salyaparva, 46.2)

(Lit: Oh King! Listen to the names of those auspicious Matrkas who have oc-
cupied parts of the three worlds).

With this introduction, VaiSampayana has put together the names of the
Matrdevatas. These names reflect the outer form as well as the innate na-
ture of these goddesses. Some of their features are strange limbs, unusual
complexion, and strange sound and unusual attire. All of these have been
described by Vaisampayana as follows:

Sakraviryopama yuddhe, diptya vanhisamastatha |l
Satrunam vighahe nityam bhayadasta bhavantyuta |l |l
kamarupadharascaiva jave vayusamastatha ll
acintyabalaviryasca tathacintyaparakramah |l |l
vrkshacatvaravasinyascatusyathaniketanah |l
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guhasmasanavasinyah sailaprastravanalayah |l |l
nanabharanadharinyo nanamalyambarastatha |l
nanavicitravesasca nanabhasastathaiva ca Il |l

(The Mahabharata, Salyaparva. 46.40-43)

(Lit. The Matrkas are as valorous as Indra on the battlefield, lustrous like fire,
fearsome towards the enemies, having the ability to change their form at will,
as fast as wind, full of extraordinary strength, capable of showing incredi-
ble heroism and bravery, residing under large trees and in caves, cremation
grounds, mountains and streams, able to talk in many languages and wearing
a variety of different attires).

The names of these Matrkas themselves are worth a detailed study. For our
purpose, we need to examine the following three names.

amogha caiva kauravya tatha lambapayodhara |l
(Mahabharata, Salyaparva. 46.21)

lambodaryo lambakarnastatha lambapayodhara |l
(Mahabharata, Salyaparva. 46.35)

naukarni mukhakarni ca visira manthint tatha |l
(Mahabharata, Salyaparva. 46.29)

It is here that we come across the two Matrkas, Lambapayodhara (one with
long breasts) and Visira (one without a head).

Govahana alias Vrsavahana:

We will now embark on the search for Govahana alias Vrsavahana in the fe-
male images found at Inamgav. As soon as one thinks of a Vrusa vehicle for a
goddess, one thinks of Mahesvari of the Saptamatrkas. The Sloka says:

brahmi mahesvari caiva kaumari vaisnvi tatha ll
varahi ca tathendrani camunda saptamatarah Il |l

These, according to the Sloka above, are the seven mother goddesses. One
finds them in Vedic literature as well. However, the above names and the cor-
responding biographies and iconographies seem to be a later phenomenon.
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One finds many alternative names for the seven mothers. However, the ones
above seem to have been so named by assuming them to be the consorts of
seven gods, starting with Brahma. Naturally, Mahegvarl, being the wife of
Siva, carries all of his distinguishing features. Siva's vehicle is an ox and so
it is of her too. However, the Inamgav goddess that we have come across is
over three and half thousand years old. Naturally, she is older than Mahesvari.
That is why one needs to look for her in the form of another goddess with the
ox as her vehicle.

This goddess with a cow or an ox as her vehicles is found elsewhere in
the Mahabharata. The scene is from the Skandopakhyana of the Vanaparva.
It describes goddesses who are dangerous for children. They occupy the ma-
ternity home for twelve days, are highly dangerous for children up to the age
of sixteen and love eating meat and honey.

It is particularly worth remembering the description of Sakuni :

gavam mata tu ya prajnaihi kathyate surabhirnrpa ll
Sakunistamatharuhya saha bhurnkte sisun bhuvill |l
(Mahabharata, Vanaparva, 230.33)

(Lit: Oh, King! The wise people call the mother of all cows, ‘Surabhi’. Sakuni
rides her and eats the young children in this world.

It will be clear from this description that a cow is the vehicle of the mother
goddess, Sakuni.

The Deities of the Balagraha Category:

It is worth remembering specifically that the Matrdevatas that we have come
across, although for a very short time, namely, Lambapayodhar3, Visira and
Govahana are the goddesses of the pantheon of Skanda and they are dan-
gerous to young children. Such deities are called Balagrahas. Although this
category of deities involves both male and female deities, it has a predomi-
nance of the females, i.e. The Mothers. Skanda, the representative of the male
deities is considered to be the son of all of these female goddesses. That is
why he declares:

mataro hi bhavatyo me bhavatinamaham sutah |l
(Mahabharata, Vanaparva, 230.15)
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(Lit: You are all my mothers and I am your son).

Skanda, the valorous son, is the only one who can control their cruelty. No
one else is capable of doing so. The child devouring form of motherhood in
the guise of these mothers has become the object of worship by humans.
There has been a firm belief ever since ancient times that an accidental death
of child is caused by these goddesses. This superstition was also responsi-
ble for the creation of highly elaborate and complex worship procedures for
the appeasement of these dreadful deities. Out of the hundreds of rituals de-
veloped specifically for these dreadful mothers and their sons, many of the
well-known and benign deities emerged. The story of the development and
evolution of these primordial mothers brings into light the rich tapestry of
the world of Indian deities.

The influence of Balagrahas still persists in Indian thoughts today. The
importance of appeasing these deities during natal rituals (Jatakarma) has
been stressed by the early scriptures such as the Grhyasutras to the more
recent essays in great detail. The Kaumarabhrtyatantra of Ayurveda lists a
large number of secondary problems and diseases produced by these god-
lings. Major works on Ayurveda such as Kasyapasambhita, Susrutasambhita,
Astangasamgraha, Astangahrdaya and Kumaratantra are all replete with dis-
cussion about the Balagrahas. Even to this day, one worships Sasth1 (Satwai)
on the sixth day of the birth of a child. Also, one draws a picture of Jivantika
(Jivti) on a Friday in the month of Sravana and worships her.

Although a serious and detailed study of the Balagrahas in relation to
their place in the overall study of Indian gods and goddesses is highly im-
portant, in our present discussion, it is enough to record such importance.*”

The Images of Balagrahas in Unfired Clay:

We have noted above that the excavated images from Inamgav are those of
the mothers who are dangerous for children and who belong to the Balagraha
category. This has been proven by their identity with the mothers, Lamba-
payodhara, Visira and Vrsavahana. We now need to consider the medium of
unfired clay.

279. Translator’s Note: Dr. Dhere comments here that he has recently published a separate
volume on the importance of the Balagrahas as deities.
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The ritual of the appeasement of the Balagrahas (Balagrahasanti) in-
volves making images of them in unfired clay or in wheat flour. They are
then worshipped with specific items of the paja ritual. The food they like,
known as ‘bali’, is left at the corner of an intersection of the main streets. In
the Kumaratantra composed by Ravana, rituals to appease the twelve female
Balagrahas who possess the children from day one of the birth to the twelfth
day of birth have been prescribed. ** These twelve goddesses are: Nandana,
Sunanda, Patana, Mukhamundika, Kataputana, Sakunika, Suskarevat,
Aryaka, Sutika, Nirta, Pilipichhika and Kamuka. Out of these, for the ap-
peasement (Séntividhi) of four of these Matrkas, namely, Nandana, Putana,
Mukhamundika and Sutika, it has been recommended that

naddubhayatatamruttikam gruhitva puttalikam krutva .. balirdeyah,

(Lit. Soil from both banks of a river should be taken, and an image of the
Matrka concerned should be made and offered as a sacrifice.)*

For the appeasement of Kataputana, it is suggested that her image should
be made by taking the soil under the potter’s wheel. On the other hand, for
the appeasement of Nirta, the soil used should be from the bank of a sea.
Such formulaic descriptions from the Kumaratantra for the appeasement of
the Balagrahas inform us that for the ritual of Santi, images of the particular
Grahas were made out of unfired clay. After the elaborate worship procedure,
these images were then dispersed in water.

Long-breasted Putana:

The Kumaratantra has included Patana as a goddess dangerous for young
children and has advised people to make an idol of her in unfired clay and
worship her. Patana is perhaps the most important goddess in the Balagra-
has. She is, in fact, so powerful that it is considered adequate to conduct only
her worship, for appeasing any Balagraha. Thus, one invokes any Balagraha
simply by invoking her and doing a pranapratistha®* of that Graha through

280. Kumaratantram: Laksmi-Vyankatesvara Press Prakasana, Mumbai, Saka 1875, pp- 1-13.

281. Sanskrit: nadyubhayatatamrttikam grhitva, puttalikam krtva....balirdeyah Il

282. Translator’s Note: The Pranapratistha ritual is performed in order to bring life into a
freshly made image of a god. It involves uttering bijamantras (seed mantras) and wor-
shipping pranasakti, the energy which gives life.
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her.” This ritual of Santi for any graha through her agency has been described
in an unpublished work®** in Marathi as follows:

One should bring soil from both banks of a river. One then makes
a doll with two arms and long breasts. This image is then placed in
a cupel®® (round broken earthenware piece) and worshipped. Red

sandalwood paste, red flowers and Bel leaves**

are offered. Guggu-
la, incense is offered through a sheep horn and a sweat is then of-
fered. Finally, cooked rice covered with Kumkum powder are offered
as Ball. Worship of the Bali is performed by chanting the following

mantra:
Om, Ravanaya han han munca munca trasaya trasaya svaha |l

Having chanted this mantra, the worshipped doll is then waved in front of the
child in the southern direction and placed four Ghatikas before sunset on the
side road in the village square.

The detail that is most important for us in this ritual is the fact that an
image of Putana with long breasts and two arms was made by collecting the
raw earth from both the banks of the river.

Puatana: Kamsas Maidservant:

We have learned Putana’s biography from a scene in the story of Krsna as it
appears in the 10" Skandha of the Bhagavata. In the biography of Krsna in the
Harivams$a, Patana has been described as Sakuni, which means a female bird

283. Translator’s Note: The Sankalpa (a resolution) performed for this ritual says: balasya
Sarirasthitasarvagraha $anthyatham sarvagrahabalim brahmanadvara va karisye sva-
yam va karisye Il The items to be offered are then offered by saying, ‘sarvagrahadhipa-
taye hum fat svaha’.

284. Bharatiya Itihas Sam$odhana Mandal, Pothisala, Pothi, No. 22,513. (Patanavidhih),
Pune.

285. Known in Sanskrit as ‘Khapar..

286. Translator’s Note: Bel (Aegle marmelos) known is Sanskrit as ‘Bilva’ is a sacred plant,
known commonly as wood apple. Its leaves are offered to gods and goddesses, in par-
ticular, to the deities of the Saivite pantheon.

287. Translator’s Note: Guggula, Indian myrrah, is a yellowish fragrant gum resin produced
by the Guggula tree (Commiphora wightii and Commiphora mukul). It is used as an
incense.
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with feathers. She has also been described as a servant of Kamsa when it says:

dhatri kamsasya bhojasya putaneti parisrta |l
(Harivams$a, Visnuparva 6.22)

Dhatri means a maidservant who has been employed to breastfeed a baby in
place of the real mother. This maidservant of Kamsa was wanting to kill the
baby Krsna by feeding him with the poison in her breasts. A Dhatri’s worthi-
ness and capability obviously depends upon her healthy and full breasts and
the nourishing milk they provide. In Ayurvedic literature, careful examina-
tion of such a Dhatr1 has been urged. The Balagrahas possess Dhatris similar
to the way they possess children. Then through this Dhatri they harm little
children. Patana is one such Balagraha who takes over a Dhatri and through
her kills a child. The Kasyapasamhita has given details of whichever Balagra-
has affect the milk of the Dhatri, as follows:

Sakuni katutiktake Il
skandastigrahau jneyau vyapanne sannipatike |l
putana swadukatuke sasah samsrstadosajah Il I

(Lit: If the flavour of the milk becomes bitter, one should assume that the
Dhatri has been possessed by the graha ‘Sakunt’. If it seems that the milk has
a mixture of a few different unpleasant flavours, then one has to assume that
two Balagahas, Skanda and Sasthi have possessed the Dhatrl. If on the other
hand, the milk at the same time tastes sweet as well as bitter, then it is Putana
who has afflicted the Dhatr1).

The affliction by the Balagraha Patana happens through the breast milk of
the Dhatri, and that is why her breasts are specifically shown to be long and
pronounced. This also explains to us as to why she has been mentioned as the
maidservant of Kamsa and why she is attempting to kill Krsna by feeding him
her breast milk. The Mahabharata’s description of Sakuni as one with long
breasts and one whose vehicle is a cow is now easily seen. One can also see
why the Harivamsa considers Sakuni and Pitana as one and the same. Hav-
ing examined all of these facts, one can very easily deduce that the earthen
image with long breasts and the cow as the vehicle must therefore be none
other than Putana.

288. Kasyapasamhita: Ed. Pandit Hemarajasharma, Shree Satyapal, Varanasi, 1953, p. 6.
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Visira Mukhamandika:

We have already noted that one of the images discovered during the excava-
tions at Inamgav was a goddess without a head. We have also seen that one of
the names of the Matrkas mentioned in the Salyaparva of the Mahabharata is
‘Visira. Although this name is only a descriptor, we have, as a result of it, been
able to discover details of the class of goddesses that this excavated goddess
at Inamgav belongs to. We were able to name the long-breasted goddess with
a cow as her vehicle as Patana, in the same way, we are able to call this head-
less goddess Mukhamandika.

Mukhamandika is one of the goddesses who can be easily incorporated
into the main Balagrahas. She is known to fall the neck of the victim.”® It
is because of her harm to the victim’s neck, that her image has been made
without a head. The way Piitana is portrayed to be long-breasted as a result
of her feeding poison through her breast-milk, Mukhamandika is the one
who separates the victim’s neck from the rest of the body. It is but natural to
come to this conclusion.

A Ditch is not a House of Gods:

Having seen that the images made out of unfired clay are not normally the
images used in the daily worship regime of a household, one can confidently
say that the ditch into which these images were found at Inamgav is itself
not something that can be claimed as a House of Gods (Devhara in Marathi).
Obviously, that ditch was meant for some other ritual procedure. We already
know that although the appeasement procedure (Santi ritual ) for the Balagra-
has is done at home, their immersion (Visarjan) is always done in the village
square and not in a ditch at home. However, we also know that the images of
concern to us are identical in every respect with two of the Balagrahas that
we know. Therefore, one needs to assume that the ditch in the corner of the
house is somehow connected with the worship of the Balagrahas.

In the not-too-distant past, there used to be a convention that after
the baby and her mother were bathed, the water used was not allowed to
flow out of the house for ten days. It is quite possible that this convention

289. grivam namayati iti
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is still followed in some households.*” The meaning of this convention is
quite clear. It was meant to make sure that the waters which had touched the
mother and the child should have no contact with the harmful incantations
of the enemies and the evil eye of the Balagrahas. In order to observe this, a
ditch used to be dug in one corner of the delivery room or in a corner of the
house. The water collected after the bath was poured into this ditch with the
hope that it would be absorbed into the soil.

The worship of the Balagrahas and the specific rituals performed for
their appeasement is important mainly for the first twelve days after the
birth and that is why I think that the ditch must have been there in order to
absorb the water collected after bathing the mother and the new-born child.
After twelve days, when the ditch was filled back with soil, the images of the
Balagrahas would have been buried after a specific ritual was performed.
I have no doubt that the images found during the excavation at Inamgav
would have been such goddess images.

Archaeologists have found other evidence as well to prove a continu-
um of worship of the Balagrahas, who strongly influenced humans for over
three and half thousand years, was very much in vogue in ancient India.

Images of Sakuniwith wings:

There are countless examples in literature which prove the existence of the
worship of the Balagrahas. There is also no dearth of such examples from
archaeology either. Several images dating back from the Sunga period to the
Kusana period have been found and there is sufficient evidence to suggest
that some of these images are those of the Balagrahas. For instance, some
of the earthen images from this period are those of females with wings. Dr.
Vasudevasharan Aggrawal is of the opinion that the images with wings are
those of Goddess Sasthi. In this connection, he says:

Earthen image of the goddess who has been called, ‘paksasasth?’ in
the ‘Kasyapasamhita’ have been found in archaeological excavations.
These images date from the Sunga period to the Kusana period. In
India, it is rare to find earthenware toys in the form of winged imag-
es. They are not seen in stone images either. The exception is of some

290. Translator’s Note: Dr. Dhere’s Comment: The information about this tradition was giv-
en to me by Mrs. Kashitai Chandrakant Kulkarni.
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toys with images of winged cupid holding a bow and arrow. Thus,
toys with a winged female seem to be only those of goddess Sasthi. It
is possible that the influence of the Greek gods Cupid and Aphrodite
may have been responsible for creation of winged images in India.

One would have to concur with Aggrawal about the identification of the
winged female as Sasthi. However, I find it difficult to accept that the wings
of Sasthi came as a result of the influence of Greek Gods. One has to look
at the early history of Sasthi before making such a statement. Until the end
of Kusana period, Sasthi had risen in great prominence among the Balagra-
has. It is obvious from many of her mentions in the Kasyapasambhita, that
Sasthi, with the alternate name Revati, had assimilated many other female
Balagrahas into herself. Obviously, some characteristics of the female Bala-
grahas she absorbed would have been part of her new appearance. I feel that
SasthT’s wings are two such elements of a female Balagraha absorbed by her.
This winged female who possesses children is Sakuni, who is a female eagle.
Indian folk mind imagined godlings who are dangerous to little children in
many shapes, forms and demeanour. Sakunt is one of these dangerous forms.
In the Krsnacarita of the Harivamsa, Piutana has been described in her form
specifically as Sakun:

kasyacitvatha kalasya sakunivesadharint |l
dhatrt kamsasya bhojasya putaneti parisruta |l |l
putana nama sakuni ghora pranibhayankart |
ajagamardha vai pakshau krodhadvidhunvati |l |l
tatogrdharatrasamaye putana pradrsyata ll
vyagrambharinirghosam vyaharantt punah punah |l |l
nililye Sakatakse sa prastravotpidavarsini |l
dadau stanam ca krsnaya tasmin supte jane nisih |l |l
(Harivams$a, Visnuparva, 6.22.25)

(Lit: After a while, Patana, who was most dangerous to living beings, and who
had taken up the disguise of a female bird, came in the middle of the night,
flapping her wings in a gesture of anger. She was heard making very loud ut-
terance like that of a tiger. Because her breasts were overflowing with milk,
she had pain in the breasts. While everyone else was asleep, she gave Krsna
her breast overflowing with milk).



The Worship of Balagrahas 173

The composer of the Harivamsa has named her Sakuni, which means
that she is a bird (Paksini). He also suggests that she is a female. This means
that for the composer of the Harivamsa, Putana is a female bird. She is half
female, half bird. We can now easily surmise that the images that have been
available from the Sunga-Kusana period and have been identified by experts
such as Vasudevasharan Aggrawal as those of Paksasasthi, are derived from
Putana, the half woman-half bird.

One needs to carefully examine the reference to Paksasathi in the
Kasyapasamhita, which is as follows:

tasmacca sutikasastim paksasasthim ca pijayet |
uddisya sanmukhim sastim tatha lokesu nandati |l |l

I find this verse somewhat ambiguous. Aggrawal sees three forms of Sasti
here: ‘Sutikasasti, Paksasasthi and Sanmukhisastl. To me however, the name
‘stitikasast?’ is meant not to convey her form but a reason for conducting her
worship. Composers of the Kasyapasamhita have in fact listed both Sutikasasti
and Paksasasthi as dates for conducting special worships. They say that on the
day of Sutikasasti (sixth day after the birth of the baby) and on the day of
Paksasasthi (on the 6" day of each fortnight in a month), Goddess Sanmukhi
should be worshipped. This keeps her contented. In order to remove the
ambiguity in the original verse, the composers have used ‘Sutikasasthyam’
(the locative case of Sutikasasti) and paksasasthyam (the locative case of Pa-
ksasasthi) in place of sutikasastim and paksasastim (both accusative cases).

The meaning as suggested by the composers of the Kasyapasamhita
make sense. If we accept this meaning, then it will be incorrect to call images
of the winged goddesses from the Sunga-Kusana period, ‘Paksasastht. We will
have to say that those images are those of Sakuni. In view of the importance
of Sakun in the league of the Indian Balagrahas, 1 find it difficult to connect
the Indian winged goddess images with Greek Aphrodite. For a researcher of
the calibre of Pandit Vasudevasharan Aggrawal, this identification of Sakuni
would have been easily acceptable. I feel that it simply escaped his attention.

It was the close connection of this winged goddess with the excavated
images at Inamgav that made me start all of this discussion. A tiny flame,
lit as a result of the outcome of this discussion, will guide us in our quest.
Without it, the secrets of the dark cavern of archaeology will remain in the
dark forever. Without it, the thinking patterns, logic and beliefs of the mum-
mified ancient humans would never be understood.
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Plate 1.
Manibhadra Yaksa — Mathura Museum, 1*—2"! century BCE.
Photo Courtesy: American Institute of Indian Studies, Delhi.



Plate 2.
Putana’s Demise — Harihar Mandir No. 1, Osia, Dist. Jodhpur, Rajasthan.

Photo Courtesy: American Institute of Indian Studies, Delhi.



Plate 3.
Vidira and the Bull — 1500 BCE.
Photo Courtesy: Deccan College Post-Graduate and Research Institute, Pune.



Plate 4.

Lambapayodhara and the Earthen Box — 1500 BCE.
Photo Courtesy: Deccan College Post-Graduate and Research Institute, Pune.



Plate 5.
Rajamatha (3 Photos) — 17th century CE.

Photo Courtesy: Directorate of Archaeology and Museums, Government of
Maharashtra, Mumbai.
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