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Preface

YAKSHAS occupy a unique place in Indian “tradition’ and art history and, as is well known,
they have fascinated several scholars in the past, including the great inimitables—the late Pro-
fessors A.K. Coomaraswamy, V.S, Agrawala and Moti Chandra. So, when I was encouraged to
take up research on Yakshas I started with some diffidence. I wish to state now that if this
work receives some independent attention, which I hope it will, I would still admit that the writ-
ings of these scholars have constantly inspired me and given me insight for further exploration.

Yakshas afford an opportunity to comprehend how something which was conceptually fluid in the
beginning, eventually assumed a corporeality invested with character and attributes and through a
historical process of transformation, altered so much that what had originally started as a nebulous
idea, somewhat enigmatic in its content, ultimately assumed demonic attributes and functions.
There is a queer touch of both sacred and profane in the character of Yakshas and their worship;
though only “profane” survived through the Vedas and Upanishads to the later historical times.
Yakshas require to be seen from various angles matching their many facets. In their fully deve-
loped form they characterise ‘supernatural’ and in that they seem to have borrowed similar
features from other demi-gods as they evolved. This ultimately shaped their personality which
was not necessarily anthropomorphic. At the same time, the Vedic literature has a ‘high god’
concept regarding Yakshas which can be seen in the ‘etymologies’ and ‘semantics’ of the word
*Yaksha' and its theological aspect. Fhese points have been elaborately discussed in the first
two chapters of this monograph with emphasis on a gradual concretisation of their material
personality involving attributes of character which made them different from merely “amorphous’.
The third chapter deals with development of Yakshas, their different types and functions as also
their worship as evidenced by the sectarian and non-sectarian literature. The next chapter dis-
cusses formation of Yaksha pantheon highlighting information on prominent Yaksha chiefs like
Kubera-Vaisravana, Manibhadra and Pirpabbadra, including the tutelary pair represented by
Hariti and Pificika. The images and iconographies of these demi-gods have also been discussed
in their reference.

The details of the habitats of Yakshas and the modes of their worship have been documented
in the chapter 5 ‘within certain typologies relevant to these points. Chapter 6 discusses icono-
graphy and images of Yakshas, including stylistic considerations of phasing them into three
broad categories namely : Pre-Kushana, Kushana and Post-Kushana. Yaksha images and
reliefs such as : the animal-faced figures, Sdlabhaijikd motif, decorative figures, terracottas, as
also the dress and ornament patterns of Yaksha and Yakshini images are discussed in the
chapter 7. Such a staggering of the iconic types of Yakshas became necessary in view of their
variety. So, the images falling under the category of the major cult deities are discussed in
chapter 4; the remaining in the chapter 7, and those not conforming to any of those types are
separately dealt with in chapter 8. It is necessary to evolve a typology of Yaksha images, and
as a postscript to these chapters it may be added here that the four major classes of Yakshas,
namely : Mdlddhara, Saddmatta, Karofpdni and Jrimbhaka or Yambhdka mentioned in ancient
texts should define a bulk of the non-cult images of Yakshas. This nomenclature seems to
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conform with the variability or difference in the manners of Yakshas' depiction on the one hand and
their tradition on the other. As such, the recently discovered Yaksha image from Govindanagar
{Mathura), or the one known from Pitalkhora, or the other similar ones in the Government
Museum, Mathura and elsewhere, may be designated as the Maladhara type. Obviously such
images were meant to be installed outside the Stdpas or monasteries with garlands or flow-
ers kept in their depressed portion at the top, meant for picking up by the votaries. The import
of the Saddmatta type is obvious. The Karogpani type may define those images or reliefs
where Yakshas or Yakshinis were shown holding eatables or toilet objects. The Jrimbhaka or
Yambhika type perhaps stood for the attendants. It thus appears that a classification of some
of the Yaksha images conforming to their basic ethos and tradition may be possible by applying
these “definitive’ terms in their respective cases.

Having stated this, I wish to record my gratitude to those who have made this work possible :
To professor K.D. Bajpai for his encouragement to me to undertake this work; to late Professor
K.C. Chattopadhyaya for his help in clarifying certain Vedic passages concerning Yakshas; to
professor S. Mallikarjunan for going through the manuscript and offering suggestions for the
necessary corrections—mistakes, if any in this work, are mine; to the authorities and the staff of
various Museums such as : Indian Museum, Calcutta, Patna Museum, Bodhgaya Museum,
Nalanda Museum, Sarnath Museum, Government Museum, Mathura, State Museum, Lucknow,
Allahabad Municipal Museum, and National Museum, New Delhi for facilitating my study of the
collection in their Museums; to the authorities and the staff of National Library, Calcutta and
American Institute of Indian Studies, Varanasi for similar facility at their institutions; to my
Publishers : Munshiram Manoharlal and in particular, to Sri Devendra Jain for their keen and
active interest in this work as well as their imaginative and skilful handling of this monograph; to
Sri Narendra for the line drawings that have been illustrated in this work; and to my wife Bina for
her encouragement and constant learned help throughout the period of my work on Yakshas.
Amit and Asit grew while this work progressed, and their interest in Yaksha stories, in a way,
prodded me on to satisfy their queries, of which I have fond memories.

Gwalior
26 January 1981 R.N. Misra



A
AAd
ACSE

Antag.

App.

AU

AV

AV.S.,

ASILAR

ASR

Bhdratlya Samdja.

BEM

BP

BPWM

BrP

BSS

BSOAS

RU

B‘I‘i

BuAd

BUJ

CHI

CII (Corpus).
Coomaraswamy I (1)
Coomaraswamy II (2)
Coomaraswamy 111 (3)
CSB.

D

DA

DAK

nDCe

DhA

Dialogues

DHI

DPPN

Ep.Ind,

Abbreviations

Anguttara Nikdya
Anguttara Nikdya Commentary
V.S. Agrawala's introduction to Cunningham’s
Stapa of Bharhut
Antagadadasdo
Apardjitapricchd
Aitareya Upanishad
Atharvaveda
Avaiyaka Sitra
Archaeological Survey of India, Annual Report
See under Reports
J.C.Jain’s Jain Agama Sahitya men
Bharatiya Samdja (Hindi)
Brihatkathdmafifarl
Bhagavata Purdna
Bulletin of Prince of Wales Museum
Brahmdngda Purina
Brihat-kathad-Sloka, samgraha
Bulletin of School of Oriental and African Studies
Brihadaranyaka Upanishad
Buddhavaritsa
Buddhavamsa Commentary
Bombay University Journal
Cambridge History of India
Corpus Inscriptionum Indicarum. Yol. 1I part ii
Yaksa I
Yaksa If
Yaksa of the Vedas and Upanisads
Cunningham’s Stipa of Bharlut
Digha Nikdya
Digha Nikdya Commentary
Rosenfield's Dynastic Art of the Kusharas
Bulletin of Decean Cullege Research Institute, Poona
Dhammapada Commentary
Dialogues of Buddha
Banerjea’s Development of Hindu Iconography
Malalasekera’s Dictionary of Pali Proper Names
Epigraphia Indica



z YAKSHA CULT AND ICONOGRAPHY

Epic. Myth.
GEB

GS
HIIA
History
IHQ
JB
JBORS
JPTS
JDL
JIH
JIM
JISOA
JMPHS
Joi
JRAS,
JUB
JUPHS
Kh.K.
Kathas.
Kindred Sayings
KU
Liider’s List.
M.

MA
MASIT
MBEh,
Mh.V.
MMK
Mnid.
MP
NK
PED,
NriT
Parnini.
PP

Pr.
Pvd,
Reports
RV

5

SA

SB

SI

Sn,

SnA

S8

TH

TP

TS

Hopkins, Epic Mythology
Gopatha Brdhmana
Grihyasilira

Coomaraswamy's History of Indian and Indonesian Art

J.C. Jain’s Prakrit Sahitya ka Itihdsa (Hindi)
Indian Historical Quarterly

Jaiminiya Brahmtna

Jotrnal of Bihar'and Orissa Research Society
Journal of Pali Text Society

Journal of department of Letters
Journal of Indian History

Journal of Indian Museums

Journal of Indian Society of Oriental Art
Journal of Madhya Pradesh Historical Society
Journal of Oriental Institute
Journal of Royal Asiatic Society
Jaiminiya Upanishad Brahmana

Journal of Uttara Pradesh Historical Society
Kaharayana-Kosa
Kathasaritsdgara
The Book of Kindred Sayings
Kena Upanishad

List of Brahmi Inscriptions

Majihima Nikdya

Majjhima Nikdya Commentary

Memoirs of Archaeological Survey of India
Mahabhdrata

Mahdvamsa

Maiijusrimilak alpa
Mahdniddesa
Matsya Purdna

Nayadhamma Kahdo

Pali English Dictionary, PTS.
Nrisiriha-pirva-tapiny-opanishad

Agrawal's India as known to Panini
Padmapurdna

Peta-vatthu

Peta-vaithu Commentary

Cunningham’s Archaeological Survey Reports
Regveda

Samyutta Nikdya

Samyutta Nikdya Commentary

Satapatha Brahmana

Agrawala’s Studies in Indian Art
Sutra-Nipdta

Sutta-Nipita Commentary

Srautasutra

Taittiriyva Brahmana

Triloka-praffiapti

Tairririva Sambita



Tvs
Ud.

Ud A.
Uus
FA
Vin.P.
Vishdh P.
VPS,
VM
VP
V¥
FV4
Fs

Tattvirtha Sitra

Uddna

Udina Commentary
Uttarddhyayana Sitra
Vinaya Pitaka Commentary
Vinaya-Pitaka
Vishnudharmottara Purdna.
Vipaka Satra

Macdonell’s Vedic Mythology
Vayu Purdna

Vimana-varthu
Vimana-vatthu Commeniary
Vdstusdra Prakarana

ABBREVIATIONS xi



List of Illustrations

(Dress and Ornament Patterns based mainly on early images and reliefs:)

Dress

Utrariya : Figs. i, ii

Turban : Figs. v, vi

Female Head-dress : Figs. vii, viii

Hair-style: Figs. xxvii, xxxvii
Udarabandha : Fig. xlii

Dhoti (antariva : Figs. xv, xvi, xviii, xxxii, xxxiii
Dhoti’s frills (paryastaka) : Figs. xxviii, xxix, Xxx, xxxi
Ornaments

Kundala : Figs. xii, xiv, xliii

Lalagika (rikir) : Fig. xi

Tattoo-marks : Fig. ix

Necklace : Figs. xiii, xvii, xix, xxi, xL
Angzada (armlets) : Figs. iv, x, xli

Chhannavira : Figs. iii, Xxxvi, xxxiv, XXXV, XXxvi
Bracelets ; Figs. xxxiv, xxxv.

Mekhald : Fig. xxxviii

Anklets Figs. xxii, xxiii, xxxix

(Images and Relicfs of Yakshas and Yakshinst)

l.  Kubera from Moosanagar, Kanpur District, State Museum, Lucknow.

2, Kubera, Mathura District, Government Museum, Mathura.

3. Kubera, Mathura District, Government Museum, Mathura.

4. Kubera, Mathura District, Government Museum, Mathura.

5. Kubera, Mathura District, Government Museum, Mathura.

6. Kubera, Mathura District, Government Museum, Mathura.

7. Kubera from Maholi, Mathura District, Government Museum, Mathura.

8. Brahmanical Gods with Kubera, Mathura District, Government Museum, Mathura.

9. Kubera with his Consorts, Manoharpur, Mathura District, Government Museum, Mathura.
10. Kubera with his Consort and Attendants, Orissa State Museum, Bhubaneshwar.
11. Kubera from Prabhosa, Allababad District, State Museum, Lucknow.

12. Jain Kubera from Ranimaliya, Chittor District, Rajasthan.
13. Kubera from Katara, Bharatpur District, Rajputana Museum, Ajmer.
14. Kubera from Terahi, Shivpuri District, Archaeological Museum, Gwalior.

15. Kubera, Dhubela Museum, Chhatarpur District.
16. Kubera and Riddhi, from Padhavali, Morena District, Archacological Museum, Gwalior.
17. Kubera from Modi, Mandsor District,



18.
19,

21.
22,

24.
25.
26.
27.
28,
29.
30.
3.
32.
33
34.
35.
36.
3m.
38.
39.

41.
42.
43,
45,
47.
49,
5l.
32.
53.

535.
56.

5T,

58.

59.

60.
61.
62.
63.

65.

LIST OF ILLUSTRATIONS xiii

Jambhala Mandala from Nalanda, Patna Museum.

Jambhala from Sirpur, Raipur District, Archacological Museum, University of Saugar,
Sagar,

Jambhala from Varanasi, State Museum, Lucknow.

Hariti (in bronze) from Nalanda, Patna Museum.

Kubera with Matrikas, Mathura District, State Museum, Lucknow,
Manibhadra from Parkham, Mathura District, Government Museum, Mathura.
Manibhadra from Pawaya, Gwalior District, Archaeological Museum, Gwalior.
Back-view.

Yaksha from Patna, Bihar, Indian Museum, Calcutta.

Yakshi from Didarganj, Patna District, Patna Museum, Bihar.

Back-view.

Yakshi from Besnagar, Vidisha District, Indian Museum, Calcutta.

Back-view.

Bhiravihikba Yaksha from Sarnath, Varanasi District, Sarnath Museum.
Yaksha from Pratapgarh, Allahabad District, Municipal Museum, Allahabad.
Yaksha from Sopara, Maharashtra,

Details.

Yaksha from Bhita, Allahabad District, State Museum, Lucknow.

Details.

Details.

Yaksha from Kausambl, Allahabad District, Municipal Museum, Allahabad.
Yaksha from Rajghat, Varanasi District, Bharat Kala Bhavan, Varanasi.
Details,

Details.

Kubera from Bharhut, Satna Dictrict, Indian Museum, Calcutta.

Candra Yakshig from Bharhut, Satna District, Indian Museum, Calcutta.
Ajakdlaka Yaksha from Bharhut, Satna District, Indian Museum, Calcutta.
Candrd Yakshiol, Bharhut, Satna District, Indian Museum, Calcutta.
Sudasand Yakshini, Bharhut, Satna District, Indian Museum, Calcutta,
Culakokd Devatd, Bharhut, Satna District, Indian Museum, Calcutta,
Yakshini of a Bharhut railing pillar at Bhatanwara, Satna District.

Yakshini from Bodhyaya, Gaya District, Bihar.

Yaksha from Bhita, Allahabad District, Municipal Museum, Allahabad.
Yakshini from Mehrauli, Delhi District, National Musecum, New Delhi.
Yakshini, Mathura District, Government Museum,

Yakshinl from Bhuteshwar, Mathura District, Government Museum, Mathura.
Yaksha from Pitaikhora, Aurangabad District, National Museum, New Delhi.
Yaksha (Bhdravihika) Sanchi Stupa, I, Western Gate, Vidisa District.
Padmapini Yaksha, Sanchi Stupa I, Vidisa District.

Sntapdni Yaksha, Sanchi Stupa I, Western Gate, Vidisa District.

Yaksha, Nagarjunakonda, Guntur District, National Museum, New Delhi.
Yaksha Torso (Back-view) from Dumduma, Puri District, Orissa State Musecum,
Bhubaneshwar.

Mogarappini Yaksha, Mathura District, State Museum, Lucknow.

Yaksha, Mathura District, State Museum, Lucknow,

Yakshi, Mathura District, Government Museum, Mathura.

Yaksha from Maholi, Mathura District, Government Museum, Mathura.
Yaksha from Nagarjunakonda, Guntur District, National Museum, New Delhi.
Yaksha from Nagarjunakonda, Guntur District, National Museum, New Delhi.



xiv YAKSHA CULT AND ICONOGRAPHY

66.

67..

68.
69.
70.
7L
7.
73.

74.

75,
76.
i
78.
9.
80,
81,

82,

83,

84,

85.
#86.
87.
88
89.

90.

Yaksha from Ahicchatra, Bareilly District, State Museum, Lucknow.

Ghantikarna Yaksha, Gosnakhera, Mathura District, Government Museum, Mathura.
Yakshi-Vrikshakd, Gyaraspur, Vidisa District, Archaeological Museum, Gwalior.
Cakresvari from Deogarh, Lalitpur District.

Malini (I) from Deogarh, Lalitpur District.

Gomukha Yaksha from Gandharaval, Dewas District, Archaeological Museum, Gwalior.
Gomukha Yaksha from Hathmo, Jodhpur District, Rajputana Museum, Ajmer.
Padmaviti with other two Yakshinis from Tewar, Jabalpur District.

Padmavitl from Sarangpur, Raigarh District,

Ambika from Patiyan Dai Temple, Satna District, Municipal Museum, Allahabad,
Human-beaded Frog : A Decorative Yaksha, Mathura District, State Museum, Lucknow.
Vyila Yaksha, Mathura District, Government Museum, Mathura.

Gomukha Yaksha, Mathura District, State Museum, Lucknow.

Gomukha Yaksha from Tumain, Guna District, Archaeological Museum, Gwalior.
Meshasringa Yaksha, Mathura District, Government Muoseum, Mathura.

Scene depicting the Padakusala-mianava-Jataka, Mathura District, Government Museum,

Mathura.
Scene depicting the Vidhurapandita-Jitaka, Bharhut, Satna District, Indian Museum,

Calcutta,

Door-jamb, Nagod, Satna District, Municipal Museum, Allahabad.

Hospital scene, Mathura District, Government Museum, Mathura.

Bhiravihaka Yaksha image from Bhojpur, Bhopal District.

Apsara Pancicudd from Tamluk, West Bengal, Indian Institute, Oxford.

Terracotta figure of a Yaksha, from Kausimbi, Allahabad District, Municipal Museum,
Allahabad.

Terracotta figure of a Yaksha from Kausimbi, Allahabad District, Municipal Museum,
Allahabad.

Terracotta figure of a Yaksha from Kausdmbi, Allahabad District, Municipal Museum,
Allahabad.

Salabhanjikd, Sanchi, Stupa I, Vidisa District.



Acknowledgements

MY special gratitude to the following Institutions and to Professor K. D. Bajpai who supplied

me with photographs for illustrations:

AMERICAN INSTITUTE OF INDIAN STUDIES, VARANASE Figs. 1, 5, 8-13, 15, 17, 18, 21, 27, 28,
31-34, 38, 50, 51, 59, 63-65, 72, 75, 87-89,

ARCHAEOLOGICAL SURVEY OF InDia, NEw DeLHn Figs. 24-26, 29, 30, 42-48, 54, 56, 68-70, 82.

GoverRNMENT MuseuM, MaTruURraA: Figs. 2.4, 6, 7, 23, 52, 53, 62, 71, 81.

STa1E Museum, Lucknow: Figs. 20, 22, 35-37, 61-66, 76, 78.

BHARATA KALA BHAVAN (B.H.U.) Varanasi: Figs. 39-41.

DEPARTMENT OF ANCIENT INDIAN HisTory, CULTURE AND ARCHAEOLOGY, UNIVERSITY OF

Saucar: Figs. 73, 74, 85.

Proressor K.D. Basean: Figs. 49, 58, 80, 83, 86, 90.

My acknowledgements to the following Museums the objects of whose Collections have been
illustrated in this monograph;

State Museum, Lucknow: Figs. 1, 11, 20, 35-37, 60, 66, 76, 78.

GoverNMENT Museusm, MaTtHURA: Figs. 2-9, 23, 52, 53, 62, 63, 67, 77, 80, 81, 84.

SarNATH Museum: Figs. 91,

ALLanaBap Museum; Figs. 32, 38, 50, 75, 83, 87-89.

BHARAT KaLa Bravan (B.H.U.) Varanasi: Figs. 39-41,

BopHGAYA Museum: Fig. 49,

NaLanpa Museum: Fig. 21.

Patna Museum: Figs. 18, 27, 28,

Inpian Museum, Carcutra: Figs. 26, 29, 30, 42-47,

NationaL Museum, New Decui: Figs. 33, 34, 51, 54, 64, 65.

AIMer Museum: Figs. 13, 72

Orissa STaTeE MusEUM, BHUBANESHWAR: Figs. 10, 59.

DruBELa Musgum: Fig. 15.

GwaLlor Museum: Figs. 14, 24, 25, 68, 71, 79.

ARCHAEOLOGICAL MusteUM, SauGar University: Fig. 19,

Inpian InsTiTUTE, OXFORD: Fig. 86.

It is also acknowledged that this monograph is a revised version of my dissertation which was
awarded Ph. D. Degree of the University of Saugar in 1968.



. = b h_ . e
N T e S L S 0 :
sttt L (T 52 A i) B A I;T'{ i e
. . :,_ I___.:';. i ;' ’ 4"'..=_-.._l..-...
oS ALY -FL'WQIEL"?‘:' -t Wl =
= ll \=r1 _-_l'__ ‘i:lx".t' .
ol § |'I ne '.I*t l:n- [ v L.ﬂ;.' e _I'.-; * ... L . -
.';{}f QE;E::"-E: =
T [ AT G N SN
T e
T A RS ] ok J— R - Andim -nl'll'__ 034!
Y . & - " - i M »
B SR

st == Y
s S s em o
e et Y

j‘

] N
A




Introduction

THE natural propensity of the religious traditions in ancient India towards polytheism gave
rise to the development of several cults and philosophies in course of time. But, while the
mysteries of genesis and evolution of the major religious systems have been profusely investigat-
ed, the democratic or popular theistic cults have not received adequate attention. The popular
deities had a world of their own, and in this sphere, the Yakshas, along with several other demi-
gods, occupied an important status. There will not be found many deities who had such a
diversity of functions and such spectacular ups and downs as the Yakshas. In terms of an un-
broken time-span of worship, the Yakshas are again matchless. This dissertation will authenti-
cate that, the Yakshas have a queer blend of what is profound and profane, sublime and
mundane, and intellectual and democratic. No doubt the emergence of these demi-gods is
shrouded in mystery but the development of their worship including cult, pantheon, temples,
images, high-priests, votaries, modes of worship and iconography are not only vivid but com-
prehensible also. The principal upholders of this faith were the common people; but it embraced
other votaries also who represented a cross-section of society. It can therefore be easily deduced
that the higher cults enriched themselves at the wilt of these demi-gods; they also chose these
and other popular deities an ideal media of communication with the masses as well as the ¢lites
of ancient society. The sectarian literature however, has a clear bias which shadows the signifi-
cance of the elevating roles plaved by these demi-gods. One by one, the different religions
systems made a concerted effort to dislodge and supersede the Yakshas. In the process, several
anecdotes about the Yakshas got into their scripture. These anecdotes are of great value; firstly,
because they are a folklorist’s paradise and secondly, because they reveal a uniformity in the
Yakshas' concept and image everywhere. This methodical consistency concerning the Yakshas
reflects the universal dominance of the cult which percolated into different systems without any
significant change in its core. Inspite of several set-backs, the kernel of the belief in Yakshas
remained always the same, and exists even today. Yaksha worship, therefore, is not a dead
relic of only historical record but a fossilised faith which, by and large, is of contemporary
interest.

Eventually, the Yakshas came to be identified as the ‘creatures of wild and forest,” the
‘remnants of an ancient demonology,’ but this was a later concept. Earlier, we have him as a
sublime god in the Vedic period. An unconnected and historically segmented study of the
Yaksha is bound to result in hasty and ill-founded generalizations, prejudiced and untrue. And
such diametrically opposite concepts defining Yakshas require a serious and connected investi-

1PED, sv. Yaksa.
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gation of the evolution of the cult in a wider perspective involving their theology, iconography,
pantheon and co-existence with other cults. It is seen that after a strong struggle for survival,
this cult spread everywhere in the country and to certain parts of south-east Asia. This ubiqui-
tous prevalence of the Yakshas is equally true of their iconography and their literary tradition.
The sculptures of Yakshas are known from several places in all times. As regards their antiquity,
the Yaksha sculptures are the earliest known Indian iconic representations and, as such, they
have evoked considerable interest amongst scholars. In the field of iconography, again a unified
and evolutionary account of them is lacking. There are problems relating to the dating of the
Yaksha sculptures, their development and influence with a view to explicating their role in
shaping the later iconography and devising several new motifs of art. The diversity of theicono-
graphic features of Yakshas is not fully explored, Also, as regards the identification, a vast
material found in literature is still ignored. The analysis of this literary material is pertinent to
the problem of iconography, and a proper documentation clearly establishes the fact that in
many cases there is no longer any need to denote the identity of Yakshas merely by their place-
names. Many Yaksha-figures, inscribed or uninscribed, can be related to the place of their dis-
covery on the basis of several lists available, defining the respective places of Yakshas and their
names. The ancient artists found in the Yaksha statues an ideal opportunity for their fancy to
run riot; hence, there are animal-faced sculptures which have been considered bizarre and of
unusual occurrence when torn out of context. In the Yaksha iconography, even their folklore
has been explicated, which seems to establish them as precursors of the later mythological
sculptures of higher gods.

Origin of the Concept or ‘Being’ of Yakshas

A study of the Yakshas is both a lively and a challenging one because of its various angles
and diversities, and an articulate study of the concept and the cult of Yakshas makes it desir-
able to examine the central and peripheral settings in which the whole problem seems embedded.
Yakshas have been variously designated either in terms of broad groups or specifically, for
instance, punyajana,' vaiSravanakayika deva,® amanussa,? vinamantara,® deva,® blummadeva® or
rukkhadeva.” This group of words indicates that they formed a kindred group—a devajidti (Amara-
kosa, 1.1.6) —along with several other demi-gods such as Deva, Gandharva, Apsaras, Kinnara,
Guhyaka etc.® It would be interesting to study how the Yakshas might have derived some of
their characteristics, although as a class they stood distinct. The ensuing analysis will make this
point clear. Starting with the Gandharvas, it is seen that Yakshas shared their attributes in so

YAV, VIIL10.28, (Itarajana in the Paippaldda version); Mbh., XVI11.4.18,

2Bhagavari Sitra, 111.7.167, p. 466.

Win, P, 1.277; D, 1. 116; 8., 1.91; amanussa is a Yakkha, a spirit, a ghost. The commentary explains
that "they are either Yakkhas or men who having departed desire to return’ of., Vin. P, I, p. 147 note 2. According
to the PED, amanussd is “not human being (but not a sublime god cither), a being half-deified and of great
power as regards influencing people (partly helpful, partly huriful),”

fUS, 36,206, (Jacobi) or Vyamtara devatd, cf. Tv. S, IV.1-12 which enumerates four orders of gods of Jain
pantheon, namely blravanavdsi, vyantara, jyotishka and vaiwdnika and each of these four classes has ten grades,
viz., Indra, Samanika Trdyastrimda, Parishoda Atmaraksha, Lokapala, Anika, Prakirpaka, Abhivogya and
Kilvishake, The gods of the Fyanrara region are Kinnara, Kidpurusha, Mahoraga, Gandharava, Yaksha,
Rikshasa, Bhiita and Pifaca. All these seven classes of Vyantara gods excepl Rakshasa live in the uppermost
stratum of the first earth: rafnaprabha,

*D, 11.254-257. The word includes other demi-gods such as Naga, Supanoa, Yakkha, Asura and Gandhabba,

8Py., 11.9. ef, also Coomaraswamy, 11, addenda, p. 7.

"Some of these gods are maivdsika gods ‘genfi foci' in the Buddhist sense of the term. cf Bailey, H.W.,
BSADS, XIX, 1957, pp. 55/ J, V.17] uses a word bhirabhavyani ie. fully developed and embryo deities
which may include some of the deities of the above list. For bhavya as a class of gods cf. Vishpu Purdna, 111.12.

fcf. BSS, XIX.140, p. 297 (Yaksha-Karddama),
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far as they liked fragrance,’ possessed women,® and controlled speech, offspring® and had the
same region as their habitat’; they both possessed the highest wisdom® as well as great beauty,*
and were great music lovers.” The Apsaras, etymologically meaning ap sdrinl," moving in waters,
also had certain features in common with Yakshas. In the Vedic literature these nymphs are
often described as frequenting forests, lakes and rivers: in the later Samhitas their ‘sphere extends
to earth and in particular trees.” They, like the Yakshas, inhabited the banyan and the sacred
Afvattha trees, in which cymbals and lutes resounded,!® or else they inhabited the udumbara and
plaksha' trees. Like Yakshas, dancing, singing and playing were their favourite pastimes.™* Also,
both Apsaras and Yakshas were fond of dice and bestowed luck at play'*; both were notoriously
capable of causing mental derangement.'* Admirably beautiful'® as the Apsaras and Yakshis were,
human beings are often described as deriving sexual pleasure from them.' The Vedic Rikshasas'’
and Pisicas stood in close proximity to the Yakshas. Rakshasas is by far the most frequent
generic name in the Rgveda for terrestrial demons and goblins.'® Like Yakshas they had feathered
or beastly forms.'* Both are represented as deriving pleasure in destroying offspring,®® just as they
had a most uncommon appearance and monstrous deformity.*' Their food-habits too were akin.
The Mahabhdrata (X111.101-60) has it that the food of Yakshas and Rakshasas consist of a
mixture of meat and liquor. In the same context (XII1.101.40) it is said that aguru, a scent, was

'Gandharva, RV, X.85.40-44 and Yaksha in Dh. A, [11.2087; VI.194,

2Gandharvas are said to impart to women an nuspicious speech according to  the Yajfavalkyasmrti,
1.3.71., in the marriage ritual. cf. Kubera, Mbh., 111.159.1, ff; Santi Parva 75.3.

APaficavimia Brahmapa, X1X.3.1 where Gandharvas along with Apsaras are prayed for graniing offspring,
and Yakshas in the Vip. 5, VIL.28, p. 84 1,

YGandharvasya dirave padearis, RV, 1.22,14. Savaga explains diruve padei as antariksha and quotes a state-
ment of Nrisimha Tdpaniyasakha, 1.2 that the sky is inhabited by groups of Yaksha, Gandharva and Apsarns,
Also Sn, A, 1.370 (Akdrattha Vimana).

SGandharvas are described as the receptacles of secrets, AF, I1.1.2. and Yakshas are repository of wisdom;
they ask questions regarding existence. cf. Yaksha-Pragna, Mbh., 111.296-297; Sn., Hare, 1.9.10; LL5.

SGandharva S8, X111.4.3.7 and Yakshas in Meghadiita, 11.19,

?Gandharvas are celestial singers in the epics but not so in the Vedic literature, Macdonell, A.A., VM, p. 137;
Yakshas in My, IIL4; Vv, 4., 131T,

8Yaska, Nirukta, V.13; RV, X.10.4. calls them apyd-yodd ‘aqueous nymphs.’

SMacdonell, A.A., ¥M, p. 134; Vedic Yakshas 100 are immensely connected with waters, cf. AV, XI, X1.2.24,
GAB, L1,

AV, IV.374, 5, for Yakshas, infra, chapter 5.

LTS, 1114.8; for Yakshas, infra, chapter 5,

12¢f. Yakshas in Bharata's Ndrvaddstra, V.20.47.

13Apsaras, AV, 1V.38; Yakshas in J, VI.137; Kathis, 1X.17.

LApsaras, AV, 11.2.5; for Yaksha, Sn. (Hare) L.10, p. 29; Caraka Sambitd, Nidadnasthinam, VII.11-15.

15Apsaras, S8, XI11.4.3.8, Yakshas, MMK, 1.200.

18Apsaras in R¥, X.95.10-17; Yakshas in MM, 11.292; BSS, X1.X.75@ and XIX.130,

17K uverc-Vaifravapa, the king of Yakshas according to his fully developed conception, is earlier called the
king of Rakshasas. cf. 5B, XI1114.3.10 Sunkkayana S5, XVL2.16-17; Advaldvana SS, ultarashajkah, Iv.7:
This transformaiion of Kuveraconfirms the statement of Keith, A.B., Religion and Phifesoply of Veda and
Upari_hads, p. 181 in reference to S, .33, where Pidicas replace Gandharva, that *this is the case where demons
have been allowed to obtaina name which is not theirs by their right; and which has been as result of some
obscure or vivid contact.’” This proximity between Yakshas and Rikshasas helps their reciprocal identification,
Thus the Krodhavaids “northern Rakshasas® (Mbh,, 111.152.20; V.50.24) are implied as Yakshas (ibid, 111, 155.23).
Hopkins has remarked that ‘Yakshas and Rikshasas in the account of battle lin the Yaksha-yuddha Parva) are
exchangeable terms." The relationship beiween Kubera and Rivapa, the sons of Pulastya in the Ramayapa is
too well known but whereas the former is called Yaksha the latter the Rikshasa,

¥Macdonell, A.A., op. cit., p. 162,

1"Compare, Suciloma ‘Porcupine’ or khara *donkey” in Sn., Hare, IL.5. Gandabha in Gilgit MSS, I, pant 1,
p. 16 and Rikshasa in RV, VIL104; 18-22

204V, VIIL.6; /., nos. 510 and 513; Gilgir MSS, 111, pt. 1, p. 16,

*1Compare Yakshas in the 1.33.18; Rasavahini, PP. 99, and Rikshasas in AV, VIILS,
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liked by Yakshas, Rikshasas and Nigas. As for the Piédicas vis-a-vis the Yakshas, some com-
mon habits in them may be discerned inasmuch as they ate raw flesh and corpses.’ These simil-
arities between the foresaid demi-gods in their Vedic conception and the Yakshas in their later
conception confirm the view that Yaksha was a compound of different and, in essence, disparate
ideas and that Yakshas obtained different attributes of the various demi-gods to evolve their
own ultimate and mature personality.

In the epics the Yakshas are found brushing shoulders with Indra in being the opulent reposi-
tory of wealth, “As lord of wealth, Kubera shared the role of Indra® with whom he shared the
northern district . .. Indra rains gold in the Epics® and his wealth is proverbial; he is sometimes
grouped with Kubera Dhaneévara as contrasted with other divinities.”"* But soon, Kubera, the
lord of Yakshas, supplanted the other gods, e.g., Indra, Yama and Varupa,” and became the
“norm of exhaustless wealth."*

A common list of attendants is encountered in the Mahabhdrata in connection with the
Yaksha-King Kubera and Karttikeya. Thus, certain attendants of Kirttikeya and Kubera (ITL
219.42) are called Dhanada® while one attendant of Skanda is called Vasuda ‘the giver of wealth,’
another has the name Pingdkshi, an epithet of Kubera.®

The Yakshas and Devas are inseparably interconnected by their nature and attitudes as well
as in carrying that ‘deva’ designation.” The elements of tree-worship which had been consider-
ably popular during the pre-historic'® and the Vedic ages,'! have been found in the Yaksha cult.
Sometimes the deity living in a tree has been called devatd but can beidentified as Yaksha' from
its various attributes. Besides, there were several common features between the tree-spirits
(called devard) and the Yakshas, such as that they granted wishes, and their modes of worship
were more or less similar.’® Just as trees were the abodes of Devas, they were also the abodes

of Yakshas 't
In the canonical Pali literature Yakshas have been associated with the Kinnaras and. Petas.!®

A later Jain work—the Vividhatirtha Kalpa (p. 33) speaks of a Yaksha whose proper name was
Kinnara. The art of singing'® appears to be a common trait of Yakshas and Kinnaras. In the

1Compare Pifdcas in AV, V.29.9(; Yakshas in Visuddhimoggo, 11, p. 665; Gilgit MSS, T, p. V. 3; Jataka, 111,
132: V.257, Howeverit has been remarked that ‘In many respects they (Yakshas) correspond to the Yedic
Pidicas though different in many others and of different origin,” PED, sv. Yakkha.

2Indra is Dhanada and Dhanapati, in AV, 1.32.2.

3pbh., X1, 29, 206,

4cf. Hopkins, E.W., Epic Mytholagy, p. 146.

Sibid.

6ol Mbh,, 11.52, Appendix 1.37.25. Fora similarity between Kubera and the Mothers. cf. Hopkins, op. cit.,
p. 146,

Tibid, p. 146.

¥ibid, pp. 145, 229.

SFor details, cf. my paper ‘A Semantic study of the words Deva and Yaksha," Madhya Bharati, 1939, pp. 1.
The words Yaoksha and devara are identical and voluntarily applicable for each other cf. Kindred Sayings,
1.273, 9. note 1.

105 K. Pandey of the Department of Archaeology, University of Saugar, has collected a number of prehistoric
-Tock paintings from Madhya Pradesh, many of which indicate the idea of trec-worship.

1R, X.97; AV, YLI36.1; TS, ILLS (Plants hinder child-birth and their favour is procured by offering an
apimal victim). Cult of Vanaspariin RV, X.64.8; cf. also, Keith, op. cit., pp. 184ff and Shinde, Foundations
.of the Atharvanic Civilisation, BORI, Poona.

12py  11.9.9. Insculptures also sometimes the god of a particular tree is called Yaksha; for instance, Yaksha
sCandramukha of the Vakula tree; of. Sivaramamurti, C., Amaravari Sculptures, p. 82.

13jnfra, chapier 5,

infra, chapter 5.

15The Yakshas ‘range in appearance immediately above Petas: many successful or happy Petas are in fact,
“Yakkhas." PED, sv. Yakkha.

18y, A, 13111,
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Jataka stories there are some instances where creatures having a composite human and equine
form have been called Yakkha or Yakkhi.! The Ramdyana (IV.42.30) speaks of an Asvamukhi
woman and her niketa, ‘abode.” The Kinnaras, as a matter of fact, have been included in the
Yaksha-kula in the Lalitavistara (ch. 6). Hopkins has cautiously assigned Kimpurushas or
Kinnaras a place amongst Gandharvas, Yatudhénas and Rikshasas; and these four demi-gods
according to him represented four different classes of the Yakshas in the Mahabhdrata (I11.139.5).2
Elsewhere,? in a reference to the four classes of Yakshas, the Kinnaras have been omitted and
the list consists of three classes viz., Karotpdni, Milidhara and Sadimatta besides Yambhdaka.*

No description of the parallelism and correspondence between Yakshas and other demi-gods
would be complete without a reference to the Guhyakas. The Guhyakas were the old-timer
attendants® of Kubera, the lord of concealment,® and, as such, they possessed mysterious powers
over hidden treasures.” For instance, in the Ramdyapa, Rdma is represented as capable of look-
ing at what was hidden because Kubera, through a Guhyaka, had made available to him an eye-
ointment. Hopkins® has surmised that ‘Guhyaka’ was probably a ‘gencral name for all the
spirits of concealment though sometimes (they) made a special class.' The association of
Guhyakas with Kubera goes back to the Atharvaveda which refers to the milking of universe by
Rajatandbha, son of Kubera.* The age of the Dharmasitras'® witnessed acceptance of Yakshas
as the attendants of Kubera, although Guhyakas still continued to enjoy that position. It appears
that in failing to dislodge Guhyakas from their propinquity with Kubera, the Yakshas chose to
coexist with them as far as the lordship of Kubera and powers over riches were concerned.'* The
Mahabhdshya of Patanjali mentions Kubera as Gulyakddhipari. There appears to be a complete
identity between Yakshas and Guhyakas" insofar as assumption of a desired appearance,'® posses-
sion and concealment of riches, and offering service to Kubera are concerned. As regards the
lordship of Kubera the Yakshas inherited it from the Guhyakas.'*

The Kumbhandas were also in the service of Kubera. The name has an interesting etymo-
logical interpretation. It is said that they had huge stomachs and their genitals were as big as
pots, hence their name.'*

This comparative study of the parallelism and synthesis of the demonological traits of Yakshas
and several other demi-gods serves the purpose of obtaining the placement of Yakshas in the
class where they really belonged. At the same time it reveals the process through which the

1Kurdla J, V.222; Padakusalamdnava J, 1114311, for Yakkhini Assamukhi, infra, chapter 6.
2The word cdiurgapa bere may as well be differently explained, cf. Hopkins, op. cit., p. 148,
SMahdvasti, 1.25 and 11,108,
i¥ambhika or Jrimbhaka have been referred to elsewhere also as in the Jaina Kalpasfira, 89; Jacobi, p. 248
note 1, where it is said that they lived in the tirvaka-world and like Yakshas served the god Vaiiramapa. of
Av. S, 1, p. 257 Mahdvastu also makes an interesting reference to Yambhika class of Yakkhas who were in the
service (afifattikards) of the Kinnaras. The translator remarks that they “‘do not seem to be mentioned elsewhere,
nor can their name be etymotogically explained. But instead, these few references undoubtedly indicate that
however less known, they were a class of Yaksha alright." cf. Mahdvasiu, 11.108.
EMBR,, V1732,
84V, VIIL10.28.
TMbh,, 111.273.9-11.
8ap, cit., also pp. 144, 148, 189,
841, VII1.10.28. Kubera here is son of Vifravana.
10K eith, A.B., op. cit., p. 242.
11For Yaksha's power over riches, infra, chapter 7,
12The VP, ch. 69, says that Punyajana, Guhyska and Devajana Yakshas, all fall under the category of
Guhyakas; for more about Guhyakas, see Hopkins, op. cit., p. 148, Jain. J.C,, Lifein Ancient India, p. 218f.
and Kathdsarirsdgara, 1, App. 1, where it is said ‘They are often synonymous with the Yakshas,'
1Compare Mbh., 111.147.22 and MMK, I11.626,
14K ubera on the other hand, was earlier the king of Rikshasas. cf. 58, XII1.4.3.10. Such types of adjustment
periaining to different culs and classes are as interesting as they are numerous.
15PED, sv. Kumbhandga,
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concept of the Yaksha and his various attributes might have developed. On the other hand, the
origin of the Yakshas' beings finds mention in the literary tradition of India.

In the Epics it is said that Prajapati-Brahm4 created Yakshas,' or they sprang froma Cosmic
Egg* Sometimes, the sage Pulatsya is also regarded their progenitor.* According to the Purdnas,
however, Yakshas were the progeny of the sage Kasyapa whose consort was Visva* or Khasha.®
In the Vamana Purdna, this role has been ascribed to Kapila (Kampana) and his consort Kesini.®
Krodhi a daughter of Daksha, who was the son of Brahmd, is also mentioned as creator of
Yakshas.”

These anecdotes about the Yakshas® origin are fundamentally in opposition to the Vedic con-
cept of the primordial Yaksha. Obviously, the Epics and Puripas seck to explain the mystery of
the origin with a patently authoritarian religious and mythological bias. It will be proper, there-
fore, to consider other areas which may have relevance to the question of Yakshas® origin. It
seems that a series of processes achieved the evolution of Yakshas' concept and being; the
literary works have a simple explanation for it, but the other sources in this connection were
primitive religion and the borrowings from the other demi-gods. The latter has been discussed
above; the former is insuperably allied to the popular tradition of worship. The Yaksha cult was
a relic of non-Aryan® worship. And the non-Aryan popular tradition coupled with the concept
of primitive-religion would have worked together in evolving this deity. It seems likely that the
primitive religion in the very beginning contained both the image and popular sentiments about
this deity minus his name, from which the final shades of his concept and personality were per-
fected. Recent researches® have established that in a primitive society, religion embodies worship
of the supernatural which, in broad outline, consists of nature-worship, animism, ancestor-wor-
ship!® and the like. Taylor has defined animism as ‘belief in spirit-beings.""' He implies that the
soul-concept is at the root of animism. The soul which is the alter-ego in man was apprehended
by the primitive man, and he endowed with soul not only men but also the creatures who lived
in woods and fields, in air, water and in plants, According to such beliefs, souls turned into
ghosts and free spirits after physical death and were held in veneration. To a primitive man the
whole world lives; soul animate things and whatever embodies the soul is a spirit-being to be
treated with religion or magic or both.'* This supposition obviously led to the creation and
worship of a multitude of nature-spirits associated with trees, mountains, rivers and lakes. Yaksha
was one of such spirit-deities. By accepting this imposition of animism and the other elements
of primitive-religion, it becomes easier to assume that the primitive religious beliefs, at least, had
some, if not the whole, share in framing various aspects of the Yaksha concept. In the literary
accounts, passages are not wanting to establish Yakshas as arboreal, aquatic or mountainous
deities,'* or guardian angels; the last has a reference to the illustrious dead who came to stay as

1R, V11.4.12-13; ¥P, ch. 9, p. 35.

2MBR, 1.1.33,

¥nfra, p. 60 fn. 4,

AP, VIA6; BP, 11.6,13; V1.8.24; BP, 11.32.1-2, MP, 646,

SVP, ch. 69, p.274; BP, 111.7.60, 100-17; 22.41, 41.30. etc. The origin of Yaksha is discussed also in the
Vishdh, P., chs, 197-98, :

tAgrawala, V.5., Vdmana Purdpa, p.48. however refers to Kapila as the consort of Ulikhala-Mekhals of
Kurukshetra, -

T™MP, 171,61,

¥Fergusson, Tree and Serpent Worship, p. 244; Coomaraswamy, I, p. 2: Moti Chandra, BPWM (no. 3}, p. 431,

YE.B, Tylor, Primitive Culture, I; Frazer, J.G., The Golden Bough; Lowie, R.H., Primitive Religion; Lang, A.,
The Making of Religion; Schmidt, W., The Origin and Growth of Religion; Durkheim, E., Elementary Forms of
Religious life, ;

10cf, Hocbel, Man in the Primitive World, New York, 1958,

UTylor, E.B., Primitive Culture, 1, p. 424; Hoebel, op. cit., p. 528.

12Hoebel, op. cit., p. 551.

13nfra, chapter 5.
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the ancestors guarding their men from all sorts of perils.” The Yakshas seem to imbibe the idea
of the supernatural in their acts, form and appearance, to the widest possible extent. And there
15 hardly any reason to doubt the impact of primitive-religion on it. How the general traits of
primitive-religion moulded themselves into the form of a particular deity i.e., Yaksha, is difficult
to reconstruct. The earliest mention of Yaksha is found in the Rgveda, but not as a deity inher-
ing in itself the primitive beliefs. What we find there is an intellectual concept in the form of a
symbol and abstraction, The semantics of the word Yuksha requires an independent study
reserved for subsequent analysis. But it suffices here to say that the word might have been of a
non-Aryan origin and the high-god concept applied to it in the Vedic period might have been
due to the fact that a section of the Aryans upheld it. They, however could not eventually
sustain it in that form. And this resulted in the relegation of the Yakshas to the lower ranks
from where they had arisen. The ambivalence of attitude defining Yakshas as good and evil in
the Rgveda may explain the aversion to and espousal of Yakshas by two distinct classes of the
Aryans. That the Yakshas were originally non-Aryan deities hardly need be doubted, and his
non-Aryan character is reflected by the institution of idol-worship, rituals of the cult, the nature
of worshippers and the status of the Yaksha priests vis-a-vis the Vedic priests. These points are
briefly elaborated here. The Vedic Aryans were not idolatrous: their gods did not have any con-
crete personality either. But the other section of the Vedic society consisting of the non-Aryans,
were definitely idolatrous. Some of these idolatrous classes have been deprecatingly mentioned
as the fifnadevas and the miradevas.? 1t is likely that the worshipper also carved the images of
Yakshas. It is significant that Yakshas' images are the first anthropomorphic representations of
any deity in stone and present a uniform iconographic standard in spite of geographical distances
between their find-spots. Since image-worship was a pre-or non-Aryan institution and the Yaksha
sculptures are the oldest known historical sculptures so far, it may be pleaded that this occur-
rence is not merely coincidental; it might be indicative of a pattern, flowing from the one to the
other. Moreover, a reference to the Sisnadevas in the Rgveda and the eloquent association of
sex with Yakshas both in the later literature and art, confirm this pattern suggesting that this
iconographic feature of Yakshas in their images had a natural derivation from a Vedic non-Aryan
institution. Could it be possible to find in the phallicism of the Siinadevas, the echo of the
Yaksha's iconographic trait? Although, it may not be said with authority that some sensi-
ble Yaksha images did exist in the Vedic society for the common folks, from what has been
gathered so far, there is reason to think that some kinds of representation—iconic or aniconic —
of Yakshas might have existed in the pre-Vedic times to satisfly the needs of those non-Aryans
who also worshipped the Miras and Sisna.

The rituals of Yaksha-worship also indicate its non-Aryan affiliations, The manner in which
Yaksha festivals used to be held at the sites of their habitat and the sacrificial offerings of human
flesh and blood used to be made in order to please them, presents a grim picture of this
atrociously diabolic faith,* different from the cults of typically Vedic deities. A study of the nature
of Yakshas brings them nearer to the nature-spirits, demoniacal or beneficent. The Vedic
literature presents a short phase of belief in the Yaksha, endowed with a high-god concept,
Eventually, Yakshas became pre-eminently folk-deitics catering to the worldly needs of people.
They were incapable of fulfilling the higher objective of human existence, such as moksha,
emancipation, for which they were themselves aspirants and worshipped the Brahmanical cult-
gods or supplicated to the Buddha, or Mahavira.

These considerations relate Yakshas to the non-Aryan beliefs; the intrinsic material of the
Vedas also seems to confirm it. The dual attitude of respect and disparagement towards the

Yinfra, chapter 7.

*cf. Banerjea, I.N, DHI, pp. 62iT. and 64f. respectively.

Yinfra, chapter 6,

The offering of piglets is current in the present day worship of Jakhaiyya at Mahavana in Mathura district,
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Yaksha in the Vedic literature clearly hints at the ambivalent Aryan reception accorded to them,
before accepting them into the regular religious scheme. The Yaksha-priests did not enjoy any
respect either, vis-a-vis, the Vedic priests in the same society. The Maitrdyini Sarhitd explicitly
admonishes them, calling them “thieves,” and indicating that they should be avoided and kept at
arm's length. This stage, however, did not last long, and by the sixth century BC, the Yakshas
had been accepted in the religious scheme of the Indians, in Hinduism, Buddhism and Jainism
and were accorded the status of demi-gods having their own cult.

The emergence of the concept and the being of vakshas can thus be related to a series of
developments, relating to the primitive religion, non-Aryan beliefs and the spontaneous borrow-
ing of different traits by Yakshas from the other demi-gods of the kindred group. All this saga
of growth belonged to the popular tradition which was its cradle. The complex processes leading
to the development of Yakshas would evidently have crystallised themselves simultaneously; the
whole phenomena of this intricate growth must have been a great achievement in itself, although
the point has been summarily brushed aside by the epic and Puranic composers in ascribing
Yaksha's creation to some divine, cosmic or Rishic agencies. The acceptance of Yakshas as the
divine-beings in the ancient religious scheme had greater repercussions and the whole concept
of Yakshas passed through several stages of sublimation and transformation and supersession;
and in its sweeping stride, involved itself with the masses as well as the elite.



CHAPTER

2

The Vedic Yaksha

THE foregoing chapter makes it clear that the whole idea of the Yaksha might well have
crystallised itself from primitive religions, and the pre-Aryan settlers of India might have
been its votaries. The period of the Vedas witnessed startling developments pertaining to Yakshas,
including the elevation of Yaksha to the higher philosophic or intellectual planes. The Vedic
Yaksha does not necessarily imply a personality to start with, and is more of a word-concept
which was subsequently converted into a fully developed personage, invested with the attributes
of spirit, form, nature and power. Yaksha enjoys a unique place in the Vedic pantheon. It
is a word, neuter or masculine, a concept or a personality, benevolent or malevolent, any divinity
or a particular sublime and primordial power, beautiful or invisible; and all these contradictions
are a fortiori accurate. Several of these aspects of the Yaksha assumed greater distinction in course
of time, but their beginnings require attention here. To unravel this mystery, it seems necessary
to enquire into the origin of the word yaksha itself. Tt will be seen that the etymology and the
semantics of the word help us in vivifying the implicit essence of symbol and connotation that were
bound up with this word. The etymology of the word yakshais controversial' having attracted the
attention of scholars since the twenties of this century. Hillebrandt® supposed that the basic meaning
of “Yaksha’ in the Vedas may be ‘apparition’ or opposite.” Keith® derived it from+/yaj ‘to worship
with offering’ and ‘honour,” and Sdyana, while commenting upon the Vedic yaksha, consistently
explained yaksha (n) as yajiiam pijd or pujitam dhanam, ‘sacrificial offering.” The yaksha in mascu-~
line form, and the yakshin, he explained as piijyadéva or piijaniya, “worshipful deity’ (RV, X.88.13;
V11.88.6) Coomaraswamy, in agreement with Hillebrandt, as the former has pointed out, has accept-
ed another derivation of the word Yaksha from yaksh, ‘to honour."! Thus the opinions converge to
explain the etymology of the word yaksha as “to honour,” deriving it sometimes from the Vedic-
yaksh and sometime from pra-yaksh.* Siyapa and Midhava® have connected the word ‘yaksha®

1of, Coomaraswamy, A.K., 111, p. 231 referring to Geldner, Vedische Studies, 111, 126-43; Grassmaan,
Worterbuch; Hertel, Die Arische Fewerlehra, 143,

2Hillebrandt, A., Garbe Festschrift, 19, on RV, Y11.61.5. His interpretation is “wesen, Zaubervesen™"; of. Bailey,
H.W., Indo-Iranian Jowrnal, 1958, p. 154; Bailey comments that “this (meaning) might from context tend to
monstrous but it does not seem necessary Lo introduce magical," Coomaraswamy, 11, p. 1 had, otherwise, retained
the word ‘magical’ in his comments on Hillebrandt's derivation.

ICoomaraswamy, 11, p. 11.

4Coomaraswamy, 111, p. 231, says “yaky in dtmancpada forms, and in Vedic pra-yaky has also the sense, to
honour."

Bibid, p.231, Hillebrandt suggests a connexion with Vedic Yaksha in pra-yaksh ‘to honour,’ cf. Coomara-
swamy, 11, p. 1.

SRV, 1.132.5. Midhava, prakarsheg yajant; RV, 11L.7.1. Sdvapa, prayakshem prakarshepa satatem yastum
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(RV, L132.5; IL5.1; I11.7.1 or 1.62.6) with 4/yaj, and Bailey' has pertinently remarked that here
“the archaic word has ceased to be familiar and the attempt atinterpretation is made by etymology
from ‘yajati’ It may also be pointed out here that the later Pali commentators also derived the
word from +/yaj ‘to sacrifice’ and two relevant citations’ from them here are (1) yajari tatha
upaharanti ti yakkha (Vv. A, p. 224) and (2) pjaniya bhavato yakkho ti vucchati (Vv. A, p. 333).

The majority of scholars however, derive the word Yaksha from +/yaksh ‘to move quickly
towards' or *flash upon.” From this derivation yaksha would mean “a momentary appearance of
light flashing upon sight"’; this sense eminently satisfies the English word ‘phantom.’* Rhys Davids
and Stede® have likewise explained the Vedic yaksha as “quick ray of light."" It is said that they
were “‘swift creatures changing their abode quickly and at will”” and in this sense they were ‘ghosts.*
The Pali Buddhist literature abounds in references which tend to confirm the view that the
Yakshas could change their appearance and form or even raise spectacles that did not exist
(Jataka, 1.102; 233fF; 11.89).

So far as the hitherto discussed etymological meanings of yaksha viz. ‘worshipful deity,” ‘phantom®
or ‘ghosts’ are concerned, it has been remarked that these are “consistent with the fact that yaksha
(m) in Sanskrit and Pali literature generally, is tantamount to deva or devard, ‘deity,’ sometimes
in the highest sense and sometimes in lower sense of goblin or spook.t

In recent years, new light on this point has come from the researches on the New-Sogdian
(Yaghnabi) dialect of the Yaghnab valley. Bailey® has stated that Yaksha therein occurs in
the form and meaning of the old India Yaksha, the verbal base in that Iranian dialect being
Yaxi, ‘to appear,” Bailey points out that it is *“a word of ordinary life there, without any
magical alliances® and can be brought into connection with the old Indian Yaks'® He belicves
that, with the expansion of Buddhism, the word also travelled to Khotan where it is still used
in dual sense of good and evil; its verbal base, as already pointed out, is Yaxf which is linguis-
tically the same as Yaxs of the old Iranian. This research takes back the antiquity of the form
of the word ‘Yaksha' at least to the old Iranian linguistic tradition. We are told Indian Yaksh
and Iranian Yaxs are the same, and the etymology explains the meaning of yaksh in the sense
of ‘appearing’ which is corroborated by the Sogdian Yaghnabi dialect.” It will not be irrelevant
to recall here that as Yaksha is often used in a disparaging sense, Coomaraswamy has suggested
that it might have had some clandestine association with Yakshmd, the abominable fever
mentioned in the Vedic literature and may be derived from it.?

The Ramayana and the Fayu Purdna have also attempted etymological derivation of the word
yaksha, testifying to the latter orientation of the word as well as the personality of Yakshas.
The Ramdyana (VIL104.12-13) relates that Brahma created being to guard the waters and
those who cried rakshamah ‘let us guard’ became the Rikshasas while those who ejaculated
Yakshamah ‘let us gobble," became Yakshas. According to the Puranic or later belief, Yakshas

Midhava; prakarshepa yagdy; RV, 1.62.6. Midhava; Pijyatamar. RV, I11.5.1. Midhava offers a present participle
for prayakshars (padapitba— prayaksharm) thus pradat ayasilar dhaneri, Siyana here abandoned the pidapatha
in giving “pra-yaksham'" thus prayaksharit prakarshepa pifyars; of. Bailey, loc, cit., p. 156, see also p. 155 for his
explanation.

1ibid.

2Coomaraswamy, 111, p. 231.

IPED, sv. Yakkha.

{Coomaraswamy, 111, p. 232,

iBailey, loc. cit., pp. 1541,

%ci. Jacobi, IT, “As Yaksam means ‘magical power,' Yaksa probably means etymologically 'being possessed
of magical power'; and this was without doubt the meaning of the feminine Yaksinl, The original conception of
the Yaksas would therefore be much the same as that if Vidyidharas a word which etymologically and actually
means ‘possessing spells or witcheraft.” Encyelopoedia of Religion and Ethics, 11, p. 809 sv. 'Y akga’ (Brahmanism).

TBailey, H.W., loc. cit., pp. 154iT.

tCoomaraswamy, II, p. 1.
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were considered gluttons, hence probably this etymology. The Vdyu Purdna (ch. LXIX) stresses
the malevolent character of Yakshas when it says that the infant born of Khashd moments ago
tried to devour the mother and in the process got christened as Yaksha by his father Kasyapa.
It is explained that since the root yaksh is used for ‘devouring to dragging the elders’ and since
the child had tried to do it, he was named Yaksha. It follows from these parables, that now
emphasis was more on the evil side of Yakshas. Obviously, when the old word-meaning had
become obscure or obsolete, fresh attempts were made to provide a facade of etymology to
befit the transformed ideology, and these references indicate attempts towards that end.

Semantics

The word yaksha occurs frequently in the Vedic literature but its meaning in the earlier
references is not clearly explicable. “In earlier texts it has generally been thought to mean
‘something wonderful or terrible, not clearly definable.' Hillebrandt . . means by the term
‘magician, uncouth-being, unseen spiritual enemy, .. ." then simply ‘supernatural being of exalted
character, and finally Yaksa in the ordinary sense.””! Subsequently, Yakshas represented a class
of semi-divine beings,* but not only did the Vedic concept of Yakshas survive but, it was at the
same time perfected within the framework of their cult-personality. This semantic development
of a concept into a deified personage is found almost complete by the time of the Grhyasitras.

The Vedic ramifications of the word yasia should be examined in this light. One of the most
prevalent use of the word is as an appellative or honorific and in the scriptural tradition,
yakska is virtually synonymous or rather coincident with “Brahma, Mrityu, Manas, Agni as
also Atman and Purusha,” and as such it designates that single spiritval principle which assumes
multiplicity and diversity of aspects by its immanence in all things, being at the same time
manifesting and in this sense recognisable.”® In its adjectival roles, the word yaksha qualifies
Varuna (RV, VIIL.88.6) and the neuter Brahma' in the earlier tradition; or Indra,® Maira® and
Buddha™ or Individual Soul® in the later tradition. It also designates anything wonderful or un-
familiar comprising a diversity extending from Brahma of the Vedic works to unfamiliar objects
of nature. For instance, in the Bharidatta Jataka, we are told, that when the sons of a prince

!Coomaraswamy, 11, p. 1. quoting Hillebrandt, *Vedische Yakra,' 1927,

2Sankhdyara GS, 4.9; Asvaldyana GS, 3.4; Paraskara GS, Viapyidipratishtha (tarparavidhi) Appendix I.

3Coomaraswamy, 111, p. 235; He further remarks that “the same name is often applied to the Deity under
both aspects ab-inira and ab-rxira. In other words there is always a first and second god essentially one but res-
pectively hidden and revealed incorporeal and incarnate, one and many™* ibid, p. 239, fn. 20.

AV, X.7.38; GB, LIff; BU, V.4; KU, I11.15 and JB, 11T, 203.

36, 1.252,

SMahdvastu, 11, 242, Sn, (Fausbéll), 448, p. 72.

TM, 1.383, But in the A, 11.37, he denies that he is a yakkha. In the contest of GB, L.1. Manmdtram dvitivan
-devar nirmame (let me measure out from mysell) a second deity of like measurement with myself—and how
Brahma-Yaksha eventually created Prajipati out of himself —Coomaraswamy remarks, “The manifested likeness of
Buddha to whom the designation ‘great person’ is frequently and that of "Yaksa' occasionally applied, is in same
way nirmdnakdya and nimirta." Coomaraswamy, 111, p. 237 fo. 13; see also his "Nirmanakiya" in JRAS, 1938,

BPED, sv. Yakkha, 7; Coomaraswamy, 111, p. 235f. explains the phrase in context of the phrase dtmavata yakga
(AV, X.8.32);cl. also ibid, p. 234, where Coomaraswamy quotes AV, X.5.43, ‘what spirant genius’ (Yaksar -
Atmavata) is within the lotus flower with nine openings (the human body) that the knower of Brahma knows,
“and drawing attention to JUB, where Brahma-Yaksha is said to have chosen the (body of) person and have-
entered into him (#dm prdvifar) and thus having become™ the inmanent spirit, dtnean, within you and other than
that which it indwells™ he says that this position survives in Seryuita Nikave, where Buddha after having de:cribed
his perfection, concludes “crtdvatd Yakkhassa suddhi tathigata arhari puralasarit,” *‘such is the cleanliness of
Yakkha that deserves your oTerings.” He also points out that according to Su., the “cleanliness of yakkha™ . . is
the same thing as “the cleanliness of man® and “'cleanliness of the true Brahman,” Savyurta Nikdva thus manifestly
identifies the Yakkha with the true *sell” {ared) in the man as distinguished from the empirical 'self* (arrd) which,
s “other than the self (amarrd).* -

¥Bhdridarra J, V1.83; ibid, p. 89 has Yakkha for the unrecognised Bodhisattva.
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got horrified while looking at a tortoise which had suddenly emerged, they exclaimed ‘what
Yaksha is this?"* Any unknown beauty, in the same strain, is referred to as a Yakshl, just as a hand-
some man is said to look like a Yaksha.® Besides this, the word yaks/ia has several other connota-
tions as follows:

Wonderful GB, L1.ff; SB, X1.2.3.5% JUB, 1V.20.2f; Chh. B., L7.14.%
Mystery or Mysterious RV, 1.190.4% VIL61.5; AV, VIIL9.8; X1.25-26% X.2.32—That
golden receptacle (has) three stands, Inthat thereis kepta Yaksha
who is known to the knower of Brahma; X.7.37-38.7
TB, II1.12.3.1. It was mysterious (or wonderful) Tapas which was

first born.®
Guile, or Mayd RV, IV3.13" X.88.13';
Invisible enemy RV, V.74.4Y; VIL 6. 1512

As explained earlier, Siyana and Méadhava, have explained the word * Yaksha' (n. or m.)'* as
“worshipful deity’; just so they derived Yaksha from 4/yaj ‘to worship™* and both the meanings
are consistent with the Vedic Yaksha concept.’® Bailey also takes up this question in the context
of some references and says that the later commentators have tried to reinterpret the word when
its original meaning had already become obsolete. Bailey has pointed out that the Rgvedic verb

'The term yaksha is applied to a wondrous thing in Jaminiya Brahmapa, 111.203.272; “the Rishis seck to see
something of this kind (to know the likeness of Brahma) and Indra roveals to them the tortoise akfpdra of bound-

2N, 111.52.16; 61.115; 119,16,

31n discussion relating to pame and form—(ndma and rdpa), yaksha is used as an alternative term for ablya
‘force.” Eggeling, however, translates Yaksa as *manifestation or elusive representation”—Phantom Magoris, SBE,
XLIV, p. 28; Coomaraswamy, ILI, p. 239 fo. 19. observes—{here] “‘name and aspect™ . . the means of intellectual
and sensitive cognisation by which the Brahman *descends into these worlds." (cf. BU, 1.4.7) are described as “two
great “mysterious’’ powers . . two great Yaksas (abhive Yakse), Abhva is properly “not-being,' and can be
equated with asaf, ‘not being’ in a good, though awful sense, when praised as possessed by Varupa or Agni or
the Maruts (RBV, 1.24.6; 1.168.9 and 169.3; IL4.5; VI.4.3) or in a dread sense when Heaven and Earth are besought
to protect us from it, i.e. from annihilation or death, or when Indra or the Dawn or Agni drives away the ‘non-en-
tity of darkness.' Most of these meanings accord with those of Yaksa as a great unseen power, whether for good
or evil, but Abliva and Yakse here are not used as il ‘name’ and ‘aspect” denoted individuals so-called; taken
together abhve and yokye mean only two mysterious and hidden powers."

4aiso Gobhila GS, 111.4.28; Khadira GS, 1L.1.3. Commentary explains yaksha here as—yakshdh saundarydtida-
yena sarveh stutyo devajativideshah,

$The mysterious connection of Yaksha in this passage is revealed due to the connection with akimdyd,

£Y aksha—‘monster” Whitney, op. cit., p. 511,

TWhitney again translates it as a ‘great monster.’

#gr, as Coomaraswamy, I, p.3, translates it—"By concenirated energy I became primal yaksa." see also
Coomaraswamy, IIL P- 238,

#yakshar’ in this passage should mean *guile’ since it is used with ahura, Hillebrandt translates it as ‘uncouth
being.’ cf. Coomaraswamy, II, p. 1; Coomaraswamy, 111, p. 232, however says that—'Yakgart here orin RV,
v.70.4., might mean ‘god’ as much as ‘offering.’ -

10Rightly the *Sun’ (here) is referred to as the ‘on looking eye,’ outlook of the Yaksa (Yaksham adhyaksham): of.
Coomaraswamy, 111, p. 232 for details,

11y ‘unseen spiritual enemy,” Coomaraswamy, 11, p. 1.; or ‘god’ or ‘offering’ Coomaraswamy, III, p. 232,

12Cpomaraswamy, 11, p. 2, “Yaksa' in the sense of ‘invisible’ seems to be contrasted with cifra, in the sense of
“yigible.”

Vel RV, X.88.13; pljyvadeva “worshipful deity’ or VILE.6; 1.190.4—pujitath havir ddikars; AV, X1.2.24 piijya
gvariipdni, and such examples may further be multiplied.

Wyypra, pp. 9-10 and notes.

15:f, BV, 11.5.1; 1.13.5; 111.7.1 and relevant commentary of Siyapa and Midhava.
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yaksh gives good sense in four passages of the Rgveda, which are as follows:

“Here we have (in) I11.5.1, “displaying guarded treasure,’” (in) II1.7.1'—they extend long life
in display.” In 1.135.5, we have the sense of successful raid with the dilana set down. The
heroes intent on fravas show their victories and display themselves. The act (karman, 1.62.6)
which is most bound up with display is here associated with the damfa—*"outstanding feat™ of
the dadma ‘outstanding’ man of powers and skill.?

In some other Vedic occurrences of the word yaksha, it is compounded as yakshadrif and
yakshabhrit, and different opinions have been expressed about its real meaning. The former
occurs in a verse (R¥, 1.190-4) in praise of Brhaspati,—*like a steed, may the Intelligent One
hold control.® Sayana glosses it as “pdjitam haviradikam dadhanah,” and Coomaraswamy has
observed that it means simply one who proffers sacrificial worship.®

The other compound is Yakshadrish, ‘appearing like Yaksha,’ (R¥V, VII.56-16). Coomara-
swamy has remarked, in agreement with Grassmann, Geldner and Hertel, that this means
“Yaksha-aspect” rather than with Hillebrandt, that “Maruts are spiers out of Yaksha"* Bailey,
however, says that in it “‘one may see a richly clad chieftain.”

Thus, in view of such ramifications of the word yaksha it may be said, in agreement with
Coomaraswamy,” that the whole content of the word yaksha (m. or n.) includes the notion of
sudden luminosity, wonderful or ‘awe-inspiring manifestation of something normally invisible and
mysterious power properly to be worshipped." Despite variations in the meaning of the word,
this view broadly holds good.

One of the most important semantic features of the word in the later Vedic period is the
emergence of Yaksha as an ‘apparition.’ Indeed, in at least one passage in the Rgveda (VIL
61.5), Yaksha is regarded as ‘invisible enemy.” In some other passages,” the Bralima-Yaksha is
manifestly an ‘apparitional being.’ A similar idea is expressed in the Jaiminiya Brahmana (TI1.
203) where Indra describes to the Rishis what the Brahma-Yaksha looks like. Ultimately this
notion of ‘apparition’ may have led to the concept of Yaksha as an ‘ill-omened portent’ or
creature in the Kaufika Sitra (IX.3.3.)." Yaksha was thus being invested with his later garb.
This development, evidently, heralded the transformation of Yaksha into a demonic being, Yet
it is clear from Vedic literature that in the sense of a deity, he positively lingers there, although
in comparison to his later form he is less material, less manifest and incorporeal and, like most
of the Vedic deities, symbolic. That this amorphous Yaksha was conceived of as a Deva or deity

1Railey, op. cit., p. 155 er, seq.

2cf. F.W. Thomas, JRAS, 1946, pp. 1-12, for this translation which has also been quoted by Bailey.

JBailey, loc. cit., p. 155. He says “These meanings occur in Geldner's Ubersetzunyg as in his earlier Glossar; with
the Iranian evidence they stand confirmed.” cf. Bailey, op. cit., p. 156.

4jbid, p. 154. The glory of Brhaspati spreads in dvileka and on earth like droves of animal (steed) carrying a
Yaksha(?) Yakshabhrit is here, horse.

SCoomaraswamy, III, p. 236. fn. 10 remarks, ““In view of AV, X.8.43, where the indwelling spirit or very self
in body is called dfmavat yakga ‘that the knower of Brahma knows' . . . Yakgabhrt may well be tantamount to
pranabhrt bhitabhre, and bharir and jdrablirs, as that which is “support of life, being and birth.” :

8Coomaraswamy, 111, p. 236; on the same page, fn. 11, he remarks that, “espying the Yaksa," while it may well
imply the vision of something ordinarily invisible, by no means necessarily implies a disparagement of what is seen."

Fibid, p. 232. He clsewhere observes, “In any case the idea of wonderful, mysterious, supernatural, unknown
of magical power (as also) of invisibility and spirithood are all more or less involved in the early references . .
Coomaraswamy, II, p. 1.

#Bailey, op. cit , p. 154. A, Hillebrandt in Garbe Festschrift, 19, on RV, 7.61.5, thought that it could mean *an
apparition'' or opposite—*'Wesen Zauberwesen," cf. supra, p. 9, note 2.

RV, VIL6L.S, KU, IIL.156; JUB, IV.20-21.

10%This idea of ill omen could have arisen from what was essentially uncanny nature (of Yakshas)." Coomara-
swamy, III, p. 236. also fo. there.
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is clear from several passages.! In the early Vedic usage, Devas are clearly distinguished® from
demons although sometimes they indeed perform ungodlike actions.? Deva, in all probability
was an honourable designation. The same, however, cannot be said of the Vedic Yaksha which
carried both good! and evil® connotations. The Gopatha Brahmana (I.1.ff) clearly proves the
equivalence of Yaksha with Deva. Eventually, these honorific terms expanded in meaning till in
the Siitras, they attained an absolute parity.

In the Vedic passage, we hardly get any clearer idea of his appearance than that he is pro-
digious® or effulgent, glowing, rich with lustre and endowed with immeasurable strength® or
sboundless dimensions.”® By reason of this manifested nature, which is always very dim in its
material aspect, the Yaksha become, for the first time, familiar to Umai and Indra. But his
established position among the demi-gods was still not clear, although in the Arhtarvaveda (XL6.
10) the Maitrdyiniya Upanishad (I.5) and the Maitri Upanishad (VIL.5.8.) he has been classed
with the Gandharva, Asura, Rikshasas, Bhita, etc. However, “the specification of the term to
mean a species of spirit, usnally associated with Kubera, is not found until the period of the
Grhyasitras,” and with this the process of demonising the amorphous Yaksha came to a logi-
cal conclusion. This is one of the most interesting phenomena revealed by the study of the
semantic development of word.

The stage was now set for a cult of the Yakshas, the rudiments of which had already appeared
in the Vedic literature, It is likely that the priestly section organised the Yakshas under Kubera,
and finally evolved the theological aspect of the cult in the society which accepted it asa popular
religion.

SErTING OF THE CULT: RGVEDA

A cult can be defined as, the ‘practical expression of the religious experience™® and as such it is
closely related to the ‘doctrine,’ ‘the theoretical aspect of the religion.” In wider sense, all the
actions which flow from and are determined by religious experience are to be regarded as
practical expression or Cultus. In a narrower sense, Cultus, is ‘act of acts of homo-religious
worship.! As such, the Yaksha cult would mean a ‘body of practices and ritual observances
associated with the propitiation’ of the Yaksha, thus technically entailing the study of the
Yaksha, his representations, iconic or aniconic, the modes of his worship, and his wor-

shippers.
The Yaksha cult was a creation of the forces that were latent and silently operative in the
substratum of the early Vedic religious life. These forces worked vigorously to recreate an

1RV, IV.3.13; V.70.4; AV, VIIL.10.28 {Punyajana); X.7.38; KU, I111.15; JUB, TV.20 etc.

*For the sake of distinction from Deva, other, types of deities are called Miradeva RV (VIL2LS) S inadeva
{RV, X.99.3) or Adeva [RV, IV.22.11) of. Keith, op. cit., I, p. 75f.

3Gods disturb sacrifices (TS, I11.5.1), conjuration against gods (AV, 111.26.27; TS, 1V.5.10); Gods send disease
(Manava ¢S, 11.14).

LAY, X.7.38; (also RV, X.85.5); AV, VIIL10.28 where Yakshas are called punyajana and Gopatha Brdlmapa,
1.1fT. for 1he attitude of high respect. Revedic verb Yaksh also gives good sense if associated with Yaksha and the
passages of this type are 1.132.5; 1L5.1; TIL7.1.

SRV, IV.A.13, V.70.4; Kaudika Sitra, 1X.3.3; for the attitvde of fear and dislike. This dueal attitude persisis in
Buddhist texts and Jain tales too. The word Yakshativa in IT1.11.94; 1157, IL39%; Pr. A., 117, meaning “spirithood"
or condition of a higher demon of Yakkha may also be noted here. These references indicate a position of
honour with regard to Yaksha.

SRV, VIL56.16.

TKU, TIL1SM: JUB, IV.20; TB, 111.3.12.1; AV, X.7.38.

BJB, 111.203.

¥Keith, op. cit, p. 242; of. also Sdnkkdyana GS, 4.9; Afvaldyana GS, 3.4; Paraskara GS5; Pariiishia,
Tarpanavidhi.

10Wach, Joachim, Secielogy of Religion, London, 1947.
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amorphous word-concept into a sentient being and, later on, a body of practices and ritual
observances associated itself with the propitiation of Yaksha. Precisely, a cult developed
around him,

The beginnings of the Yaksha cult are found in the Rgveds. To make the Vedic Yaksha
understandable, the analysis of the references in the Rgveda is necessary. This text has the
occurrence of the word Yaksha in the following sequence.

. ATAN T qag 75 W7 fa¥ag | Rgveda, 1.190.4

- AT FET AE FROAGA AT 1 ibid, 1V.3.13.

. AT FETEE T 4 Ffw: T 1 ibid, V.70.4

s fawar qunfaT &t 7 avg foof 290 7 2% 1 ibid, VIL61.5.

TN A T HEA: WA T 7 GAGT /AT | jbid, VIL56.16.

T afefaear a=w {5 st sorEsEr 1)

|1 @ Al afsega afraear faw &3 2999 1 ibid, VIL8S.6.

. aETeaTERs afaw TR0 ibid, X.88.13.

8. Coomaraswamy explains the importance of the Rgveda, 1.24.7 by relating it to the

Atharvaveda, X.7. and also the Rgveda, X.85.5, thereby explaining that Yaksha here
15 used in a good sense.!

I

-

In the passages quoted above, Yaksha, in 1, 2 is something mysterious, not clearly definable;
but in 3, 4 he is dreadful and not someone to be consorted with. In 5, he is “beautiful®’; in 6,
yaksha is an honorific of Varuna, and in 8, in reference to the passage quoted there, Yaksha is a
primordial chthonic deity. But he is god in 2, 3,4, 6 and 7, either by overt statement or by
implication. In these passages, a striking point is the ambivalent attitude towards the Yakshas,
viz., the attitude of high respect as in the Rgveda, VI1.56.16, VILE8.6 and the attitude of distrust
and _disparagement as in the Rgveda, 1¥.3.13 and V.70.4. This ambivalence, later, became strik-
ingly marked in the twin aspects of the nature of Yakshas viz., benevolence and malevolence.

Yaksha is sometimes neuter, as in the Rgveda (X.88.13).* Coomaraswamy has said that in the
.Bgveéfﬂ, IV.3.13 and V.70.4 Yaksharit will be ‘god’ in spite of its evil character. However, his
material personality is still very much absent. Except for the Rgveda, VII.56.16, where Yaksha
is spoken of as having a beautiful form,* we find no reference to his looks or to his features. It
seems that in the Rgveda, although Yaksha had come to be accepted as a god, he too was
abstract like all the other Vedic divinities, Yaska, in his Nirukra, has later explained the physical
aspect of the Vedic gods. He says that according to some, gods were like men while others said
that they were apurushavidhdh ““not anthropomorphic.”** It is found that Yaksha, who in the
later Vedic texts has been described as beautiful, has also been regarded ‘invisible’ in the Rgveda
(IV.3.13), where we have “Do not (O, Agni) consort with Yaksha or any smooth swindler, intrigu-
ing neighbour etc.””® On the Rgveda (VIL6.15), Coomaraswamy says that ““Yaksha in the sense of

1Ccomaraswamy, II, addenda, p. 2.

icf. also, AV, X.8.43; GB, L1.L.G, JUB, IV.20-21. KU, HIL15f. Siyana has consistently explained Yaksha in
his commeniary as & “worshipful deity.”

3pgrawals, V.5, ACSE, introduction, p. IX. cf. Bailey, supra, p. 13. who, finds a reference to a *“richly clad
chieftain™ in the passage . . . K.C. Chattopadhyaya says that here the grandeur of Maruts has been compared to
that of the bridegroom having appearance of a Yaksha.

1Banerjea, J.N., DHI, p. 49.

$Coomaraswamy, 11, addenda, p. 2, Agrawala, V.S., reads in this a reference 1o “special places for warship of
Yaksha known as Yaksha-Sadana.” ACSS, introduction, p. IX, Coomaraswamy says that Yaksha hers may imply
both god or sacrifice and that the inauspicious meaning here depends on the context, not in the thing itself and
the meaning is . . “may we not take part in the rites of the evil men." cf. Coomaraswamy, III, p. 235¢.
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invisible' seems to be contrasted with ‘citra’ in the sense of ‘visible."! And in the Rgveda (v.70.4)
we have “let us not, O ye gods, of great power, encounter a Yaksha.'? Coomaraswamy explains
that Yaksha has been regarded here as an invisible enemy of what is being undertaken.® He is
the “unseen spiritual enemy.” This invisibility of Yaksha materialised in the later Vedic texts
Jaiminiva Upanishad Brahmana (1V.20-21) and the Kena Upanishad (11.156) where Indra
touches the Yaksha or in the Jaiminiya Brdhmana (111.203) where yaksha is of boundless
dimension having the likeness of a tortoise. The Yakshac shape in the Taittiriya Brahmana
(111.3.12.1) where it is mentioned as becoming ‘glowing’ by tapas, ‘austerities.’

All the same, the Yaksha cult had acquired some standing even in the Vedic age. Agrawala,*
quoting the Rgveda (VIL61.5), says that it was a cult of common folks and not of the developed
minds (@mitrdviivd), these common folks worshipped Yaksha in the special temples dedicated to
him and known as Yaksha-Sadana.® Some of the tenets of the cult were also being worked out
now. In this connection a passage from the Rgveda (X.88.13) is important; it refers to Agni as
the lord of Yaksha (Yaksha syddhyakshar tavishari vrihantarii). Subsequently, it is found that
before the acceptance of Kubera as the lord of Yakshas, Indra and also Skanda were offered
that status. But the name of Agni in one of the earliest references in this context is interesting.
He could not, however, retain this place.

Of the different aspects that were developed in connexion with Yaksha, the one signifying the
idea of possession makes its first appearance in the Rgveda (VIL61.5); here, as Agrawala’ has
explained, we have the suggestion that “Yaksha should not possess the body of the wor-
shippers.”” But the dominant note of the Rgvedic Yaksha is one of a benevolent deity. Bailey
confirms it adducing four passages from the Rgveda as evidence. He has said that “the Rgvedic
verb yaks" occurring three times and in one nominal derivative gives a good sense if associated
with * Yaksa."®

The tradition of the adjectival use of “Yaksha' seems to start in the Rgveda where the identity
of names has been achieved between Yaksha and Varupa.® Coomaraswamy has corroborated
this identity by reference to certain other passages. Thus, he says that in the Rgveda (X.88.13).
Sun is mentioned as the “onlooking eye or the outlook of Yaksha; for sun is the eye of Mitra
and Varupa in (the Rgveda, X.37.1) of Mitra, Varuna and Agni in (the Rgveda) 1.115.1 and as
repeatedly affirmed in the Rgveda “these are aspects of a single essence.”’ Agrawala, on the
other hand, finds in the Rgveda (X.88.13) reference to “‘Agni being the lord of Yakshas.”"! If,
however, this ‘single essence’ concept is accepted, it will be easier to explain why later, Brahman,
Atman, Purusha or the Buddha and others have been designated as ‘Yaksha.'

A review of the position of Yaksha in the Rgveda establishes the fact that Yaksha had been
accepted as a god, sometimes an ‘apparition’ of something dreadful or at other times something
good. His followers were gathering around him. His temples might have existed where lower

1Coomaraswamy, 11, addenda, p. 2.

*ibid.

Sibid.

4 ACSE, introduction, p. IX.

RV, IV.3.13.

8 4C 5B, introduction, p. IX.

Tibid.

8franica Ei Vedica, p. 1551, in reference to E¥, 1.132; 5; 1L.5.1; TIL.7.1; 1.62.6.

"RV, X.88.6,, cf. also Coomaraswamy, 11, addenda, p. 2. The associations indicate that “Varupa . . . elder
Brahman, unborn, unbeing, is that ground whence there springs up all that is and as Yaksha, the “'simplex chthonic
yaksha" of AV, VIL9.26 “is the invisible great spirit that indwells and manifests itself in the Tree of Life..."”
Coomaraswamy, 111, p. 234. A

10Coomaraswamy, ibid, p. 232. He says “that Sun . . . is then . . . nat i
e b urally in A%, X.7.33 the eye of that elder

1ACSB, p. IX.
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folks worshipped him. As regard his appearance, he was ‘beautiful,’ The demoniac aspects were
attached to his matcerial personality only when the sublime aspect was eclipsed. But Yaksha as
god existed in the Rgveda; as also his worshippers and place of worship. Images are not men-
tioned. Certain references to the miradevas and fisnadevas do occur but what bearing they had
on Yaksha images, if they ever existed, is not known and is too difficult to conjecture.

Expansion: Later Vedic Period

During the last stages of the later Vedic period culminating in the Sirrgs, the Yaksha cult
attained the status which came to stay. But in the earlier phase of this period, the Yaksha seems
to be defying the tendency to demonise him. This is amply corroborated by the Arharvaveda;
the Brdhmanas and the Upanishads. The adjectival use of the word is repeated in this period
also, particularly in connection with Brahman,' Prajipati, Manas and Mrityu.* OF equal signi-
ficance is the emphasis on Yaksha as the primordial or chthonic being. The primordial Yaksha
is described in the Gopatha Brahmana (1.1): “Verily, the Brahman was this in the beginning just
the Single, Self-existent. It considered, ‘I am the great Yaksha, just the one only (mahad vai
yaksham ted ekam evdasmi). Come, let me measure out from myself a second Deity (devari) of
like measure with myself (I.4.)."” The Yaksha accordingly disappears and is replaced by Atharvan-
Prajdpati, who is in his likeness in all respects and whom he instructs to emanate and care for
creatures.”* Again a reference to the primacy of Brahma-Yaksha is made in the Brhaddrapyaka
Upanishad (V.4). “He who knows that Great-Yaksha as the primal born, that is, that Brahman
is real, he conquers the worlds.”" It is as Brahma-Yaksha that Yaksha is regarded as the primal
being in the passages above. In some other passages, on the other hand, he was divested of his
Brahman designation, but not of his primacy. In the Atharvaveda (V11.9.25-26), we have yaksharnit
prithivyan eka vrata; in the same text elsewhere (X.7.38), we have a great Yaksha—malad
Yakshari—in the midst of the universe, reclining in concentrated energy—rapas—on the back of
waters, wherein are set whatever gods there be, like the branches of the tree about a trunk.! The
Taittiriya Brakmana (111.3.12.1) explains that Yaksha became primal as a result of rapas ‘austeri-
ties’—tapo ha yaksham prathamari sambabhiva. Comparing the primordial status of this Yaksha
with those of the epics and Puranas, it appears strange that various stories of the origin of this
svayambli, self-existent, or prathamjari, the first-born god, should have been devised at all.

However, the allusions to the adjectival or primordial roles of Yaksha prove that this deity
was occupying an honourable status in the later Vedic works. Sdyana’s commentary on certain
passages, and some other contexts corroborate this. Yaksha has been explained as Pijyam
svardpari by Sdyana in his commentary of the Atharvaveda (X1.2.24). Yakshas are called itarajana,
other folks, in the Atharvaveda (VIII.10.28); in the Paippalida version of this text, the word s
punyajana, sacred folks. The later lexicons take these words as synonymous with Yakshas,
Despite such vivid descriptions, it is found that even in the later Vedic literature sometimes
Yaksha is not properly explicable. Yaksha of the Arharvaveda (X.8.14,15) is something myste-
rious. The same idea is conveyed in the Jeiminiya Upanishad Bralimana (IV.20-21) and the Kena
Upanishad (111.15) where Brahma-Yaksha manifests itself to Indra, Vayu and Agni who were
unable to discover it. Indra, however, ran upon it but it vanished (tiro dadhe). Then Umi
Haimavati explained it as Brahman, Yaksha as something wondrous also occurs in the Jaiminiya
Brahmana (111.203, 273)—akipdro v@ ayam kaiyapas samudre amtarart mahad Yakshar, The

1Brahman is Yaksha in JUB, V.20; KU, I11.15; BU, V.4; 5B, X.1.3.13.

3ef. Coomaraswamy, I1I, p. 239,

*Coomaraswamy, 111, p. 237, commenting upon this passage, connecting it with the Sankhdyana Aranyake,
X112, and R¥, 1.24.7 and L.182.7, he finds an allusion to the tree of life. However, the modified version of this
story of the Brahman-Yaksha is given in the Aitareya Arapyake, 11.1.4. and Aitareva Upanishad, 1.1. where
Atman has substituted the Brahman-Yaksha. Coomaraswamy, 111, p. 238,

4Coomaraswamy, IT, p. 2, also II1, pp. 232M. *Wherein® here has reference to the Skambha of AV, X.7.
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Satapatha Brahmana (X1.2.3.5) envisages, the similar idea of Yaksha's ‘mnnifestatiqn‘ or “clusive
representation’"—Phantom Magoris. In many passages Yaksha is in neuter gender like Ernhmm:_l‘
which indicates the absence of a clear-cut conception of the appearance of the Yaksha. His
elusive appearance tries to find some material counterpart in the Kena Upanishad (IIL15ff) and
the Jaiminiva Brahmanpa (I111.203) but even that is not clearly manifested although responsive to
the sense of touch in the former. The latter explicates only the ‘boundless dimensions’ of the
Yaksha by comparing him with a huge tortoise. As in the Rgveda, Yaksha is a more or less
wondrous or invisible being although, by way of comparison, his looks are likened to a richly
clad chieftain (Rgveda, VII.56.16) or a tortoise of huge dimension.®* In these comparisons how-
ever two major material modes of conceiving a deity in the anthropomorphic and theriomorphic
forms are clearly evident. Later, Chéndogya Brahmana (1.7.14) transformed Yaksha into some-
thing of ‘beautiful looks,” which may have assisted in formulation of his anthropomorphic
appearance.

The great Yaksha of the later Vedic phase is also eulogised as presenting some important cosmo-
logical motifs. Commaraswamy? has brought out the association of Yaksha with the motif of “Tree
of Life’ in the Atharvaveda, X.7.38 and 26 with a reference to some other Vedic passages; and he has
also pleaded that the connexion with ‘water’ is not contradictory to that with the ‘tree.’* An idea
about the aquatic abode of Yaksha may be obtained from the Atharvaveda (X.7.38, salilasya
prishthe).* Elsewhere, Siyana has explained ‘Gandharvasya dhruve padant’ (Rgveda, 1.22.14) as
antariksha region, and has quoted a passage from the Nrisinila Tdpaniya® that the sky is inhabit-
ed by groups of Yakshas etc.—yaksha gandharvapsarorgana sevitari antariksham. Tt follows
that sky, water and trees were regarded as abodes of Yaksha; Water and Tree have been identi-
fied as the cosmic elements in which Yaksha found abode but eventually the cosmic form of these
elements was shadowed in the later tradition, and these in their most terrestrial form came to
be accepted as Yaksha's abodes. Even then the connexion between the cosmic and terrestrial
concepts of water and tree as the haunts of Yakshas is obvious. In the process of transformation,
the mystic importance of the cosmic element was lost and ‘Water' became ordinary water, not
that of the Rgveda (X.83(?)6) which bears the primal Germ wherein the Universal deities con-
sorted, and ‘Tree’ the ordinary tree, not the cosmic ‘Tree of Life,” the trunk of which contains the
universal deities. Agrawala has emphasised the sanctified nature of Yaksha’s habitats by adducing
passages to show that these were known as Brahmapura (Atharvaveda, X.8.29-30; Mbh., Santi
Parva, 171.52) on the ground that Yaksha was also known as Brahma.’

Some information can be obtained from the early literature about Yaksha priests. The

Samarahasyopanishad® regards the Yaksha-worshippers a despicable; the worshippers thus viewed
may include priests also.

Yakshas have been regarded as intelligent beings with an enviable capacity for asking philoso-
phical questions concerning mind and matter. In the Malabhdrata, we have the famous yaksha-

14V, X.7.38; GB, LIf; JUB, IV.20-21: KU, 111.157. In these passages Yaksha or Brahma-Yaksha, as the case
may be, is neuter.

2Compare, mahad yakshai, GB, 1.1 or mahakdya, Mbh., 111.247.20,
Coomaraswamy, I11, p. 232f.
Yibid, p. 232 1. 5

Scf. also AV, XI. 2.24 and GB, 1.11. ‘Salilasya prishthe’ has been discussed by Coomaraswamy, III, p. 234
note 5, which he says, is “the primordial,” ‘indeterminate fuidity’ (aprakerar salilam of BV, X.129.3), A cons-
tant association of the primordial Yaksa with waters is perfectly normal in view of identification of Brahma
whose ‘world is water’ . . . The ‘Yaksa in the water’ is a recognised formula, cf. the allusion in AV, X1.2.24
where the commentator explains yakgart quite intelligibly as pifyam svardpat the “worshipfal intrinsic aspect
+ « - Of the Brahman.” ¢f, Coomaraswamy, 111, p. 243 fn. 5.

falso, Gapesaphrvatipaniya, 1.2,

TACSB, p. 1X.

BUnpublished Upanishads, ed. Pandits of Adyar Library and C, Kunhan Raja, 1933, p. 235,
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prasna put to Yudhishthira.! The Pali works and their Afghakathds have several Yakshas of
similar capacity. The tradition of such a prafnottara-malika, a chain of questions and answers,
goes back to the eighteen mantras of the Yajurveda (XXXIL9.45 etc.) which are known as
Brahmodya. Agrawala says that Brahma there was synonymous with Yaksha.* The mantra in the
Atharvaveda (X.2.28.23) definitely mentions a Brahma-Yaksha, and in the Atharvaveda (VIIL.
9.25-26) we have a Yaksha-yakshar prithivydn ekavrata—in the riddles.

Some individual Yakshas appeared in the later Vedic texts, and probably the idea of a pantheon
followed thereafter. The feminine counterpart of Yaksha probably made a beginning during this
phase. Coomaraswamy has introduced the concept of feminity in connexion with the Yaksha of
the Atharvaveda (VII1.9.8). This passage refers to Yaksha as ‘stirring’ (ejate), a word specially
connected with quickening of Agni in the womb as for example in the Rgveda, V.78.7-8 “in the
operation (vrate) of Virdj...from whom as explained in the Atharvaveda VIIL10, all things
“milk” their specific qualities; ..., and if the Yaksha is here Agni or the Sun, ... the Magna
Mater must be thought of as Yaksi; m and f introduces nothing new in principle; the duality
is already latent in the Supreme Identity.””® Yakshi, however, does not appear in her usual garb;
she is not a ravishingly beautiful bewitching woman or a cannibal or enticing ogress or a wor-
shipping devotee of the gods, seeking salvation from them. The femininity has been suggested
only by parallel references involving Magna Mater and a birth.

Kubera also emerged during this period, but his lordship over the Yakshas was established
enly later in the Grhya Sitras. In the beginning, he is a Rikshasa and the master of robbers.*
Alternatively, he is associated with the Guhyakas, for we have in the Arharvaveda VII1.10.28,
a reference to milking of concealment (rirodha) out of the universe by ‘Rajatanibhi’s son of
Ka(au)bera.’® This emphasis on concealment connects Kubera with Guhyakas® rather than with
Yakshas. The latter’s subordination to Kubera was, however, established in the Grhyasitras™ and
was retained subsequently. With this acceptance, the process of finding a lord of Yakshas that
started in the Rgveda where Yakshasyddhyaksha in Agni,* was concluded in the Sdtras, in the
final acceptance of Kubera as the lord of Yakshas. One of the early reference to Kubera is
found in the Jaiminiya Upanishad Brahmana (111.41.1) not as the lord of Yakshas but in the
list of teachers and as pupil of Jayanta Virakya. In the later works Kubera was accepted asun-
contested guardian of the northern quarter but in the Atharvaveda (I11.27.1-6) Soma is ascribed
that status. In the $ri-Sikra (7) he has been called devasakhah, which may indicate that he was
still short of divinity. In the Sdfras® his position crystallised and he was accepted as the lord of
Yakshas.

Yakshas as a ““class of beings’ made an unmistakeable appearance in the later Vedic period.
They were supernatural beings but, as category, they were certainly different from the order of the
proper Vedic divinities. They form a class with demons in the Maitrdyiniya Upanishad (1.4.6) and
Maitri Upanishad (VI1.6.8) and in various Sutras. In the Atharvaveda (X1.6.10), however, their
function is protective. The ambivalent attitude towards the Yakshas which was apparent in the
Rgveda is recognisable in this period also, and covers both Kubera and the Yakshas. In the

linfra, p. 241,

2Gdhd aur Palkdyd (Hindi), Janapada, 1. (1), January, 1953, pp. 70; cf. also Gaur, G.D., Malhor (Hindi), ibid,
p. 751,

3Coomaraswamy, 111, p. 233 n. 7.

5B, X111.4.3,10; Sankkdyana S5, XV1.2.16-17; Aivaldyena 58, Uttarashatkah, 1V.7.

EBanerjea, I.N., DHI, p. 337.

¢Patanjali in Makablkdihya refers to Vaisravana as lord of Guhyakas and his more popu'ar name Kubera does
not occur there in the context. supra, p. 5, for Yaksha vis-a-vis Guhyakas.

TSankkdyana G5, IV, 9; Aivalayana GS, 111.4.

Ssupra, p. 16,

¥Sank hdvana Grhyafirra, 1V.9; Advalayvana Grhvasitra, 111.4; Pdraskara Grhyasiitra, parisishfe, under
Tarpapavidhi,
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Satopathda Brahmapa (X111.4.3.10), as already noted, Kubera is a Rikshasa and master of
robbers. As lord of Yakshas, he is sometimes terrible.” In the Kausika Sitra (1X.3.3) Yakshas
are included in a list of ill-omened portents and, as Coomaraswamy" has said, in the later litera-
ture Yaksha in plural may be either good or evil, and it can be easily seen how “the idea of ill-
omen could have arisen from what was essentially the uncanny nature of” the Yakshas.

The Satras mark the end of the Vedic period, and they contain material which proves clearly
the transformation of Yakshas into demi-gods. Their equivalence with various other classes of
demi-gods such as Rikshasa, Gandharva, Pitri, Asura® and Kinnara® is also evident. This period
also offers evidence of caitya-worship. In the Buddhist and the Jain traditions, caityas occupied
an important position. And there is sufficient evidence to prove that many such caityas belonged
to the Yakshas® That the caifyas received worship is proved by the Afvaldyana Grhyasitra
(1.12.1.3) which refers to the offerings and the sacrifice for cairyas. Yakshas, according to
the Sitras, received oblations in the Sraddha rituals® along with other demi-gods. There were
priests who administered the Vindyaka pija, and performed worship of the Yakshas also.” About
some important individual Yakshas, besides Kubera,® who find mention during this period,
Manava Grhyasitra (11.14.29) supplies useful evidence. Certain names viz., Bhiru, Jambhaka,
Virapdksha and Vaisramana are mentioned in this text and these evidently are the Yaksha-names
for, they figure on the list of Yakshas in other texts.” Moreover, these gods are certainly not the
Vedic gods. Panini also refers to four Yakshas viz,, Supari, Visila, Varuna, Aryamd, while
referring to the contemporary social convention of naming.* The Manava GS (11.14.28), inciden-
tally, provides interesting information about food and other offerings to these deities; these
included cooked or uncooked rice, meat, fish and flour-cakes besides fragrant substances, bever-
ages and different types of wreaths as well as garments.

Kubera, however, was more widely known and his other designations known during this
period were Mahdrdj@ and VaiSramapa.'* But it appears that he was still not assigned the
guardianship of the northern quarter, which became his normal function around this time.'?
In Panini, however, Mdhardja is only a devata (1V.2:35) to whom mahdrajabali oblation, was
offered.”

An important development in this period was the acceptance of Yaksha as tutelary deities in
the households.!® This is indicated by the tradition of naming recorded in Pinini in connection
with Sevala, Aryam etc. Aryama was associated with child-birth."® In the rituals of Yaksha
worship in Pipini and Patanjali we come across mention of their images and temples. Panini

1ibid, also Sankhdyana S5, XV1.2.16-17; Aivaldyana 55, Uttarashatkah, 1V. 7.
2111, p. 236 note 11.
IRpivaddevard, YI1.63.
L 4gni GS, 11.6.7.11.
Sinfra, p. 42.
& Sank kdvana Grhyasdrra, 1V.9.
T Mdnava Gripvas@ira, 11.14.30,
#In his developed form as seen in the Purdpas, he looks much different from his early image and Banerjea has
pointed out that the twain cannot be related. cf. Banerjea, J.N., DHI, appendix A (d}, pp. 574-78.
sVP, Ch. 69; Mahdmdyirl, 1. 97; Kathas., 111.133 for the first three; Vaisravana is same as Kubera, Arbman,
Rudra, p. 58 has attempted an explanation of a number of th's “strange varicty of names.” Keith, A.B., op. cil.,
P. 4L
1 Agrawala, V.5., Panini, pp. 187, 364; the children were named after these gods obviously because they were
received as a grace from them.
Dibid, p. 359.
120 {d ava GS, 11.14.29,
13J, Y1.259, 265; Agrawala, Panini, p. 355,
14 Agrawala, Panini, p. 359,
15ibid, p. 187.
6l AV, 1.11.1; Lader's List no. 813; Agrawala, Panini, p. 364,
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(V.3.99) seems to indicate ‘concrete representations of deities.’ Here Banerjea precludes the
possibility of reference to the Vedic gods; it is more likely that popular gods like Yaksha, Kubera
and others might have been meant.! The commentary of Patanjali on Papini (I1L.1.133) throws
light on some traits of Kubera's image, stating specifically that the pedestal of the Vaiéravaga
image was shown raised. The temples (prdsdda) of Dhanapati-Kubera are mentioned in Patanjali's
commentary on Pinini's Sirra (I1.2.24). In the temple, musical instruments were played in the
assemblage of the worshippers.®

Theological Aspect: Vedic and Subsequent

The sublimity of the Vedic Yaksha will not be fully realised unless esoteric basis for the
belief in them is pieced together. The profundity of this belief manifested itself in a theology
pertaining to Yaksha-worship. Theology is generally understood as a science of religion dealing
with the knowledge of god obtained through reason, revelation or a methodical arrangement of
the truths of religion in their natural setting. The theological concepts enunciated in connection
with various roles of this deity are of supreme importance clarifying, as they do, the sublimity
of Yaksha.?

An important feature in this connexion in the Vedic texts in his association with the specula-
tions on cosmology. In the early Vedic speculation on cosmogony there are two lines of thinking
as regards the coming into being of the universe; the one views regards the universe as the result
of mechanical production, the work of carpenter’s and joiner’s skill; the other represents it as the
result of material generation.® The early Vedic philosophers made no distinction between the
efficient and material cause of the creation of the universe. Several notions were put forward to
explain the creation through the agency of some divine power, and one of these attributes to
Yaksha the creation of the efficient agency. This Yaksha was created by no one; he was self-
existent (svayambha)® or ‘single,” in other words, primordial. The Gopatha Brahmana relates that
the Yaksha (Brahma-Yaksha) considered, while floating on the surface of the cosmic water, that
He was self-existent and alone. He was from Himself and was only Himself. It considers, ‘I am
the great Yaksha, just the only (mahad vai Yakshar tad ekam evdsmi). Come, let me measure
out from mysell a second deity (devari) of like measure with myself™ (I.1.4). It thought that It
would create another being like Itself and thus It laboured and heated Itself and perspired, and
from the moisture, It produced Atharvan-Prajipati who was instructed to emanate and care for
creatures. Here the ultimate source of creation is Yaksha Itself, and Prajipati is only Its creation
responsible for subsequent creations.® In the Atharvaveda (X.7) dealing with skambha ‘*frame of
creation,” we have riddles in the form of questions and answers dealing with the origin of the
universe, and Yaksha is described there as “lying in the middle of creation (bhuvanam) who
strode in penance on the back of the sea-in it are set whatever gods there are, like the branches
of a tree round about the trunk (X.7.38)."" Besides the element of water, the motif of ‘Tree of

1Banerjea, J.N., DHI, p. 85,

2ibid, p. 337.

3A very interesting survey of the evolution of the philosophical import of the term ‘yaksha® has been made by
Wijesekara. He tells that starting from the tenth Mangdala of the Rgveda where ‘Yaksha' occurs in a cosmogonic
context, it develops finally in the Suftamipdra. It imports ‘Sudden flash of light,’ ‘mystery,” magic, ‘magical
power’ in the earlier books of the Rgveda in its tenth Mandala and in the Arharvaveds it develops into a sense of
*wondrous being’ and as such it was applied to Hiranyagarbha-Purusha. It is applied to manas (Vdjazsmeya
Karthind), as “m'crocosmic-psyche.” Upanishads use it in the sense of Bhuta or Atman as *“'a mass of intelligence™
(prajninaghana) or “a mass of knowledge (vijiiinaghana). It is this idea of the original pure consciousness (hat
seems to be antecedental to the Pali Yakkha." Wijesekara, O.H. de. A., *'The Philosophical import of Vedic
Yaksa and Pali Yakkha,” Uriversity of Ceylon Review 1(2), Colombo, November, 1943; cf. a'so Keith A.B., op.
e, 1l p. 242,

{Macdonell, A.A., Vedie Mythology, p. 118.

"GH, 1.1

fef. BU, 1.4.17. for Atman in form of person, who was the creative and efficient agency.
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Life' has been indicated here. This simile of tree is used in the context of the origin of the uni-
verse in the Taittiriya Brahmana (11.8.9.6) again, which shows that it was also regarded as one
of the Prime Movers. In view of this, the associations of Yaksha with the skambha, the source
of all creation cannot be ignored. In this passage of the Atharvaveda Yaksha is represented as
the principal primordial source responsible for creation, and the idea is fairly recurrent.!

In the Brahmanas and Upanishads, however, this primordial Yaksha was designated as
Brahman; in some instances, it is the other way about, which must be noted in order to under-
stand the status of Yaksha clearly. Brahman was himself a later creation.® In the Satapatha
Brahmana (X1.2.3f) we have Brahma-Yaksha, who was there in the beginning. It created gods
and made them ascend beyond the carth, Then it went beyond the sphere where It considered:
“How can T descend again in these worlds?” It then descended by means of ‘name’ and ‘form,’
and it is from these two principles that the universe is extended and he, who knows these two
great forces of Brahma-Yaksha, becomes himself a great force.® This idea of the primal Yaksha
(or Brahma-Yaksha) is carried through the Upanishads also. The Brihadaranyaka Upanishad
(V.4) calls Yaksha-Brahma as Real and “first-born.’ and says that “He who knows Yaksha as the
first-born—namely, that Brahma is the Real, conquers these worlds.” Here again, Brahma
designates the Yaksha, who is also Real; by this probably it is intended to be indicated that
Yaksha is the final ground of existence in the manner of the Upanishadic mahdvikya ‘great
sayings,’ viz., ‘Satyasya satya.” In the Kena Upanishad (111.32f). Truth is precisely spoken of as
the abode of Brahma-Yaksha.

The equivalence of Yaksha with Brahma is again found in the Kena Up. (IIL15ff), where
Yaksha manifests itself to the Devas who do not understand it first. It tests the might of Agni,
Viyu and Indra by putting a straw which Agni could not burn, Vayu could not lift and Indra
could not carry. Later, Umd who is allegorised as knowledge,* explains to the gods that it is
Brahma (Yaksha). In the passages of this Upanishad, this Yaksha-Brahma is a material force and
is touched by Agni, Viyu and Indra (IIL.27F). 1t is like ‘lightning which flashes forth' (IT1.29).*
It is also called fad-vana (it-is-the desire, ITL.31) and represents mystic doctrine of Brahma-
Yaksha. Austerity, restraint and work are its foundations, and the Vedas are its limbs, truth is
its abode (IT1.32f).

In some of the passages quoted above, thus, two aspects of the Yaksha's activity are clearly
discernible. Sometimes, he himself is the primordial stuff, the material as well as the efficient
cause of the universe® and, in some other cases, he is only the creator.” In the Atharvaveda
(VIIL9.8), Yaksha is mentioned as stirring, which may be indicative of the critical period of
creation by the Yaksha.® On the whole, it appears that Yaksha is either a self-born® primordial
deity, or the myth of his coming into existence has not been mentioned at all and he is repre-

1gf, AV, X.8.15, where Yaksha is described as ““in the midst of existence.” ibid, VII1.10.26, has Yaksha ‘single
on the Earth.” In BU, 1.2.1, Purusha is similarly spoken of and this idea of Singleness goes for Primordiality.

24The conception of Brahma . . . had hardly emerged in the Rgveds; Dasgupta, 5.M,, op. ¢it,, p. 20. One of the
meanings of Brahma was “Great” and it is in this sense that He probably designated Yaksha. The practice survives
even now in the popular tradition in which the village deit'es are sometimes addressed as Brahma (Barama) or
Deva (Deo).""

¥The translation is after Eggeling, 58, SBE, XL1V, pp. 27-28.

sHume, The Fifteen Principal Upanishads, Kena, p. 338 note 2.

5This simile explains that Brahma (Yaksha) is something that appears for a moment in lightening and then
vanishes from our sight. of. The Upanishad, 1, translation Max Miiller, SBE, 1, Part I, p. 152 note 1.

4V, X.8.15; X.7.38; 5B, X1.23.5,

68, 111

Bsupra, p. 19.

TR, 111.3.12.1 tapo ha yaksham prathaman sambabhiva; BU, V.4 cf., also AV, X1.2.24, where “to Rudra
belongs the Yaksha within the waters."
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sented as the being who existed since the very beginning.! He was there in the beginning, floating
on waters, This first-existent being has been described as non-being (asar) or ‘one only without
asecond’ and it is said that from that non-being, Being was produced.® Yaksha, the self-existent,
is described as manifesting himself in the Atharvan-Prajdpati or Brahman (because in the relevant
contexts, he is designated as such) or ndma, ‘name,’ and ripa, ‘form.” He is also described as
having created the universe and the gods. The Yaksha is also described as revealing itself to the
gods who touched it. It had a bright form capable of being felt and touched. The presentation
of the material personality of Yaksha (Brahma) is rarely found; it is present particularly in the
Kena Upanishad. Generally speaking, in the Upanishads sometimes no difference is made between
material and immaterial being; Yaksha of the Kena Upanishad is a case in point. Similarly in
the Brhadarapyaka Upanishad (IV.2f), it (being) is supposed to reside within the space of heart,
having the size of only a thumb. In the early reference, particularly in the Brdhmanas and
Upanishads, it is also important to note that Yaksha has been presented both as the first-born
( prathamjari) and self-born (svayambhi).

Another feature of the philosophical concept of the Yaksha is its co-incidence or equivalence
with other gods.® The interchangeability of the term Yaksha is particularly of interest in the case
of Brahman and, in several instances, the passages start with the myth of Yaksha who is eventually
replaced by Brahman.® In certain references, the case is just the opposite i.e., the passage starts
with Brahman who is eventually replaced by Yaksha.® This indicates beyond doubt, that in the
final evolution of the concept of Yaksha, Brahman was included, and thus Brahman supplanted
Yaksha almost completely.

In the Atharvaveda. Yaksha has been twice equated with the individual soul and it is thus
conceived as Pure Consciousness® i.e., prajiidnaghana, ‘mass of intelligence’ or vijfidnaghana, ‘mass
of knowledge." The Atharvaveda (X.8.43) describes “The lotus flower of nine doors (human body)
covered with three strands (gumas)—‘“what drmavara Yaksha is within it, that the Brahman
knower knows.” Again in the Atharvaveda (X.2.31-32) is the description—"Eight-wheeled, nine-
doored is the impregnable stronghold of the gods; in that is a golden vessel, three-spoked, having
three supports-what soul-possessing Yaksha there is in it, that verily, the knowers of the Brahman
know.”” This idea of pure-consciousness in the Arharvaveda, with regard to the individual soul
may be connected with the attributes of the yaksha of the Kena Upanishad. In the Jaiminiya
Upanishad Brahmana again, Brahma-Yaksha enters the body of person and becomes the immanent
spirit within him and other than that which it indwells.* In this aspect Yaksha again occurs in
the Surranipata® where the phrase endvatd yakkhassa suddhi is found. In the Mahdniddesa,®
yakkha is explained as denoting satva, nara, manussa, purusa, puggala; jiva and jantu, and suddhi
as purification. The phrase thus “denotes the individual soul in identifving yakkha with the true
“Self” (gttd) in the man as distinguished from the empirical ‘self” (aftd) which is other than the
self (anattd).”™ These passages from Pali texts evidently represent reverberation of the Vedic
psychology pertaining to the Yaksha.

In the Vedic period, thus, the philosophical impact of Yaksha is provided by references to the
cosmogonical, psychological and adjectival contexts of the word and the figure and those sublime

14V, X.7.38; VII1.9.25-26.

2Chandogya Upanishad, VI1.2.11.

3supra, pp. 11W; 165,

K ena Upanishad, 111150 BU., V4.

5GB, 1.1.f,; SB, X1.2.35.

&The idea of Soul as Pure Consciousness later found its expression in the Sin hya System of Philosophy.
ef, also Tairtiriva Arapyaka, 1.27.2-3.

fCoomaraswamy, I11, p. 235, quoting JUB (Sic. 24.1.2); 20.3; 23.7.1V.24.
YFausbill, p. 478 and p. 75.

107}, p. 281.

L Coomaraswamy, IIT, p. 235.
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aspects of Yaksha which could not be sustained subsequently. It appears that on being supplant-
ed by the concept of Brahma, the Yaksha made a diversion towards the Bhakti cult and found a
ready place there.

Another significant aspect of the Yaksha theology is the belief in the great intelligence of
Yaksha, which is attested by the Mahdbharata® in reference to the Yaksha and Yudhishthira. In
the Suttanipdta® again, Suciloma, and Alavaka are represented as inquisitive spirits eager to
understand the problems of existence. A dialogue between Dharma-Yaksha and Yudhishthira in
the Makabhdrata entailing metaphysical, spiritual and cosmogonic enquiries illustrates the intelli-
gence of Yaksha. A commentary on the ethico-philosophical yaksha-praina® has been provided
by Nilakantha. This Commentary gives further proof that the whole discourse is impregnated
with deep spiritual import. According to the Commentary,* the Sun of the first question of
Yaksha is, in fact, the unpurified soul which, according to the answer, is exalted by Brahman,
i.e., Veda or self-knowledge, through the practice of self-restraint and other virtuous qualities.
Ultimately, the Soul is established in the Truth or Pure Knowledge. Nilakantha has thus observ-
ed that the questions have been started for the purpose of ascertaining the truth about Atman.
The Upanishadic view in this connection is that the knower of self transcends sorrow. In the
questions, Sun is Atman, according to Nilkantha, and thus the query as to ‘what makes the Sun
rise’® is actually “what makes Atman rise.” The whole passage is extremely important in the light
of the reference in the Atharvaveda where no other than Yaksha himself is the “individual soul.""*
The dialogue again, according to Nilkantha, has spiritual meaning, indicating the need for
spiritual sacrifice for acquiring pure-knowledge. However, the Yaksha's questions are of diverse
nature pertaining also to learning (111.297.24fF), the divine attributes of the Brahmapas and of
other castes and classes, the virtues and vices of human beings, the Vedic lore and cosmogonical
enquirics. Among these the cosmogonical enquiries are interesting. Yuddhishthira told the
Yaksha in response to his query that the universe consists of air alone,” that the sun lives alone,
the moon takes birth anew, that the Earth is the largest ficld. Yudhishthira also tells the Yaksha
in the same context that the world is covered with darkness, space is only water, the Sun is fire,
the days and nights are fuel, the months and seasons constitute the wooden ladle and time is the
cook, who is cooking all creatures in the vessel.®

All these answers were accepted ultimately by the Yaksha as correct. The whole parable is
important as it provides a clue to the Upanishadic speculations on Yaksha. This Upanishadic
Yaksha is known only to the knower of Brahma, and has been mentioned in cosmogonic con-
texts as well as in terms of the individual soul. No wonder, therefore, that Yudhishthira, the
knower of frutis could know not only the answers of the questions of the Yaksha, but ultimately
him too.

Buddhist literature also has preserved equally important contexts. In the Surtanipata, again
the Yakkhas appear as inquisitive questioners, and put metaphysical questions to the Buddha.
Instances of Suciloma, Alavaka, Hemavata and Sita may be cited in this connection. In reply
to Alavaka's questions, the Buddha says that ‘laith is true wealth, that pursuit of Dbarma brings
happiness and Truth is Sweetest, while life is best.” He continues that it is by “faith that one
crosses the stream of existence, by zeal, the sea, by exertion one conquers pain and by under-

1)11.296-97; for a similar story, Devadhamma Jdtaka, 1.25T.
2Faushall, pp. 290, and pp. 45,
3For the antiquity of such riddles, supra, p. 19.
“Nilkaniha's Commentary, Mahabhérata, 111.313.45. ed. Ramchandra Shastri, Citrasala Press, Poona.
Scf. MBh., ed. Ramchandra Shastri, T11.313.45.
S3upra, p. 23; cf. also KU, 11131
TThis view finds expression in the Greek philosophy in the thoughts of Aniximenes who could well have been
a confemporary. -
#cf. BU, 1.2.4. regarding similar actions of Mrityu,
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standing, one is purified.”* Thus the Buddha inculcates his Dhamma whose understanding, it is
said, makes one pass away without grief. In this dialogue which was started by the terrible
Yaksha, the Buddha preaches his doctrine to influence him. This Yaksha is not like the intelligent
Yaksha of the Mahabhdrata who only elicited the true answers to his questions from Yudhish-
thira. Obviously, the reason of such difference is, firstly, the temptation to edify Buddhist faith,
and secondly a change in the concept of Yaksha in the Buddhist system. Hence the fall of status
of Yakkha here. The account of Suciloma Yaksha has the same theme, He starts by threatening
the Buddha but ends up as this disciple. His enquiry leads to the preaching of the Buddhist
doctrine that many human emotions like passion, hatred, disgust, delight originate in the body
from desire and self ‘like the shoots of the banyan tree.’ “Those who know it’ said the Buddha
to the Yakkha, ‘cross over this stream of existence and come no more.™ These Buddhist Yakkhas
may not be as intelligent as their Brahmanical counterparts but they are at least equally
inquisitive.

Some of the Yakkhas have been mentioned in the Pali Buddhist works as Sotdpdnna,® while
vakkha Indaka has been described as a puggalavadi. Both these words are of great significance.
The Sotdpanna, ‘stream-winner,’ is addressed to that lay-disciple of Buddhism who fully under-
stands all the five-indriyas, ‘senses.’'® Thus the Sordpanna Yakkhas reflect the high degree of
attainment reached by these spirits, Indaka's case is more interesting as he appears to be an
animist,? who wanted to know from the Buddha as to how the soul finds its material counterpart.
The Buddha replied to him that the embryo evolves into its final shape by the laws of physical
growth and not by soul’s decree. He asked the Buddha how, if material is not the living soul,
the soul possesses the body.® The Buddha did not accept his view which amounts to materialism,
and so preferred to side-track the issue by resorting to a physiological explanation. Similar views
were held by Paydsi also. Paydsi is represented as a ‘materialist,” denying the concept of any
other world, rebirth, Karman and any independent soul-entity.” This Paydsi is also known as
Serissaka Yakkha® or Serissaka devapurta of Serisa tree.”

In the Buddhist works,!® Hemavata and Sitagiri are the other Yakkhas who put questions to
the Buddha. Hemavata enquired of the Buddha about the origin of the world, and was answered
that the world has originated from and is afflicted with five pleasures of senses and mind. These
Yakkhas are further told, in reply to their enquiry that through moral virtues the stream of’
existence is crossed."

All these passages reflect either the great intelligence of Yakshas or their inquisitiveness in
regard to the ethical and existential problems of beings of the world. And the knowledge, thus
imparted by the Buddha, makes them wiser,™* This again is complementary to the concept of the
intelligence of Yakshas. In any case, Yakshas are either the repositories of knowledge themselves

15n. (Hare), pp. 29T,

25n., 11, 5, p- 47; cf. also the dialogue between Punnaka and Vidhurapandita, Jdtake, VI.148(T.

35uciloma, Khara: Suciloma is also represented as Sakagddpdmi, ‘once-returner,” in the Sdratthopakdsini. For
the explanation of both these words. cf. Kathdvarthu (ed. Taylor, A.C., PTS, London, 1894-1897}, 1, 2, pp. 70T

15 V.193; 205.

SPuggalavddin, Sn. A., 1.301. Reference to Indaka Yakkha is important as it reveals that in Buddhism a distinec-
tion has been made between the Yakshas who were laymen and those who positively belonged to a metaphysical
school like Puggalovddin, As is well known, this particular view is refuted in details in the Kathdvarthu,,
1, pp. 15-69.

S Kindred Sayings, 1.262f; Sn. A, 1.301f; cf. also DPPN, sv. Indaka.

D., 11.3161.

)y, A, pp. 331, 34, 342 cte.

Wy, A, 331, 333,

105n. A (Hare), pp. 25,
115, (Fausbéll), 1.9.
12jhid, verse no. 176.
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or they attain it through their intelligent enquiries. And in both these aspects, they are capable
of great knowledge. To this concept of the supreme intelligence of Yakshas may also be added
the Upanishadic concept that Yaksha itsell was real and could be known only to the knower of
Brahma.

Later, Yaksha was relegated to the lower ranks. In his philosophical and psychological con-
texts, he was replaced by Brahman.' One of the reasons for this transformation could be the
development of his personality to befit the personal god of the Bhakti cult. One of the early
references to the Yakkhas as cult gods is found in the Mahaniddesa (p. 89) where Kubera,
Avaruddhaka, Manibhadra and Pidrpabhadra are mentioned. The Yaksha cult as a popular
devotional system of the Bhakti order was polytheistic. Although monism may be discernible in
Yaksha-worship in the later Vedic texts, such grand aspects do not survive in his case during the
post-Siarra period, The title bhagavdn, which refers to the god as a personal deity, is addressed
to Kubera® and Manibhadra. The exclusive worshippers of Manibhadra and Piirpabhadra have
also been described,® But a process of transformation and supersession is a recurrent feature of
the Yaksha cult. It appears that, due to a lack of self-supporting force, the Yaksha cult wilted
under the pressure of higher cult gods and sought for other avenues for its expansion. That
explains the lack of a regular and articulated theistic background of the cult. From the position
of Single, Primordial Deity, Yaksha became absorbed in the Bhakei cult. Later, another mode
of Yaksha-worship, viz., the Tantric mode, also made its appearance, and evoked great response.

This Tantric aspect of Yaksha scems to be directly connected with the early concept of Yaksha
as ‘magical power."' Yakshas had protective-functions even in the Fedas,® probably, therefore, the
idea of obtaining control over Yakshas came into being in the later Vedic period. In the Mathura
School of art, a large number of statuettes of Yakshas belonging to the Kushana period are
found. Their importance has been missed so far. In these figures Yakshas are sometimes repre-
sented as fierce-looking creatures (cf. nos. 721, 783, 2500, 2559, 2606) and it is likely that these
were regarded as a kind of cult-object for worship. Similar small Salagrama and the dydgapatas
of the Jain's are also known. The small statuettes of Yakshas might also have served the purpose
of abhicdra, “incantation.” This rantric aspect of Yaksha worship is two-dimensional; the first
refers to the charms that warded off the Yakshas (RV, 1V.3.13; V.70.4),% the second refers to
controlling them for fulfilment of wishes. Both these forms find ample substantiation.

1The Vedic and Upanishadic Yaksha may have contributed greatly in the development of the concept of
Brahman. In the process, he might have been replaced by Brahman, and at the conclusion of the process he proba-
bly revived in the folds of the Bhakti-cult,

IAfbA., 110.231.33; VI.7.21.

3infra, chapter 4.

‘ERE, 11, p.809, SV, Yaksha (Brahmanism); also Bailey, H.W., Indo-Tranian Journal, I1, p. 154,

54V, X1.6.10,

#cf. ward-rune like Aldnativa Sutta of the Digha Nikdya; a'so VP, p. 104 for power of Saivar over Yaksha.



Development of the Cult

THE vedic period witnessed the crystallisation of the material personality of Yakshas, as well
as their attributes and their classification in the hierarchy of gods. But the period follow-
ing it was more spectacular for the evolution of Yaksha's cult. Yakshas had come to stay
permanently and could not be wiped out by any effort howsoever strong. The Buddha and
Mahivira launched a crusade to eradicate belief in Yakshas. These demi-gods were subjected
to the command of the Brahmanical cult-gods but, despite such concerted efforts to dislodge
them, the Yakshas emerged unscathed from these conflicts and continued to draw massive
support from the popular section where they had originally belonged. The exalted character of
the Vedic ‘Yakshas® was subdued, no doubt, but the diversity of functions now ascribed to them
in various spheres was limitless. There hardly appears an aspect of life, during this period, over
which the Yakshas were incapable of exerting themselves with benevolent or malevolent designs,
The Yaksha cult now incorporated in its fold a large number of individual Yakshas, their cults,
functions, provenances of worship, its modes, icons and a popular theology pertaining to the
rituals, and a widespread system of belief. This is uniformly reflected by the literary accounts
about the Yakshas.

A study of the orthodox and the heterodox literature makes it evident that while there is found
a general uniformity about character and attributes of the Yakshas in different texts, there is
some variance pertaining to the details. It requires, therefore, an unadulterated narration in
which the sectarian bias and individual shades of the different religions could be faithfully re-
tained. In the light of this, we may discuss the Yakshas and their cult as found in the orthodox:
and the heterodox texts,

ORTHODOX LITERATURE

The Epics

'I‘h?Epic:s portray Yakshas as semi-divine beings, more or less divested of their past brilliance
which asserted itself only by fits and starts. Their relegation to the lower ranks was an accom-
plished fact and, as demi-gods, they were linked with others of that class like Niga, Gandharva,
Deva, Guhyaka, Rikshasa and Apsaras. Their association with Rikshasas is very conspicuous
and frequent. It is said that Yakshas and other demi-gods did not belong to the Krita Yuga' and

AMbh., T11.148.12.



28 YAKSHA CULT AND ICONOGRAPHY

they were brought into being through cosmic,' divine® or Rishic’ agencies of creation. The
adjectival propositions of Yaksha recur during this phase. As such we have Dharma as Yaksha,*
or Vishnu as Brhad Yaksha,® or Krishna claiming himself to be the ‘lord of treasure’ amongst
Yakshas.® Yakshas are designated punyajana which is in the direct tradition of the Atharvaveda.”
A respectful reference is made to the Yakshas when it is said that the fallen warriors joined their
ranks.! These demi-gods are usually represented as benevolent creatures sometimes uncanny®
but the malevolence which became their almost essential feature in the Pali works does not seem
to have enveloped them in the epics, They were gods of extreme beauty and brilliance, and
those possessing such attributes were generally mistaken for Yakshas, for instance Yayat,'
Nala," Kirita,"® Hanumdn," Damayanti,’® Gangd,'® and Sitd."® Damayanti surpassed the beauty
of even the Yakshis.'®

Evil-minded Yakshas are also known and Tiitakd's case substantiates the point. She appears
as a violent Yakshi who constantly pestered the people inhabiting Malida and Kuriisha Janapa-
das; even the sages were not spared by her.'® But there were others who are represented as devot-
ed creatures, sometimes even listening to the Mahabhdrata-karhd.'® The reverent Yakshas waited
upon Strya whose chariot they followed*® or Brahmi whose assembly they inhabited.*! A similar
praise is probably meant when he is described as the lord of Yakshas. They also worshipped Siva
on the Muiijavat.*® These otherwise reverent Yakshas did not know of the higher aspects of
religion or God. For instance, they did not know of Nérdyana or that whence he had sprung,*
although they have definite associations with him.*! An exception to it is, however, the context
of the yaksha-praina®® where Dharma-Yaksha questions Yudhishthira on various metaphysical
and mundane problems, showing great wisdom.

Yakshas figure in the Epics as great fighters also, with their fight usually ending in their own
defeat. One short chapter—yaksha yuddhaparva—in the Aranyakaparva has been devoted to their
fight with Bhima in the Mahdbhdrata. Bhima vanquished them in many rounds of fight, killing
a great number of them including Manimat who was a great friend of Kubera. Ultimately, the
fight was stopped when Kubera intervened, telling the Pindavas that Bhima had relieved Mani-
mat from some curse. The theatre of this fight is the vicinity of Kailisa.®® In the Rimdyana,
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Yakshas, led by Manibhadra, fight against Rivapa.! Supda and Upasunda are also said to have
vanquished Yakshas (and Rikshasas) and taken away from them all their jewels.® This leads to
another popular aspect of Yaksha worship, viz. riches. The Yakshas are regarded as stealing
jewels.® Kubera's mountains, such as Mandara and Meru, are made of gold.' His palaces with
doors and prakdra- ‘enclosures,” are all of gold, and embedded with jewels.®* Although ‘Kubera
is chief of the Yakshas,' certain other Yaksha-chiefs like Pingala® and Manibhadra® are also
known from the Epics. It is strange that Nahusha at one place figures as the lord of Yakshas.®
Rikshasas also enjoyed their service. The command over Yakshas was bestowed upon Vibhi-
shana. Similarly, millions of Yakshas waited upon Révana.” The Yaksha population was very
large" in which some names occur rather prominently. In this list, Amogha," Sthiipakarpa,'*
Kimpurusha,'® Nalakiibara' and Suketu'® deserve special mention. They figure as distinguished
personages different from the general class of Yakshas, like the one enumerated in the Sabha-
parva.'® Tatakd'® and her son Marici and a monkey-son of Kubera named Gandhamaidana'®
are known from the Ramdyana.

One aspect of the Yakshas that has sometimes been stressed is their so-called immortality.
Agrawala has remarked that an “epithet of yakshapura is apardjita, the same as amritendvrita
and avadhtya. This is exactly what the popular belief about Yakshas was, viz., that they had the
power of averting death and bestowing immortal life on their worshippers. The symbol of their
deathless nature (Amrita, Avadhya, Adhushya) was the nectar-flask held in the left hand of
Yaksha images.”'® In the Rdmdyana,® yakshattva and amarattva are mentioned together as boons
bestowed by gods. Here again a suggestion of the immortality of Yakshas seems to be implied.
These instances, however, present only a partial picture for the Yakshas in the Epics are often
described as dying or changing form. Bhimasena killed countless Yakshas®'; the reason given
there is: expiation of the curse of Agastya to which the Yakshas were once subjected.** Titakd
was killed by Rima,* Siirvabhéinu, the door-keeper of Kubera was put to death by Ravana®*! who
also eliminated a large number of other Yakshas.*® Sometimes Yakshas had to change their
species due to some curse.*® All these instances seem to show that Yakshas were not beyond
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death, although they belonged to the class of celestial spirits. In fact, their span of life as well
as their different calender is mentioned in the Mahdbhdrata.' Therefore it is possible that
yakshattva may refer only to the various attributes of Yakshas, such as were obtained by
Ghatotkaca and others after their death, without any suggestion that immortality is one of them.

Such were the Yakshas in the epics. The material relating to their worship, however, is com-
paratively less, but it seems certain that their worship was achieving sufficient currency now.
The epics refer to certain tfrthas attributed to some Yakshas and Yakshis. There was one at
Kurukshetra®? dedicated to a far-famed Yakshini, probably Uldkhala-mekhald of the Vdmana
Purdna. Another such rirtha at Kurukshetra was dedicated to Arantuka, and a dip there brought
merit equal to that of performing the Agnishfoma sdcrifice,® or Arantuka gave the boon of
obtaining gold.* There were other dvdrapdlas of Kurukshetra, such as Macakruka and Taran-
tuka, whose worship was profitable and brought the merit of acquiring 100 cows.* A Yakshini
of Rijagriha is also known, to whom sacrifices were offered everyday; and she relieved the sin
of *bhrana-hatyd,’ destroying foetus.® Kubera, the chief of Yakshas, had himself hallowed a
spot on the junction of the rivers Narmadd and Kaveri which eventually came to acquire the
name of Kaubera tirtha,” Some idea of nature of the Yaksha temples can be obtained from the
veima or bhavana of Yaksha Sthiipikarpa in the Mahdbhdrata® In the hierarchy of cult
gods, the Yakshas had a comparatively better status. It is said that the men of rdjasika type
worshipped Yakshas, just as those of sdrfvika (pure), and tdmasika (dark) predilections wor-
shipped Devas, Pretas and Bhiitas.® The Yaksha cult had acquired great importance during the
time of the Epics and Yakshas had their exclusive worshippers which was a rare privilege. The
Mahdbhdrata refers to Hairanvata Varsha which was inhabited by vakshdmigdl ‘the followers of
Yakshas,” who were also wealthy, handsome, and endowed with great strength and cheerful.'
These traits correspond well with the Yakshas as well as offer a clue to their nature and attributes.
Whether these Yaksha-followers were the adherents of any particular Yaksha is not clear. But
certain Yakshas are known to have enjoyed special worship. Manibhadra, for instance, was the
tutelary Yaksha of travellers and caravans.!' Reference to the Yakshini of Rijagriha has been
already made. The original name of Hirlti was Nandi, who was ‘a Magadhan tutelary deity."!
Shah has attempted the identification of the Yakshini of Réjagriha with Nandi on the basis of
the Jain sources. According to him, she took different forms as Revati and Shashthi of the
Kasyapa Samhitd, Hariti of the Buddhists, and Bahuputrikd, the wife of Mapibhadra." The other
Yakshas, who too found place among the worshipped-ones, were Macakruka, Tarantuka, and
Arantuka, a reference to whose habitats on the fringes of Samantapancaka and Kurukshetra is
found in the Mahabhirata,'* It is quite probable that they might have been worshipped in special
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temples provided for them. Falling down on one's knees and thus paying respect to Yakshas
wis a common practice.!

On the whole, Yaksha cult had spread to the Himalayan region, Hairapvata Varsha,
Kurukshetra, Magadha, Pincila, Malada and Kuriisha Janapadas and Lanka, according to the
information preserved in the Epics. The eastern region, which is so commonly represented as
the mainstay of the Yaksha worship in the Buddhist and Jain works, does not figure as promi-
nently in the Epics; Magadha, however, finds mention as a centre of Yaksha-worship. The
Yakshas' pantheon was not very large either, and there are mainly two important yaksha-kulas
that find mention now: the first has Kubera with Riddhi* and Bhadra® as his wives and Nalakii-
bara' as son. The second Kkula consists of Suketu,® a pious Yaksha, who had Tatakd as his
daughter who was married to Supda and had a son named Marici.

The Purdnas

These works, in their mythological narration, have ranked Yakshas as secondary deities and
have much to reflect the assimilation and supersession of Yakshas by the higher cult gods. It
is possible to gather an idea of their cult from the incidental references which are abundant
but scattered in the Purdnas. Yakshas were regarded as Devas®: ‘semi-celestial beings,’ and
they frequently come in contact with various other demi-gods; with some of them they are
related matrimonially. Certain Gandharva origins of the Yakshas are also described. A Yaksha
assumed the form of a Gandharva: Vasuruci, and had intimate relations with Kratusthall, the
Apsard, who bore him a Yaksha-son called Rajatanibha.” Another of the Gandharva daughters,
Suyaéd, as wife of Pracetas, gave birth to five Yakshas and four Apsards.® Yakshas are also
represented as the offspring of Gapas of Mahideva and called Nairriti folks.® The origin of the
Yakshardkshasa tribe is mentioned in some Purinas where it is said that they were born of
Kapila (or Kampana) and Keéinl.!* Sometimes, Yaksha is mentioned in the list of Rikshasas
In the Vdyu Purdna,"* the marriage of Yaksha Rajatandbha with Bhadra, daughter of the Daitya
Anuhrida is also referred to. Despite such intercourse between Yakshas and other demi-gods all
these classes were mot treated as equals. A hierarchy among them has been indicated in a
sequence, starting from Gandharvas down to Guhyakas, Yakshas, Rikshasas and Piédcas. This
hierarchy was based on the consideration of riches, appearance, life-span, strength, dharma,
glory, intellect, austerity, learning and bravery.'® It is also said that because of the espousal of a
different sets of actions at the time of their creation, they assumed different classes and came to
stay in their respective forms as a result of those actions. This reflects the Puranic schematisation
in respect of them; the demi-gods were bound to their class and change in their order was not
possible.,

In the Purdpas, Yakshipls were regarded as creatures of great beauty'* but the Yakshas are
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described invariably as creatures of great strength,’ sometimes possessing very odd and grotesque
features. Kubera, the son of Viravas and Devavarpini, had also a rather queer combination of
limbs. He, it is said, had the learning of Rishis, the form of Rikshasas, and the strength of
Asuras. He is described as having a huge body with a small head, eight teeth, half-body in
yellow complexion (eka-pingala), strange ear, one big hand and the other small. This grotesque
appearance naturally earned him the name Kubera, ‘of a weird body.' Another Yaksha is said
to have had a hideous and ugly appearance, but he changed his shape and became a beautiful
Gandharva, Vasuruci. Such Yakshas were generally evil-minded. They ruined sraddhas® and took
pleasure in such devilish activities. No wonder that they appeared as enemies of men.?

The Purfinas, for the first time, present @ systematic account of the small and big Yaksha
families. The analysis of the description in the Fdyu-Purdna supplies the following information:

Genealogy 1
Vasuruci'-Kratusthali

Rajatanibh n“l-Bhadri

Manivara-Devajant

Pirapabhadra and 28 sons
Hemaratha, Minimat, Nandivardhana,
Kustumburu, Pidangima, Sthillakarna,
Mahajaya, Sveta, Vipula, Pushpavina,
Bhaydvaha, Padmaparna, Sunetra, Yaksha,
Bala, Baka, Kumuda, Kshemaka, Vardhamina,
Dama, Padmandbha, Yaringa, Suvira, Vijaya,
Kriti, Pirpamasa, Hirapyiksha and Suripa.

|
Manibhadra-Punyajani®

24 sons’
Siddhdrtha, Sdryateja, Sumanta, Nandana,
Kanyaka, Yavika, Manidatta, Vasu,
Sarvanubhiita, Sankha, Pingiksha, Bhiru,
Mandarasobhi, Padma, Chandraprabha,
Meghapiirpa, Subhadra, Pradyota,
Mahaujas, Dyutimina, Ketumina, Mitra,
Mauli, Sudariana.

Genealogy I1
Pracetas®-Suyasd

Kambala, Harik[da
Kancana, Meghamili Sons

|
Krisdngi

|
‘Fiﬁﬂ?i (Daughters)
Visdleya

| |
Loheyi Bharatd

[
Loheya (also called
Yaksho pasinta)

I
Bharateya Kriddngeya
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fPugyajanf and Devajani are described as daughters of Kratusthali, VP, Ch. 69, p. 277.
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Genealogy 111
Visravas'-Devavarnini

|
Kubmlt-Ridd hi

| I |
Nalakibara Manigriva® Pancilika®

These three are the important lines of Yakshas in the Purinas. It is interesting that, in
case of the first two, the origin of Yakshas is attributed to Apsard mothers; both Kratusthalf and
Suyasd were Gandharva daughters, described as Apsaras; the four daughters of Suyasd have also
been described as Apsariis although it is again said that all their sons were powerful Yakshas,
However, in addition to these genealogical accounts, it is said that Yakshas (and other demi-gods)
had their families whose amikarma could not be related even in the course of a century; their
royal families too were very large.*

Kubera is referred to as the lord of Yakshas, Yakshas, it is also said, milked the cow-garth
with Kubera as calf and dma as the vessel.5 However, this lord of Yakshas abounds in riches and
glory. His assembly hall, Vipula, is decorated with costly objects. His vimdna, ‘aerial carrier,” is
Pushpaka. He is lord of wealth and his eight treasures, namely, Padma, Mahdpadma, Makara,
Kacchapa, Kumuda, Sankha, Nila, and Nandana are full to the brink with Jewels.® Mahadeva is
his friend. He lives in the Vakeévara palace. The river Mandikini, flows through the jewelled
ghats of his realm; the other rivers in his territory are Nandd and Alakanandi. Thirty chiefs,
subordinate to him, inhabited his domain and their palaces of equal number were situated on the
western side of the Mt Kaildsa.’ There is not much in this description which may sound new
after the Epics, except for the details. One interesting point here, however is Yaksha's connection
with Siva, who is the overlord of Yakshas.® These demi-gods present themselves in the sabhd
“assembly hall’ of Siva.® The prayer of Siva wards off malevolent Yakshas' (and other demi-
gods). Kubera helps Siva in his various fights.”! In the Vamana Purdna, a Yaksha, Pafcilika sees
the plight of love-stricken Siva who was affected by the arrows of Kdmadeva, and relieves him
of his emotional strain by transferring those strains to himself.’”* That some of the Yakshas left
their own practices and joined the ranks of Siva's attendants is shown by the story of Harikeéa
Yaksha.” The whole story, completely developed, is described in the Skanda FPurapa.'* Harikesa
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was the son of Pirpabhadra and the grandson of Ratna-(Mapi)-bhadra. When Mapgibhadra died
of old age, steadfast in his devotion to Siva, he was succeeded by mahdtmd Pirpabhadra. He
lived happily with his wife Kanakakundali in their beautiful palace on the mountain Gandha-
madana. After long waiting and by the grace of Siva, they had a son who was named Harikesa.
The son was like the full moon and had the beauty of Manmatha, the god of love and beauty.
And he was by natural predilection, a devotee of Siva. Even in play, he would carve Siva-linga
out of clay; he called his friends by the names of Siva, would stay in the temple of Siva whom he
would worship day and night through all his senses of perception. Pirpabhadra did not like this,
and wanted him to look after the family estate. In disgust Harikeéa left his father’s home and,
coming over to Kas1, he settled at the Avimukta region for his penances under an Asoka tree.
He forgot his whole physical existence and worshipped only Siva, and therefore Parvati requested
the god to bless him. In consequence, Siva appointed him his dandadhara, ‘attendant,’” and autho-
rised him to reward or punish people for their good or bad acts. He was named Dandapini; and
Sambhrama and Udbhrama were made his associates, He was also authorised to liberate persons,
dving at Kaéi, from their mortal existence; during their lifetime he ensured their material pros-
perity. He would punish sinners, and chase them out of Kasi. He was settled towards the south
of the city,! and it was essential for the inhabitants of Kasi first to pay respects to him before
doing obeisance to Siva. Even sages like Skanda and Agastya, chanted the yaksha-rajishfakam,
the cight verses composed in his praise. It is said that those who heard it were delivered from
the cycle of existence.®

The supremacy of Sirya and Vishnu over the Yakshas is also reported from several Purapas.
The Vishnu Purana® gives the names of Yakshas and others who attended the chariot of the Sun
in the different months of the year, in the course of its movement between the extreme northern
and southern points, The Yaksha attendants in those months were as follows:

Rathakrit in Caitra, Rathaujas in Vaifdkha, Rathasvan in Jyeshtha; Rathacitra in Ashadha,
Srotas in Srdvana, Apirana in Bhddrapada, Sushena in Afvina, Senjit in Kdritika, Tarkshya in
Agrékayana, Arishtanemi in Paushya, Ritajit in Mdgha and Satyajit in Phdlguna.

The Matsya Purdna® tells us that in the cosmic form of Vishpu as Vamana, the Yakshas became
the nails of the great God. This was lean period of the Yaksha cult when other gods and their
worshippers were trying to wrest from them the popularity that they enjoyed. The Puranic
accounts are of great value in such a context.

CENTRES OF YAKSHA WORSHIP

The worship of Yaksha was probably in vogue in the Madhyadesa, Kurukshetra and Variinasi,
The Vdmana Purdna, especially, has preserved the elaborate accounts of the Kurukshetra mahdt-
mya connected with its various tirthas to which pilgrimage was made. It has been surmised that
the boundaries of Kurukshetra were determined by the guardian Yakshas whose shrines were
situated on the different spots hallowed by them in the ancient city.* The four dvdrapdla Yakshas

IThe temple of Dandapdni, is now towards the north of the city of Varanasi. Another temple, of Yaksha—
Vindvaka is reportedly situcted somewhere near the famous Vishwanath lane, a busy shopping centre of Yaranasi
now. There was some clash over the title to this temple which was ultimately settled in court.

2agrawala, V.S., Matsya Purdpa, A Study, p. 280, points to the existence of a spot even today known as Harasu
Brahma in the village Chrinpur 5 miles from Bhabua in Arrah district. There is @ conical image worshipped on
Maigha—Shukla 9 in the year when a big fair is held. Agrawala also identified some Yaksha shrines in the present
city of Varanasi and showed the wide prevalence of Yaksha cult there since olden times, p. 280; of, also Moti
«Lhandra, BPWM, 111, pp. 53f7.
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Sagrawala, V.5., Vdmana Purdpa, p. 47.
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mentioned in the work are Arantuka,' Tarantuka® (or Rantuka®), Kapila along with his consort
Ulitkhdlamekhald* and Pancaka.® The shrine of these four dvdrapalas of Kurukshetra were
situated in Prithidaka (modern Pehoa) near the Sannihita pond, in Taraori near Karnal, near
Pundarika and Muiijavat and probably at a place named Jakhala to the west of the Kurukshetra
region.® All these Yakshas were respected and visited by the pilgrims, but the Yakshini Ulidikhala-
mekhald, had a comparatively dominant status. Her full story is preserved in the Vdmana Purdpa.’
We are told that her shrine was situated near Mufijavat at a spot called Pushkara tirtha. The
pilgrims stayed there during only the day-time, and saved themselves from any nightly misadven-
ture. She was fed with oblations of flesh and blood. Rantuka (or Tarantuka?) the second dvira-
pdla of Kurukshetra, was pleased if one made offerings to Brihmanas.® In the episode of
Harikesa® it is related that the offerings to Yakshas consisted of flesh and blood, which were the
special ingredients of the food of the Yakshas who were, by nature, evil.

Such details coupled with the Puranic notices of images and attributes of Yakshas hardly leave
any doubt as to the existence of the temples and images of the different Yakshas. Their shrines,
however, were not tolerated by the Saivites, which is clear from the Marsya Purdna in the legend
of the birth of Vastu.' The relevant portions of the description tell us of Rudra's encounter with
and killing of Andhakfisura, subsequent to which another Yaksha or Bhiita of terrific form
appeared from the brow of Siva and wanted to devour the whole world. Siva, on his part, called
him Vistu and asked him to live with other gods at a place of his own choosing. Vistu, however,
was required to occupy the site, lying with his face downwards,"' and receive for his food the
offerings made at the time of Vastu $anri and Vdsru Pija.'* The implications of the story are in-
teresting and present the effort of taming of Yakshas, and acceptance of his shrines as “*models
of Rudra-Siva shrines and later on of other gods and goddesses, following the same tradition.”*

The main note of the Purdipas regarding Yakshas is their supersession by Saivism and other
faiths. Despite that fact, it continued to fourish; and this is shown by the references to their
shrines, and worship, their large families and the terror that they exercised over the minds of
people. These aspects of Yaksha and his cult are amply borne out by Puragic descriptions. These
demi-gods evoked so much awe and fear that their worship could not have been discontinued
unless of course this basic attitude of the masses towards them was altered. That, however, was
too difficult to achieve.

HETERODOX LITERATURE: BUDDHIST PERSPECTIVE

Assimilation and Supersession

Yakkhas by name or by class are much more familiar creatures in the Pali records of the
Buddhists and a notable difference in them from the earlier or contemporary Brahmanical works
is that they contain portrayal of the Yakkha in the Buddhist perspective and its popular form.

VWamana Purdpa, 34.11.
2ibid, 22.60; 34, 24; Mbh., 11181171,
3bid, 34.24; Mbk., 111.81.178.
tAprowela, V.5., op. cit., p. 48; Mbh,, 111.81.19, refers only to Yakshl fokaparidrata,
§Vamang Purdpa, 22,60, He is Mecakruka in Mbk., 111.81.178 and Rantuka in Vdmara Purdpas, 35.37: cf.
Agrowt s, op. cit., p. 48.
SFor these identificetions see Agrawala, op. cit., p. 48f also pp. 46 and 65.
714, 3748; Agrawala, op. cit., p. 67.
8 Vdnigma Purdpa, 34. 24.
SAP, 180, 9-10. The whole idea of opposition 1o Siva is contradictory to the Yakshz-worship. Although
Yakshes also abhorred such supremacy in some cases generally, they are found serving Siva in various ways.
WMP, Ch. 252,
LIAP, 353, 16,
12jhid, 252.17-18.
3Agrawala, V.5., Matsya Purdpa, A Study, pp. 342-44. Agrawcla takes Bhiita 2s a synonym of Yaksha.
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Yakkha worship had considerably increased during this period. It is worthy of note that most of
the Yakkhas of the Pali canons are not identical with the Mahabhdrata or Purdnic Yakshas; they
are additional. Moreover, Pali works multiply the centres of Yakkha-worship to an extent un-
known till then. Because the largest number of such centres emerged from eastern India, this
region has been suggested as the place of origin of this cult.!

In the Buddhist Pali and Sanskrit texts, the Yakkhas or Yakshas figure as a class or as indivi-
dual demi-gods of great might. Many Yakkha chiefs also are mentioned; for example, fortyone
yakkha-chiefs in the Adnafiya Sutta® and twentyeight chiefs in the Suita Nipdta.* Some Yakkhas,
however, figure in pairs, viz., Hemavata and Sitagiri,* Suciloma and Kharaloma,* while others
are mentioned as couples, such as Pandaka and Harita® or Cetiyd and Jutindhara.” Some groups
of Yakkhas with a train of several thousands of Yakkha-followers are also discernible; for in-
stance, seven Yakkha guards of Jotika seythi of Rdjagaha® are mentioned; their names are Yama-
koli, Uppala, Vajirabahu, Vajira, Kasakandha, Katattha and Disipamukha.

The Yakkhas are not always a degenerate class of demi-gods; several other applications of th?
word Yakkha are found in the Buddhist texts and commentaries. The word is sometimes an
appellative applied to the Buddha® and Sakka,'® The Vimdnavarthy commentary (333) explains
that the term is applied to Sakka, four regent gods, the followers of Vessavana and to Purisa
¢individual soul." Sakka seemsto be Indra, for he is known to have destroyed Asuras.!' A Yakkha
of the same name is mentioned in the Samyurta Nikdaya.'* It has been said that the Purisa also is
designated Yakkha; and it is explained that this is an exceptional use of the term in the philoso-
phical sense, meaning ‘soul.”*® An interesting definition of Yakkha is found in the Niddesa'® which
explains Yakkha by sata, nara, mdnava, posa, puggala, jiva, jagu, jantu, indagu, and manuja.}®
Yakkhattarn is also referred to in the Buddhist Pali works."® These expressions and nuances are
helpful towards a better understanding of the Yakkhas before they metamorphosed into demi-
gods. It is clear, therefore, that in a restricted sense, some personages or classes were designated
as Yakkhas; and on the whole, yakkha was an appellation, and referred to a class of demi-gods,

1:f. Chznda, R.P., MASI, 30, p. 7. This suggestion scems erroneous for two reasons; firstly, as eastern India was
principally the ficld of Buddha’s acrion, the Buddhist works focus attention on that region, Those Buddhist
missionarics who went elsewhere found Yakkha worship prevalent there, and they tried to eradicate it. (cf Hima-
layan Yakkhas were converted when Majjhantika preached to Amvila, Mh. ¥, X11.21). Secondly, Pidini's refe-
rences 1o Yakshas may indicate towards prevalence of this cult in the Northwestern region and Mbh., speaks of
yaksha—worship in Kurukshetra and Himalayas etc. In view of these, eastern India can hardly be regarded as the
place of origin of the Yaksha cult which was eclectic.

zp, 11, p. 205

31.9 and commentary, p. 197. The numbers are conventional. MA, 11244 refersto only Mani, Magicara,
Digha, Serissaka and Parajana by names although twentyeight chiefs are intended there.

15n., 1.9,

Sibid, 11.5.

sph. WV, XT121,

Tuh. V, commentary, p. 289.

D, A., 111321,

sM, 1.386.

100, 1.252, also MA, 11.277; Jataka, V.73, 111.68fT; DA, 1.264.

11 faraka, V.80,

115, 1.206.

1ppPPN and PED, sv. Yakkha.

18NS, Nid., 11.282.

13There were many interesting references in these canons which identify Yakkha with ethnic groups in the
Vijava legends (Mh. V., VIL32) Prince Vijaya finds that the aborigines of Ceylon are Yakkhas, having their chief
.cities at Sirisavaithu and Lankipura. These Yakkhas were extirpated by the Prince. The Veddas of Ceylone still
regard themselves as the descendants of Yakkhas, cf. Coomaraswamy, I, p. 13; for other references see ibid, p. 4
fo. 3, Malalasckera, DPPN, sv. Yakkha, says that in all probability the Yakkhas of (Ceylon) were originally con-
sidered as humans but later they came Lo be confused with the non-humans.

16D, 11.57; A, 11.39; Pv. A, p. 117.
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and sometimes included human beings too. Such uses of the term yakkha seem to be rather rare
and of an exceptional nature; and usually the word designates a class of being that falls in the
general category of demi-gods. There are at the same time, instances of Yakkhas designated
otherwise, such as deva,' or devaputta.®

Yakkhas in the texts fall under the category of Bhummadevatd, Amanussd, and naivdsika (local
genii). In the Jatakas, the Bodhisattva is often born as a tree-spirit® and often called a devatd, the
Buddhist tendency being to restrict the designation yakkha to demons, although at many places
devatd and yakkha are synonymous.* The two are sometimes equated” but sometimes distinguished
t00.* Usually they form a kindred group with the demi-gods such as Devas, Riikkasas, Déanavas
Gandhabbas, Kinnaras and Mahoragas.” But sometimes a hierarchy is suggested in which
they rank below Petas.® Elsewhere® they rank between Manussa and Gandhabba.' The Yakkha
concept is evidently permeated with animistic beliefs, and the Yakkhas appear as spirits although
not disembodied, living in the trees, lakes, deserts and seas. Incorporating animistic beliefs as the
Yakkhas do, it is found that they are endowed with the traits of spirits. The material regarding
Yakkhas, as preserved in the early Buddhist works helps us to evolve a typology' pertaining to
their nature. So far, only two types of Yakkhas are prominently noticeable, viz., beneficent and
maleficent. But Pali texts seems to indicate certain other types, designated here as converted,
neutral and ambivalent, in addition to the already existing types.

The Converted Yakkhas

The case of conversion relates generally to the malevolent Yakkhas, and it marks a new stage
of rivalry with Buddhism which was trying to eradicate the Yaksha-worship. It is observed that
Buddha converted some Yakkhas, made others ineffective, and ignored still other Yakkhas who
were rather powerful. In most cases, those Yakkhas who were entirely won over have been
named e.g., Suciloma; in some cases, those who were rendered ineffective have also been named,
e.g., Avaruddhaka. Sometimes this ineffectiveness lasted as long as the Buddha was present, as
in the case of Alavaka and Avaruddhaka. But those Yakkhas who were insurmountable, have
been generally ignored and not named. The Buddha seems to have been at a constant war against
them and he obstructed and deprecated the fetiches'® and rituals connected with the Yakkha-wor-
ship which will become clear from the instances of Ajakalipaka, Alavaka, Makhadeva etc., refer-
ences to whom will be found at relevant places. The attitude of Yakkhas towards the Buddha,
in accordance with this crusade, was of different types; some appear as his encmies and some as
friends and counsellors. In the Ajandfiva Sutta, Vessavana is described as telling that generally
“yakkhas neither believed in the Buddha nor in his teachings; they were generally of middle or
inferior ranks and this rank also contained the believing Yakkhas. The reason for this disbelief
was in the very nature of the code of Buddha which professed abstenance from killing, theft,

18, 1.205.
2Py, A, 113 and 139. ¥FA, p. 333,
3Jataka, 1.247, 253 cic.
fibid, 111.96.
Sibid.
8Py, 11.9.11.
TP aramatthadipant, 11, p. 56; Jdtaka, 111.97.
8Py, A, 55. Some of the Petas are called Yakkhas, cf. Pv. 11.9.
"4, 11.88.
10]n the Gitd a different hierarchy is suggested in which Yakshas are regarded as superior to Pretas and Bhitas
{cf. Mbh., V1.39.4).
11Masson, Joseph, S.1., La Religion Populaire dans le Canon Buddhique Pali, Louvain, 1942, pp. 126, refers to
“Trois aspects des Yakkha; (1) L’ aspect (general) des etre qui de "passent 1" humain, qui sont doues des proprictes
surnaturelles; (2) une classe (speciale) des: demi-deux ni plus ni moins malfaisants que d'autres un certain textes;
(3) une (qualification) de celte classe comme plutot malfaisante.
12J, 11.12f., sneezing and the deprecation of the warding off formulae by the Buddha.
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inchastity, lying and intemperance and was, therefore distasteful to them.! Sometimes the Yakkhas
did not hesitate in trying to kill eminent Buddhist disciples, their respectful attitude towards the
Buddha notwithstanding. The Uddna® contains a story where a Yakkha wished to kill Sariputta
but was restrained by the other Yakkhas. Alavaka® and Suciloma* are said to have threatened
the Buddha and were pacified only when he answered their metaphysical questions properly.®
Besides these inimical Yakkhas, there is the instance of Vessavana who had a sympathetic attitude
towards the Buddha,® or Sakka, who counselled the Buddha while he was at Gijjhakita, that he
should not spend his time teaching others.” In many cases the Yakkhas are “fallen angels,” they
attended the Buddha’s teaching so that they could attain higher sphere of existence.® Often, on
the other hand, malevolent and frightful Yakkhas were tamed by the Buddha or his disciples
following which they adopted the Buddhist way of life. Whether this conversion was always
final, is difficult to say, for usually with the taming of a particular Yakkha the story ends, and
the converted creature is supposed to have lived a pious life ever after. Another remarkable point
regarding conversion is the change from bad to good nature. Cases of the opposite kind are not
found. It is clear that there were both good and bad Yakkhas and the Buddha made a constant
endeavour towards reforming the bad Yakkhas; good ones seem to have already accepted his
creed, or, those who accepted his creed were regarded as good. But the taming of Yakkhas was
not an easy task for the Buddha who had to bear the brunt of their tussle and defiance. We shall
discuss here some typical examples of conversion of Yakkhas.

Alavaka figures as one of the most prominent Yakkhas in the Buddhist literature. It is said
that he defied the Buddha when the Great Being interfered with the rituals and offerings connect-
ed with his worship. He tried to fatigue the Buddha by asking several questions, which were,
however, all properly answered.® The entire story has been grouped by Watanabe™ under similar
other stories, entitled Kalmishapida stories and its three salient features corresponding with the
story are (i) cannibalism of the Yakkha, (ii) capture of king and his promise of sacrifice to
Yakkha, (iii) conversion. Ultimately this Yakkha was won over by Buddha, and brought to the
service of Buddhism, in which form his name occurs in the list of fortyone Mahidyakkhas in the
Atandgiva Sutta, who protected the followers of the Buddha from danger from the evil-minded
Yakkhas. The other converted Yakkhas mentioned in the Pali texts are, for instance, Suciloma,

10, 111.195.
1V.4; Ud. A., p. 244, Paramatthadipant, 111.103.
35n. A, 1.227, Kindred Sayings, p. 2751
45, 1.2071; Sn. A, L3031,
tSome Yakkhas become Sotipanna; cf. Hariti—Paodeka and their 500 sons (Mh. V, XI1.21), Khara ($n. A,
1, 301 ), Janavasabha (D, 11.207); Some have been described as Puggalavddi, “animist,” such as Indaka who
questioned the Buddha as to how the soul finds its material counterpart. The Buddhn in reply described how
the embryo evolved up to its final shape by the laws of physical growth and not by a soul’s fiat. (5, 1.206).
Buddhsghosha calls the Yakkha Puggalavddi (54, 1.300); Similarly Payisl, also known as Serissaka—devaputia has
been designated Puggalavddi. He had held the view that there was no world other than this, no fruits of action and
no rebirth, but he was convinced otherwise by Kumara—Kassapa, PV, IV.3; ¥v. 4, pp. 331-32 These instances
give an idea about the philosophical concept of the Yakkha theology.
& 4tandativa Suita, D, 11195,
75, 1.206. The Buddha, however, replied that he was doing it out of sympathy and compassion., ibid, also
DA, 1.302; which adds that the Yakkha belonged to the faction of Mira.
85, 1.209. (Pivankaramatd), S, 1.210; 54, 1.310T; (Punabbasumiti). Many thousand Yakkhas attended the
preaching of Makdsamaya Sutta,
$Kindred Sayings, 1, pp. 2750; Sn. A, 1.217.40., 54, 1, 326T. In Sn. A, 1.228 it is said that these questions
were learnt from Kzssapa Buddha by Alavaka’s parents who taught them to their son Alavaka; to guard ogainst
forgetting them, he had the questions and answers written on a gold leaf with red paint and stored it in his palace.
18JPTS, 1909-10, pp. 2401T.
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Khara,' Ajakalapaka® (4dyakdlaka? Hultzsch), Kumbhakanna® and a nameless Yakkha who
haunted a hall on the outskirts of Benaras, and devoured the casual inmates boarding there, if
they sneezed and did not utter the words “long life’ or ‘Jong life to you." The Bodhisattva, who
was born as the son of a trader, Gagga, later established him in five precepts and the Yakkha
was appointed a tax-gatherer in Kasi.* The story of Suciloma is also interesting. The Buddha is
said to have been at the tamkitamaiica in Gayi, which was the haunt of this Yakkha, Suciloma
challenged the Buddha and threatened to throw him beyond the Ganges. He bent his needle-
haired body against the Buddha who, in turn, bent his own body to the opposite direction to
avoid the former’s defiling touch. Subsequently, Suciloma was converted when he asked questions
regarding the origin of various persuasions and the Buddha answered him. Suciloma has also
been represented as the lay-follower of Kassapa-Buddha and a regular visitor of the Vikdra for
hearing the dhamma. He is described as needle-haired; he developed such hair because he had
done an act of indiscipline in the Samgha.®

Some other malevolent Yakkhas are also mentioned in the Buddhist works, who were convert-
ed to Buddhist precepts by the disciples of the Buddha,* the Bodhisattva’ or even by the promi-
nent kings® of ancient times. There is a story in the Mahdvamsa (X.53ff), regarding the Yakkhini
Cetivd who was vanquished by Prince Pandukabhaya. This Yakkhini later helped the prince in
slaying his enemies.”

In some cases, however, Yakkhas seem to have defied the Buddha, and their evil designs were
held in abeyance as long as the Buddha was present in person. An instance may be cited here,
which relates to Avaruddhaka Yakkha who got permission from Vessavana to devour a boy
Dighdyu when the boy was dead. The Buddha helped his parents by instructing them to build a
pavilion outside the door of their house where monks recited paritias, ‘warding rune,’ for seven
days. On the seventh day, Avaruddhaka came to take away the child but could not do so owing
to the presence of the Buddha on the spot.’® This incident shows that where the Buddha could not
convert a particular Y akkha, he rendered him ineffective by his great power. This Yakkha, how-
ever, was not converted, although usually when such confrontations occurred they were converted,
Some Yakkhas found the teachings of the Buddha so promising that they exerted themselves to-
wards the stage of becoming Sotdpanna, ‘stream-winner," Prominent among them are Khara and
Suciloma,' Janavasabha,'® Haritd, her consort Papdaka and their five hundred sons.1?

In the types under discussion here, the converted Yakkhas figure rather prominently. Yakkhas
of this category should not however, be confused with those Yakkhas, described frequently as
attending the Buddha or the other monks instinctively and following a moral path. On the
whole, it appears that Yakkhas were tamed and converted either by the Buddha or Bodhisattva

15, 1.2071; Sn.A., 1305,
2Udana, 1.7, and Commentary, pp. 64T; DPPN, sv., Ajakalipaka,
3Bu., X11.5; Bu.4, p. 198f. His story is similar to that of Ajavaka and he was brought o
Sumedha Buddha. For other similar stories cf. ibid, pp. 125 (Narada Yakkha), pp. 253 '{N:::::v:?:;ﬂk]hahr
and Rasavihini, pp. 19, i
4)draka, 1L11MT.
&5n. A, 1.301.
SMA. ¥, XIL2I. Majjhantika converted Pandaka and Haritd, and their five hundred sons. These, however
were not violeat., i
Tidraka, 1L11T; 1137
Bef. Rattikhi Yakkha who was converted by the king of lon; his story is gi i k
For a Lohitakkha Yakkha, cf. V¥4, p. 224. S g ek S T e
8¢f, Coomaraswamy, 1, pp. 20iT.
100k, A, 11.237-8. Vessavana on one hand grants Yakkhas the ission to
other, tells the Buddha how to keep them under control. ef, D, ilm i
118n, A, 1.305; They became sordpanna at the end of the Buddha's sermon.
12D, 11.2054. He is represented as a sordpanna who wanis to be a sakagdgami,
1200, ¥, X10.21.
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or in some cases even by the kings. Usually they gave up their wickedness after such conversion.!
Some even helped the followers of the Buddha® but there were some who defied conversion to
the end and resisted the embrace of Buddhism. It is interesting to note that in those cases where
the Buddha or Bodhisattva could not achieve success, they only liberated the victim of the
Yakkha, In these instances usually, the proper names of Yakkhas have not been mentioned and
a reference is found only to their class.® This was the usual practice but not a rule, and an ex-
ception to it is found in case of the Yakkha in the Gagga Jataka, who is not named although he
was vanquished and made harmless by the Bodhisattva.

THE MALEVOLENT YAKKHAS

Closely allied with the type of the converted Yakkhas are the malevolent Yakkhas in the
Pali works. Often they are found deriving pleasure by hurting human beings. There was a
Rattdkhi Yakkha whose very sight produced the jardroga. This affliction caused the redness of
eyes resulting in death of the victim whereupon the Yakkha devoured him. After his conversion,
it was arranged that he would receive offerings at every village, and keep peace. Similarly
Alavaka also used to put questions to the ascetics who were stranded in his glittering palace, and
he would drive those ascetics mad (by entering into their heart) who failed to answer guestion
relating to faith.®* The malevolence of Yakshas is exhibited in their food habits, for they took
pleasure in consuming human flesh and blood.® Ajakalipaka was one such Yaksha.” The Buddha-
vamsa Commentary mentions Nirada, Naradeva and Kumbhakanpa, the Yakkhas, who were all
fearful to behold, and evil in pursuits.® Alavaka,® Avaruddhaka,’ and Kharaddthika were of a
similar disposition. There was also a Yakkha Punnakéla who spread in Abhayapura (Ceylon) a
pestilence called Pajjaraka.'*

Sometimes, the malevolence of the Yakkha was averted through certain charms and other aids,
Atanatiya Sutta has been regarded as one of the parittas, which warded off the perils created by
Yakkhas. Tt is said that in order to save the disciples of the Buddha from Yakkhas in the
remote parts of the forest, Vessavana told the Buddha the Ardnafiva wardrune (rakkhd). In the
Surta fortyone Yakkha-Chiefs have been mentioned who should be invoked in the event of such
danger. As Malalasekera has pointed out, these fortyone gods “are mentioned as a kind of
appendix or afterthought... in what are apparently mnemonic doggerels.”” In Ceylon it is still
recited in times of illness to ward off the evil spirits.!?

THE BENEVOLENT YAKKHAS

Mot all the Yakkhas were maleficent. The Buddhist records have portrayed them also as bene-

1¢f, Suciloma.

Zef, Alavaka.

ldcaka, 11.891; 1V.3041T.

M, ¥V, XXXVL82A. Divydvadana, pp. 74, 76, refers to a Lohitiksha Yaksha who was fierce and a killer.

§Sn, A, 1.228.

®In this respect they resemble with the Vedic Pidica; for the latter, cf. Macdonell, ¥M, p. 164.

TUddna Comm., p. 64, explains the etymology as follows; (i} aje kaldpetva bandhanena ajakoffakisena saddhin
balim paticehat! noannathd, (ii) kecipana ajake viyasatte lpetiti ajakalipako ti, DPPN, sv. Ajukalipaka.

®pp. 12511, 2536, 1961, respectively.

5. A, L2170.

10 Dh, A, 11, p. 237.

U Jitaka, 1.93 (Hindi Sahitva Sammelana ed.); Bu. A, 143. He is said to have first asked for the children of
the Bodhisattva and devoured them before the Bodhisattva’s eyes.

127k, ¥, XV.63, Comm., 349; Pajjdraka has been defined as unhdrisabadha. The event of this Yakkha belongs
to the time of Kakasandha Buddba.

B3DPPN, svIAtanitiya Sutta.
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volent creatures whose grace ‘manifested itself in various areas of human activity." Their protec-
tive functions are often dwelt upon. The Makdvarisa® tells of Yakkha Kilavela who saved the
prince Pandukibhaya during his pre-natal and infant stages from the evil machinations of his
uncle who had his eye set on the prince’s throne. Sometimes, the whole community benefited
from the protective guardianship of Yakkhas. We have the instance of Kunda who found a
resort in a forest near the Koliyana village of Kundiya, and protected the forest.? The lives of
merchants and travellers were often endangered by the evil inclinations of Yakshas and they
invoked their help and sometimes got it.* As Yakshas were capable of guarding the human
beings from perils they were accepted as tutelary spirits of persons or towns.*

Sometimes individual Yakkhas are represented as helping human beings in various forms. It
is interesting to observe that if Yakkhas as a class are the enemies of human beings, individual
Yakkhas are more often either benevolent or converted to goodness; that is to say, that the
Buddhist works clearly distinguish between those Yakkhas who are simply described as Yakkha
and those who have proper names. Some prominent Yakkhas found helping human beings are
as follows: Kuveni (MA. V, VIL36) helps prince Vijaya to kill the invisible Yakkhas of Lanka-
pura and Sirlsavatthu as has been already mentioned. The Mahdyakkhas, fortyone in number
and all named in the Adndfiya Sutta, are always willing to help holy men and the followers of
the Buddha, and they constantly endeavoured to prevent wicked Yakkhas from hurting them
or erring Yakkhas from doing evil.* Some Yakkhas appear as the teachers of good morals?
They are willing to save the prospective sinners from committing evil.* There are the Yakkhas
who helped human beings to serve the Buddhist faith. In several other instances, the Yakkhas
are found coming in contact with human beings, solely with the intention of giving help. For
instance, in the Therigdthd Commentary (29) we find the example of Kumbhira Yakkha who
transported Birmbisira to the courtezan of Ujjeni, or the Yakkha of the Gagea Jataka, who was
brought to the service of the king of Benaras who appointed him the tax-gatherer.® This indicates
that Yakkhas in some cases vsed to run errands for human beings. They even granted riches to

the human beings.'® They were the liberal dispensers of underground riches and hidden-treasures,
with which they delighted men.?

The Ambivalent Yakkhas

Pali literature has thus numerous instances of benevolent, malevolent or converted Yakkhas,
The information about two other types viz., ambivalent and neutral is comparatively very meagre,
Regarding the ambivalent, it may be said that conversion from one type to the other may in a
way represent the ambivalence and there is no dearth of such instances, as will be clear from the
earlier discussion. Sometimes a dividing line is difficult to draw in many cases, for, as far as their
traits are concerned, some Yakkhas who are malevolent were converted and became helpful;
as such they possessed the traits of all the three types at different stages. However, the
ambivalent type may be seen in the cases of Alavaka and Vajirpani. Alavaka, even after his

linfra, chapter 8.

MA. V, IX.221,

3DPPN, sv. Kupdadhdnavano, Kupdiva,
4D, 11.356f; DA, 111.814; Vv, A, pp. 331MT.

*Yakkha Makhadeva was given settlement at the city-gate; cf. J, 111.203; f, zlso, Shah, U.P., JOI, 111, |,
p- 591

€D, 111.204f.

TCoomaraswamy, AK, I, p. I3,

8PV, 1V.1fT; Sanuthera, 54, L306MT; Dh. A, 111.208f.
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10Py,, 11.9; Pv. A, 145; Pv., IV.12.
11DPPN, sv. Yakkha, Padakusalaminava Jatake, 111300, contains the story of Assamukhi Yakkhini who

told her son a charm which enabled him to find out hidden wealth. This chaim was utilised by the son with
great benefit.
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confrontation with the Buddha, continued to pester the boarders of his glittering palace and
Vajirapani is also found exercising his malefic power against erring persons.

The Neutral Yakkhas

As far as the neutral Yakkhas are concerned, their number is small. Some Yakkhas of this
class such as Sétagiri’ and Hemavata were monks who had erred and, as punishment were born
as Yakkhas. In this birth, they do not seem to have evil intentions. These two Yakkhas had
been monks in their previous birth, and were born as Yakkhas for wrongly adjudicating in a
dispute between Dhammavidi and Adhammavadi.® Another Yakkha of neutral type is Dighat
who is constantly associated with the Buddhist order and who is regarded as devardja.® These
Yakkhas were specially devoted to Buddhism, and led a life of detachment.

Worship of Yaksha

It has been aptly said that the cult of Yakshas arose “primarily from the woods and second-
arily from the legends of sea-faring merchants."””® Yakshas frequented forests, mountains, lakes,
trees,” city-gates® or deserted halls® but probably those abodes of Yakshas are more important
where they attracted extensive worship. In this connection, the cefiyas'® which find mention in
the Buddhist texts are extremely important. The ceriya-worship was a form of Yakkha-wor-
ship, and the Buddha is often seen staying at the sites of such ceriyas and preaching his gospel.
Several reputed and ancient cetiyas have been connected with the Yakkhas. Vesili contained
five such shrines viz. Gotamaka,'! Sirandada,** Sattarhba,*® Cipila'* and Bahuputta.’® An Ananda
ceriya, in Bhogangara which was later converted into a Buddhist vilidra is known from the
Anguttara Commentary.®® The Aggilava cetiva, originally a place of spirit worship, is represented
as the chief shrine at Alavl.}” The Udena cetiya, where later a vifidra was built and dedicated to
Yakkha Udena, lay to the east of Ves3IL' All these Vesill cetiyas are described as beautiful

spots.!* Rhys Davids regarded these cetiyas as being probably trees or barrows.*® Special mention

Ynfra, 3.
2He finds mention also in the Bhisa Jaraka, 1V.197.
35k, A, 1, 195f. They figure as two Yakkha-chiefs; also cf. D, T1.253.
40, 111.205,
EMA, 11244,
SPED, and DPPN, sv. Yakkha.
Tinfra, chapter 5.
&7, 111.203.
%ibid, I11.12.
10For the literature regarding caitya or caitya-worship, cf. Coomaraswamy, HIl4, p.47; Chanda, R.P,
MASI, no, 30, p. 4F; JDL, 1V, pp. 51if; Shah, U.P., Studies in Jaina Art, pp. 4311
114 shrine towards the south of Vesili, D, IIL9; and one of the beautiful spots of the town, D, 11102, 118;
dedicated to the Yakkha Gotamaka, where people prayed for obtaining children. Dh. 4, 111.245; It was later
appropristed for a Vihira, In Divyivadana, p. 201, it is referred to as Gaurama Nyagrodha in the list of noted
places of Vesili, It has been suggested that the cetiya might have been dedicated to Kila Gotama Niga (JPTS,
1891, p. 67) which suggestion seems to be far-fetched, DFPPN, sv. Gotamaka cetiya,
12pre-Buddhistic Yakkha-shrine, D, 11.75.102; Ud., YL1; DA, 11521,
135attamba or Sattarmbaka; A shrine (D, IL102; Ud., YLI; S, V.259; A, 1V.309) to the west of Vesall
(D, 111.9); Originally, like other shrines, it was dedicated to some Yakkha,
1iThis was once the residence of the Yakkha Capila, where later a Vihdra was made for the Buddha (Ud. 4,
3221, %; ¢f. DPPN, sv. Capila cetiya.
15A shrine to the north of Vesali (D, 111.9). This was a pre-Buddhist shrine and according to the commentaries,
_5A4, 11.128 etc.), was a many-branched nigrodha tree where persons prayed to the deva of the tree for sons,
14]] 550; also Udena cetiva, Dh. A, TI1.246.
175n, A, 1.344; 54, 1,268,
1504, 11.554.
1D, 11.102; 5, 1185-T; A, 1V.308, -
20, 11110, note 1; cf. Law, B.C., Geography of Early Buddhism, pp. T4ff; Coomaraswamy, HIIA, p. 47.
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has been made of Udena and Gotamaka cetiyas in the Dhammapada Commentary” it is said that
people paid homage to these ‘Rukkha cetivas’ and had their wishes fulfilled.

Apart from these different cefiyas, there were many other important regions and places where
some prominent Yakkhas found settlement. Papdaka and Haritd, who belonged to the retinue
of the Naga-king Araviila are associated with Gindhira.® Patali had the Ajakalapaka cetiya in
the town. The town Alavi had a shrine of Alavaka Yakkha.* Some Magadhan Yakkhas are
also known, viz., Manibhadda,® who had his ‘bhavana,” ‘cetiva’ in Magadha, which was called
Manimilaka® The Gay3-Yakkhas were Suciloma and Kharaloma.” Ridjagaha had two impor-
tant Yakkhas in the vicinity. One was Kumbhira of Vepulls mountain, who has been called
Rajagahika due to his birth there.® The other Yakkha was Indaka who lived on the Indakiita
near Rajagaha.® Kasl or Benaras was also a prominent place connected with various Yakkhas.!®

The Dhammapdda Afthakatha refers to a Kill Yakkhini who in a previous birth was one of
the two wives of a householder. Kill got jealous of the other wife, and through successive
births, both these women continued the practice of devouring each other’s children. This old
enmity was put to an end when Kali was converted by the Buddha, and made a sorapanna. She
is said to have chosen a place outside a village, where she was invoked for protecting crops,
and eight salokabhatta were established in her honour!* Yakshas of some other cities
also are known, for instance, Nirada Yakkha of Khemavatinagara,'* Kumbhakanna of Atavi,'?
Vakkula of Sravasti,'* Udarya and Kunti Yakshis of Nandivardhan and Kuntinagara of Kashmir'®
and the Yakshis of Mathura whose names were Alikd, Vendd, Meghd and Timisiki.' The
legendary Uttarakuru, with its fabulous attributes, has been described as the abode of Yakkhas,
in the Apandriva Sutta.)?

The abundant references to the bhavana®® or the habitats of Yaksha and to the offerings'’ made
to them indicate that they were widely worshipped.

Some of the most clear instances of worshippers of particular Yakkhas pertain to the followers
of Magpibhadda and Punnabhadda in the Maldniddesa.*® Tt is said there that certain classes of
ascetics and recluses worshipped them. Manibhaddas are mentioned in the Milindapaiiho (p. 191)

1111.245.

EME, V, X11.94T; DPPN, sv. Gindhira,

i0d., 1.7,

Neval or NMawal in Unnao district, Uttar Pradesh, According to Cunningh=m #nd Hoernle; Law, however
identifies the place with Aviwe, 27 miles northezst of Etah, Uttar Pradesh, Geography of Early Buddhism, p. 24;
Mrs. Rhys Davids says thet Alavi was on the bank of the Genges (cf. pdre-gangaya of SN, p. 32), Pis, of the
Brethren, p. 408, but Malalasekern, sv. Alavi, thinks that the parc-gangaya is only a “rhetorical expression having
no geographical significance."

55, 1.208.

i35, 1.208.

1S, 1.207; Sn., 1.471.

5D A, 11.686, Sita of Sitegiri end Hemavzta of Himavant, p. 686,

S, 1.206.

10y, 1,27, 1311, 255; 11.103; 111,561, 132f.

11Dk, A, 1, pp. 170, For another almost similar story; cf. Jayadissa Jitaka, no. 513.

12Ru, A, 2631,

135bid, 1981,

14Gilgit MSS, 117, 1, p. 103.

ibid, 111, 1, p. VIIT.

18jbid, 111, 1, pp. 15T,

17D, 1IL199; Yakkhes hold their sssemblies on Manosilitala, Sn. A, 1.220; D, 111.201; DA, 111.967. The
Manosilitala was a locality of Himavi, cf. also Fv. 4, 131.

188y, A, 198, 265; Sn., 1.207; vimdna, Sn, A, 1.222.

1AL, V, XOOLVI.B2T; Sn. A, 1.2221.

201,92, Tn its explenation of the term, vafiasuddhikd mentions, emcng others, Pupnabhaddavattikd, Vasudevavar-.
tikd, Baladevavartikd and Manibhaddavartika, It is notable that Vasudeva and Baladeva figure with the Yakkha
here.
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together with tumblers, jugglers, actors, etc. Yakkhas were deities worthy of worship, which is
suggested even from the etymology of the word yakkha in the Pali commentaries which explain
the word as derived from v yaj ‘to sacrifice.”

A large number of Yakkha-cetiyas or bltavanas, the terrestrial habitats, give us a clue to the
extent of the Yakkha influence, from Gandhara in the west to Magadha in the east, including
the Koliya and Sakya settlements of Kupdiya and Kapilavastu and Mallas of Pivd. The city of
Vesili also had a number of important Yakkha shrines. Eastern India appears to be an important
region where the cult and the worship were widely spread. It appears that part of present Rajasthan
also was once under the Yakkha influence. The Vimdnavatthu refers to the legend of Pdyasi-
devaputta (also known as Serissaka-devaputta for he had his Vimidna near a Serisa tree) who is
said to have shown the way to merchants of Anga and Magadha who were going to Sind/tusovira
and who were stranded in the desert, which evidently was Maru.*

The votaries of Yakkhas included of kings and commoners, recluses, ascetics, the sea-faring
and forest-tracking traders. Yakkha temples and abodes were places of worship, where festivals
in honour of the Yakkhas were held. Sometimes Yakkha images of some kind are also suggested
in the description of Yakkhas. It is said that the Yakkha Cittardja was honoured by Prince
Pandukabhaya who gave the former a settlement at the lower end of the abllaya tank. On the
festival days the Yakkha occupied a seat beside the king.* A Yakkha of the same name is men-
tioned in the Kuru diiamma Jataka.* The Jataka relates that it was a custom for ancient kings, at
the time of Kdtrika festival, to deck themselves in great magnificence. The kings would stand in
the presence of Cittardja, and they would shoot arrows to the four quarters. In these cases, an
allusion to the image is implied. Temples and images of Yakkhas are amply represented in early
Indian art, specially of Bharhut. In the light of this early evidence of art, the references to the
bhavana, or vimana, may be taken to imply the images also. The images may not have been
necessarily anthropomorphic. It is quite likely that aniconic symbols to represent the Yakkha
might have served the ritualistic purpose. In the bas-reliefs of Bharhut are found various repre-
sentations of platforms under trees, decorated with flowers, containing the prints of palms and
fingers. These have been regarded as portraying the types of worship-platforms of Yakkhas?

Regarding the mode of Yakkha-worship, various references indicate that Yakkhas were
creatures of voracious appetite, and one mode of worship was to satisfy it. Yakkhas ate human
beings,” and sometimes corpses.” The other objects in this list were goats, rams and the like.?

In some cases it becomes very difficult to determine whether certain human beings might have
been mentioned as Yakkhas. It is likely that in the transformation of legends, human beings were
accepted as Yakkhas. Yakkhas perhaps represent some ethnological traits. The Mahdvarisa® relates
the story of prince Vijaya who found that Ceylonese aborigines inhabiting the island were Yakkhas,
The prince is said to have married one Yakkha-maiden, Kuveni or Kuvanpd, and had from her

1gupra, p. 10,

=Wy, VIL1O; Fr. A, 331F. The State Museum, Bharatpur has recently recorded acquisition of two Yaksha
imsges, one is a late Mauryan torso, the other shows a Mukhalingsm also delineating a Yaksha holding a
bowl on its head; ind-spot-Aghapur, cf. Indian Museums Review, New Delhi, 1966, p. 46; see also Agrawal, R.C.,
Animal faced sculptures from Rajasthan, Bharariya Vidya, XX, XXI, January, 1963, pp. 313-39.

3DPPN, sv. Cittarija. Kilavela, another Yaksha is said to have appeared with the prince on the feast days in
:a visible form. Mh. ¥, X.104; It is said that Mahisena afterwards build a rhdpa on the site of Kijavela's shrine,
iibid, XXXVIL44.

i ldtaka, 11,254,

D¢, Moti Chandra, BPWM, 111, p. 481,

& Jdraka, 1.3, 131, 233; IL11T; 1111320, ete.

TDh. A, 11.237-38.

B Ayakifa Jataka, no. 347, 111.96; Whea the Bodhisattya discontinued this practice, Yakkha was deputed to
kill him. He was, however, saved by Sakka’s intervention.

Chapter 7.
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two children, Jivahattha and Dipelld. These children are described as the ancestors of Pulindas,
Malalasckera has said that “in all probability the Yakkhas (of Ceylon) were originally considered
as human, but later came to be confused with the non-human. Their chief cities were Lanka-
pura and Sirisavatthu.’”' Coomaraswamy, however, refers to the Veddas, aborigines of Ceylon,
who regard themselves as the decendants of Yakkhas.*

Mo description of Yakkhas in the Pili works will be complete without a reference to Kubera
or Vessavana who was their chief as well as one of the Caturmahdrajika devas. He figures in the
literature as a great devotee of the Buddha,” which trait is possessed also by his wife Bhunjati.*
Their five daughters, viz., Latd, Sajji, Pavard, Acchimati and Sutd,® and nephew Puppaka® also
find mention. His kingdom was Utiara-kuru containing great cities, parks, and lakes and troops
of Yakkhas." He was the master of Yakkhas® who served him and, in return, got rewards for
their service. It is said that Vessavana also obtained the services of savages.” Yakkhas were
afraid of him. It is said that if he was angry and looked but once, a thousand Yakkhas would
break up and scatter like ‘parched peas hopping about on a hot plate.”® But Vessavana appears
as an office whose incumbents were subject to change. The Rukhhadhamma Jataka' records
installation by Sakka of new king Vessavana on the death of the first Vessavana. Kubera, how-
ever, enjoys proverbial luxuries.'*

In conclusion, it may be stated that Yakkhas were one of the most important subjects of the
folklore of the time, which preserves the rich traditions of their character and the worship that
was extremely popular then. The main point of note about the Buddhist Yakkhas is their
struggle with the Buddha or Bodhisattvas. Buddhism tried to minimise the importance which
the cult enjoyed, by attempting to eradicate the customs of cannibalism and offerings to Yakkhas.
Sometimes the Buddha and Bodhisattvas succeeded in such attempts, as in the cases of Ajakilaka,
Alavaka, Avaruddhaka and Makhadeva, but wiping them out was impossible. So Buddhism found
a niche for the Yakkhas, and accommodated them within its mythology.

Jain Literature

In the Jain literary sources, the information about the Yakshas and their worship compares
well with the essential features of the Yaksha-cult elsewhere.!* The class of Yakshas has been
included among vyantara or vanamantara*® gods besides Pisicas, Bhitas, Rakshasas, Kinnaras,

1DPPN, sv. Yakkha.

“cf. Coomaraswamy, I, p. 13, also p. 4 fn. 3, for other references. A L, Basham, treats thess Vijaya legends in
scttling the question of Aryanisation of Ceylon and thinks that Jivahattha and Dipelld originated the Pulindas of
Malaya; cf. Studies in Indian History and Culture, 1564, ch. X1V, pp. 1678,

S Ardndtiya Suita, D, 111, 194,

4D I1.270f.

5Fv., LILIM; Vv, A, 131f. They were all married to Sakka and were great dancers whose skill was tesied on the
banks of Ancraria,

SVidhura Pandita Jaraka, no. 545.

D, 111.199¢,

8Dk, A, 11.237, 310; Jataka, 111.201; 1.12, 25,

DA, 1118651

10 4bhantara Jdraka, 11.272.

1y, 1181,

12Pv., IV.3. 44, Blhunjdmi Kdmakdml rdjd Vessavano Yathd; Mk, V, Commentary, p. 676; Vessavanassa Rdjapari-
hdra Sadisar; cf. also, Veifravapa dhana Samuditau, Vaifravapa dhana pratispardhl, Speyer, 1.5., Avadanaiataka,
(St. Petersburg, 1906-9), 11,179,

1Coomaraswamy has remarked that “Jainism and Yaksa-worship could be as closely interrelated as Buddhism
and Hinduism have often been," Yakgas, 1, p. 27.

Wsupra, p. 2, note 4, The second part of the word vdpamantara is “apparently rara *crossing,’ the first seemsto
contain an accusative vorht of vdpamantara which may be connected with vika or vyoman ‘air’ ** Jacobi, U.S., 122,
note 1. Vyanfara, has been explained by the commentators as vividheshu ca failakandardntara vana vivarddishu
prativasantye, cf, Tattvdrthddhigama Sitra, IV, 12, pp. 200-1.
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Kimpurushas, Mahoragas and Gandharvas.! The leading gods of all these eight classes have
been described in Jain works. Yakshas, however, in their group had thirteen chiefs. Their names
are as follows: Porpabhadra, Mapibhadra, Svetabhadra, Haribhadra, Sumanobhadra, Vydtipati-
kabhadra, Subhadra, Sarvatobhadra, Manushyayaksha, Vanidhipati, Vanihdra, Rapayaksha and
Yakshottama,? Kubera appears as their lord, guarding the northern direction.” But by far the
most important Yakshas in the Jain works are Magibhadra and Parpabhadra, who are described
as two Indras, ‘chiefs,’ of these demi-gods.* The Triloka-prajiapti® contains a description of their
habitat, identifying attributes, families features and appearance under seventeen adhikaras. From
this description in the work, it may be seen that the Yakshas had two types of habitats, bhavanapura
and dvdsa, and the vafa tree as their identifying attribute. They had twelve chiefs headed by
Mapibhadra and Pirpabhadra. These two chiefs, called Indras, had two consorts each; Kupdi
and Bahuputrd to Mapibhadra and Tiri and Uttami to Pirpabhadra (VL.42, 43), and these
consorts were attended by two thousand attendants in each case (32, 33). An island—vajra, by
name has been assigned to Yakshas (60), and it had two divisions, southern and northern, ruled
by Manibhadra and Parpabhadra respectively (59). The island was divided into five sectors;
these sectors have been referred to as madhya (mentioned twice), prabha, Kanta and dvarta; and
these appellations, sector-wise, were affixed to the word Yaksha, for instance, Yaksha-prabha and
so on (61). The cities had beautiful foriresses and were surrounded by the forests of Asoka,
Saptacchanda, Campaka and Amra trees (63, 64). The houses in such cities were made of silverand
gold and were decorated with the jewels (66). Here these demi-gods lived in opulence, splendour
and glory. Their power to kill men and move heavy objects has also been described (92if). Their
chief Kubera is proverbially handsome, just as his son Nalakfibara is reputed for his ‘pleasing
manners."®

According to the Jain works, Yakshas assumed different roles in relation to human beings.
Broadly speaking, three types of Yakshas in this connection seem evident, namely, benevoleant,
malevolent and converted. The benevolence of Yakshas is a familiar trait. Even in the names
of the thirteen Yaksha Chiefs the bhadra suffix indicates their auspicious nature, Generally,
Yakshas figure as protective deities, fulfilling the wishes of those who worshipped them. The Naya-
dhammakahéo® refers to a Selaga Yaksha who delivered the merchant Jinapdlita of Campi from
an ogress of Ratnadvipa. Such protective inclinations of the Yakshas probably led to their

11/, 36.206; Jacobi, pp. 225-26; Tv. 5, IV.12; TP, VI, 25; For the division of Jain demi-gods see US, 36.203f;
Tv. §, 1V, 1-12: This work also informs that vyantara and jyotishka gods have only eight classes—while bhavana-
vasi, and vaimdnika gods have two more classes of trdyastririfa and lokapdla gods (1V.5).

27y, 5, IV.12. The list of Yakshas varies in different sources, Bhagavari Siitra, 111.7.167 offers a list of thirteen
Yakshas and the only common Yakshas of the list are Pirpabhadra, Masibhadra, and Sumanobhadra. The names
of these three Yakshas also oceur in the list of twelve names in the Kalpasdtra, Jacobi, p. 289; Antag., p. 85 refers
to Puppabhadda snd Sumanabhsdda, substituting Moggaraplol for Manibhadra besides giving thirteen other
names which might as well be Yaksha names. The names in the Bhagavati Siitra, 111.7.167; are as follows: Punpa-
bhadda, Manibhadda, Silabhadda, Sumanobhadda, Cakka, Rakkha (Chanda, R.P., JDL, IV, p. 52 reads Cakshu-
raksha jointly instead of Cakka and Rakkha in the Bhagavati Sdrra), Pupparakkha, Sivanna, Savvajasa, Samiddha,
Amoha, Asangs and Savvakima, The TP, V1.4243, has another different list contzining only twelve names viz.,
Purgabhidra, Mapibhadra, Sailabhadra, Manobhadra, Bhadraka, Subhadra, Sarvabhadra, Minusha, Dhanapila,
Mancharana, Svaripayaksha and Yakshottama. On comparison it is found that this list contains namés of Yakshas
many of which are similar to, if not, identical with the Tartvarthadhigama sutra list. This latter list is interesting
inasmuch as it rePects the sense of benevolence in the proper names of these Yakshas.

dv. S, 11, pp. 330, 334,
Bhagvati Sirra, 15, p. 734; TP, VI1.43. The chicfs of the groups of gods in the different heavens are all called

Indras. All these orders of gods except Jyotishka, and Vyantara have ten grades; ef. supra, p. 2 note 4.

§TP, V1.2MT.

€US, p. 117, in the Yafastilaka (K.K. Handiqui), Kubera appears as a drunkard, anavarata madhupdna paricyuta
mati prakdia vitteda, This passage projects him as the lord of wealth too.

TIX, p. 127, for a similar story, see Valdhassa Jdraka, no, 196.
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acceptance as guardian deities, entailing both big and small responsibilities. Kubera is accepted
as one of the lokapdlas.' The Jain cosmology assumes that jagariof Jambadvipa had four
gates, namely, Vijaya, Vaijayanta, Jayanta and Aparijit, and several gods served as the lords
of these gates in this system.* Curiously the names assigned here to gates are assigned to gods in
the Arthafastra® which says that the shrines of these popular gods should be made in the centre
of the city. These references taken together help in identifving them with the Yakshas.* The
Vasudevahindi® refers to another guardian Yaksha Anddhiya by name who is regarded as the lord
of the whole Jambddvipa. Evidently, these Yakshas discharged protective functions. Some
Yakshas also figure as tutelary deities of certain tribes and people. Hiradikaor Adambara
Yaksha held that status among the Mitangas and Dombas.® Ghantika Yaksha was similarly
worshipped by the Dombas in whose ears he whispered the answers to their questions.” The
protective function of Yakshas is corroborated by the situation of their shrines on the outskirts
of the cities® which were centres of folk entertainment and assembly. It was at the site of such
temples that people with any desire to be fulfilled used to go and worship the Yakshas. They
granted wealth, or sometimes the whole community was benefited by their act of grace. In the
Farifishiaparvapa® it is said that a Yaksha Bholad (or Bholaka), pleased with her devotion, granted
the old woman Buddhi wealth for her subsistence. Manibhadra is known to have put down the
small-pox epidemic which raged in the town of Samilld." That shows his controlling power over
epidemics and pestilence. A predominantly benevolent Jain Yaksha is Parnabhadra. That his
worship was extremely popular is proved by the illustrative description of his temple on the
outskirts of the city of Campa." Jain works refer to malevolent Yakshas also. The Brhat-kalpa-
bhashya'* tells of a sick man who could not be exposed for the fear of a Yakshini in Golld.
Surapriya was another such evil-minded Yaksha. It is said that his wooden image was compul-
sorily painted every year; he punished any default in this obligation with an epidemic. On the
other hand, the painter of the image was killed by him on completion of the job so that every
artist was reluctant to do the job. An exception, however, was made by this Yaksha in the case
of a painter boy who did the job well and got as a boon the ability to paint the whole of any
creature seen only in part.'?

Besides these benevolent and malevolent Yaksha-types, there is the converted type also which
figures rather prominently in the Jain works. Usually Yakshas held Mahivira and the Jain
monks in respect, and were ready to obey their command. The process of subduing Yakshas and
converting them to the Jain creed was similar to that followed by the Buddha. Mahavira would
stay in their shrines or grove,'! a fight would ensue between them, ultimately resulting in the
conversion of such Yakshas.!* Some Yakshas, however, appear as the worshippers of Mahivira
instinctively, and their names are found in the list of the important Jain disciples to whom the

ITP, VII1.303-4.
2Jambidvipaprajfiapti, 1.38-42, X1.340, for feminine counterparts, cf. Av. 5, 1169,
311.4.17, also note on 17, p. 80.
iShah, U.P.. JOI, 111, 1, p. 59.
5bid, p. 58, notle 24,
$Jain, J.C., Jain Agama Sdhitye, p. 443, note 4,
"Brhatkalpa Sitra, 1312; cf. Moti Chandra, BPWM, 11, p. 47 as footnotes there,
8infra, chapter 5.
F111.1-45. also, p. XLIX.
10Pindaniryukti, 245-6, p. 83. This Yaksha was promised a festival in his honour and after the epidemic subsided
his regular worship began, It is interesting to note that the priest, Devasarma, was a Brahmin, He was engaged on
regular pay, and he kept the shrine always clean. :
1 dnrag., pp. 2-T.
12ain, J.C,, Life in Ancient India, p, 221,
2 4v. S5, 1, pp. 101M; 11, p. 353.
14y, §, 1.282-84; for the cases of Vibhelaga, Katapiitani and Saljji, -
15bid, 1.268. r
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lessons were taught. Among such lists of names, mention may be made of those found in the
Antagadadasdo’ and the Kalpasitra® which offer the names of sixteen and nincteen prominent
male and female disciples respectively. Some of them seem to be Yaksha-names. These disciples
were the protectors of their sages.® They respected the sages for their life of meditation and
celibacy.! Among the prominent Yaksha disciples and votaries of Mahdvira, mention may be
made particularly of Bihelata® (or Bihelaga) and Sillapani.® The latter was a Jakkha of great power
and evil influence. The people visited his devalaya only during the day; those who stayed there
during night were killed and devoured by this Yaksha. He could afflict persons with seven types
of pains ‘saptavedand,’ namely, pain in head, ear, nose, teeth, nails, eyes and back. His laughter
produced terrifying noise, and he frightened people by assuming different forms such as elephant,
Piéica and snake. It was within his powers to raise strange spectacles and sights also. Some
other Yakshas, however, were intent upon defiling the purity of the monks. The Brhatkalpabhdshya®
refers to a Yaksha who took pleasure in feeding the Jain monks during night, thereby violating
one of their essential vows, But the wise monks were beyond the reach of such tricks.? Ajjunae,
who was possessed by the Yaksha Moggarapini, and was killing indiscriminately, was rendered
harmless when he confronted Sudarhsane, a devout Jain who had taken the anu and mahdvratas,
i.e., minor and major vows.® Various categories of Yakshas in relation to both Mahdvira and
the Jain monks can be deduced from the literary works. Sometimes Yakshas appear as their
disciples and devout worshippers; sometimes they are found testing their vows and rewarding
them on successful conclusion of the test.!® Yakshas are sometimes referred to as pestering the
Jain monks or defiling their purity and even going to the extent of physical molestation of the
sages.

The twentyfour Jain Tirthankaras had each a pair of Yaksha and Yakshipi who waited upon
them. The twentyfour sets of Jain Yakshas and Yakshinis have been enumerated in different
texts such as Rapamandana (V1.12-26), Vdstusdra (VS, 149-63), Apardjitapriccha (App. +Ch. 221.
10-55), and Triloka Prajnapti (TP, IV, 4963f)"! and on the basis of a comparative study of the
works in the same sequence, the list of names is being reproduced here. The list here, follows the
numerical sequence as in the Ripamapdana from one to twentyfour, and differences of the names
with the corresponding numbers in other texts have been indicated within brackets. It will be seen
that many names are similar or identical in different texts. But they do not keep in many cases

to the corresponding numbers in the other texts.
The twentyfour Yakshas are as follows:

(1) Gomukha (Vrishavaktra, App.; Govadana, TP),

(2) Mahayaksha,

(3) Trimukha,

(4) Yakshandyaka (Tévara, V'S; Caturinana, 4pp.; Yaksheévara, TP),

1p, 85, Bhagavari Sttra, 111.7.167; Tv. 5, p. 202.
2Jacobi, SBE, XXII, Jaina Siitras, part T, p. 289.
3U'S, pp. SIff. Harikefabala was protected by the Yaksha of the Tinduga grove. A Tinduga park near Srivast!
finds mention in the Av. 5, 11.402.
S, p. 77, Yakshas etc., “pay homage to a chaste monk who, performs his difficult duties."
5 dvasyakaniryukti, 485 (in a locality of Vaiéili in a park named after him).
84y, 5, 1.268-T1: of. also Kalparirra (with Kalpamafijaritiki), Rajkot, 1958. Comm. on siira, 84, I, pp. 176
the Yaksha tried upon Mahivira, mosquito bite, scorpion and snake bites; bears, elephants, tigers, pigs and Vetilas
also had their turn. Ultimately the Yaksha tired, and praying to Mahavira, himsell went away.
*Shah, U.P., JOI, 111, 1, p. 59, note 17. For Yaksha defiling the Buddhist monks; cf. Pannasampdia Jaraka,
V. 1006,
8Siarrakritdnga, 11, 2, p. 157.
Y4ntag., p. 90[.
10K athakoda, pp. \T: Parifishfaparvapa, TILIM.
1, also, Acdradinkara and Pratishphdsdroddhdra,
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(5) Tumburu (Tumburava, TP),
(6) Kusuma (Mitanga, TFP),
(7) Matanga (Vijaya, TP),
(8) Vijaya (Asita, TFP),
(9) Jaya (Ajita, ¥'S; Brahmi, TP),
(10) Brahmd (Brahmeévara, TP),
(11) Yaksheta or Tévara (Iévara, VS; Yaksheta, App.; Kumira, TP),
(12) Kumdra (Shapmukha, TF),
(13) Shapmukha (Pitdla, TP),
(14) Patila (Kinnara, App.; TP),
(15) Kinnara (Pitila, App.; Kimpurusha, TP),
(16) Garuda,
(17) Gandharva,
(18) Yaksheta or Yakshendra (Yakshendra, VS; Yaksheda, App.; Kuvera, TP),
(19) Kubera (Varuna, TFP),
(20) Varupa (Bhrikuti, TP)
(21) Bhrikuti (Gomedha, TP),
(22) Gomedha, (Piriva, App.; TP),
(23) Piriva (Matanga, App.; TP),
(24) Matanga (Gomedha, App.; Guhyaka, TP),
The twentyfour Yakshinis, the consorts of the above Yakshas according to the analysis as
indicated above are as follows:
(1) Cakreswarl,
(2) Ajitabald (Ajitd, ¥'S; Rohini, App.; TP),
(3) Duritdri (Prajidvati, App.; Prajfiapti, T'F),
(4) Kalika (Vajradrinkhala, App.; TP),
(5) Mahakih (Naradatti, App.; Vajrankués, TP),
(6) Syam& (Manovegi, App.; Aprati Cakreévari, TP),
(7) Santd (Kalikd, App.; Purushadatid, TP),
(8) Bhrikut! (Jvalimilini, App.; Manovegi, TP),
(9) Sutdrikd (Sutdirakd, V'S.; Mahikali, App.; Kali, TP),
(10) Adokd (Manavi, App.; Jvilamalini, TP),
(11) Ménavi (Gaur1, App.; Mahikali, TP),
(12) Candi (Pracandd, V'S: Gindhir1, App.; Gauri, TP),
(13) Vidita (Viratakhya, App.; Gindhiri, TP),
(14) Ankusi (Ankuéd, V'S; Anantamati, App.; Vairotyd, TP),
(15) Kandarpi or Kandarpd (Mahaminas1, App.; Miinasi, TP),
(16) Nirvani (Mahimanasi, 4pp.; Minasi, TP),
(17) Bala (Jayd, App.; Mahamdnasi, TP),
(18) Dhirini (Vijaya, App.; Jaya, TP),
(19) Dharapapriyd (Vairotyd, VS; Aparajitd, App.; Vijaya, TP),
(20) Nadaraktd (MNaradatti, V'S; Bahurlipd, App.; Aparajitd, TP),
(21) Gandharva (Gandhan, VS; Cimupdi, 4pp.; Bahuripigl, TF),
(23) Padmivati or Padma,
(24) Siddhayika or Siddhayin.
An image of Padmivati which was in the Pattaint Dd1 temple of Pithaurd,! in the Satni
District of Madhya Pradesh and which is now deposited in the Allahabad Museum, contains the

Icf, Western Circle Repori, 1920; Shah, U.P., Journal of University of Bombay, 1X, 2, p. 163, no. 2
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small figures of the twentythree other Yakshinis on the stele and gives their names which are
similar to this list; some important variations are represented by the following names:

Saraswati (no. 3), Bhinusi (no. 12), Bbanuji (no. 14) Budhaddght (no. 21) Prajipati (no. 22)
and Bahini (no. 23) which all appear to be new names. Still another interesting list of names
from Deogarh temples has been discussed by H.D. Sankalia.!

It seems that both Digambara and Swetimbara traditions played their roles while standardis-
ing the names of the different Yakshas and Yakshinis of their twentyfour Tirthankaras. It is
interesting that most of these names do not occur in the early literary works. It may indicate
that these names represent an upsurge of the Yaksha cult inspite of the Jain attempts of subor-
dinating it. Many of these Yakshas received a sanctity by virtue of their privileged position.
They have been represented in sculptures and paintings, coming from various parts of India
specially the central and western parts of the country.*

Yaksha Worship
Yakshas received worship from people at the places of their habitats which were situated on

solitary places and in the natural surroundings. There were sometimes special mountains for
individual Yakshas. The Triloka Prajaapti (IV.144ff) refers to the heavenly mountains Vaitidhya
which had certain peaks, named after Yakshas, namely, Mapibhadrakdta, Pirpabhadrakiita and
Vaisramanpakita; the last was situated towards east.®* The Jain works refer to a number of Yaksha
dyatanas ‘shrines,” some of which were quite old and cirdtita even in times of Mahdvira.* The
Vipaka Sirtra supplies an exhaustive list of different Yaksha shrines which were situated in the
different cities. The list is as follows:

City Yaksha Park
Carhpa Punnabhadda =
Vaniyagrima Suhamma Duipalisa®
Purimatila® Amohadamsi Amohadarhsana
Sihanjani Amoha Devaramanga
Kosambl Sevabhadda Candoyarapa
Mahurd Sadansana Bhandira
Padalasanda Umbaradatta Vanasanda
Soriyapura Soriya Soriyavadinsaga
Rohida Dharana Pudhavivadanasa
Vaddhamanapura Manibhadda Vijayavaddhamina
Rajagriha — Gunasila’
Usabhapura Dhanna  Thubhakarapda
Virapura —= Manorama
Vijayapura Asoga Nandanavana or

Manorama?

Sogandhiya Sukila Nilisoa

Yinfra, chapier 6.

*Moti Chandra, Jain Miniature Paintings from Western India, Ahmedabad, 1949, Many more sculptures and
paintings have been published by U.P. Shah and M.R. Majumdar and others,

*0n these Kifar were beautiful palaces provided with golden and jewelled vedix, garden
hummed with gods and goddesses (1V.164-65). = i ol

Y Autag., p. 5, in case of Puppabhadda caitya of Campi.

S4v, 8, 1.284.

fibid, 11.363; p. 404, the work mentions some other parks also cf. Av, S, 11,3551 (Nandana park—Surapriya's
dyatana; ibid, 11.402 (Tinduga Park of Sivatthi); ibid, 11.406 (Polasa park of Svetambi).

*Bhagavari Sitra, 1.1; cf, supra, p. 30, note 13.
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Kanagapura Virabhadra Seyasoga
Mahipura Rattapdo Rattdsoga
Sughosa Virasena Devaramapa
Sdyaya Pasamiya Uttarakuru

Some of these Yakshas and their shrines are referred elsewhere also.! The situation of
the Punnabhadda ceiya at Campa is confirmed by the Aupapdtika Sitra (su. 3-5) and the Anta-
gadadasdo. The names of Yakshas in cases of nos. 11 and 13 are however not mentioned. The
Antagadadasdo® supplies the name of Moggarapdni as the Yaksha of Rijagriha. Other Yakshas of
the Magadha janapada are also known. For instance, Saliggima in the Magadha janapada is said
to'have had a Sumana Yaksha in the Manorama park.® In the Vipdka Sitra list here, however,
Manorama park is assigned to the city of Virapura where the name of the Yaksha is missing.
That may locate Virapura in the Magadha janapada. Mathura, no. 6 of the Vipaka list, had
another Yaksha according to the Avafyaka Sitra.* His name was Hundika. The name of Mani-
bhadda (no. 10) is associated with Mithili (Varddhamanapura) in the Vipdka Sitra and with
Samilld in the Pindaniryukti,* whereas Stlapdni is another Yaksha of Varddhaminapura
(Asthikagrama) in the Avasyaka Sitra® In the Vipdka, Siketa (no. 19) has been assigned to
Pasamiya Yaksha, while according to the A vasyaka Seatra® Siketa contained the shrine of Yaksha
Surapriya, which was situated towards the north-east of the town.

To this list of Yaksha shrines based on the works cited here, some additions can also be made.
The Uttarddhyayana Sitra® refers to the Yaksha of Tinduga grove outside Benaras. The shrine
of Selaga Yaksha was situated the vanakhanda of Ratnadipa.® The Bhagavati Sitra provides some
20 names of caifyas which were situated at different places.'® Itis to be noticed in the Vipdka Satra
that with few exceptions as in case of nos. 4 and 9, the names of the parks containing the Yaksha
shrines are not identical with those of Yakshas. The analysis of the Sirra list and its supple-
mentation above goes to show that in many cases there were more than one Yakshas assigned to
different cities. The Yaksha temples in such cases may have been situated in different directions
of the town or village. Generally in the Jain works, the Yakshas have been assigned northem
and eastern quarters.’!

Another question of relevance here is whether these shrines of Yakshas contained their images
too; if that was not the case, then, what exactly was the nature of these shrines? In some cases,,
the existence of images cannot be doubted. The Anragadadasdo™ refers to standing image of Mog-
garapdpi, holding a great iron mace of 1000 palas. The Avafyaka Satra™ refers to the painting of
the image of Yaksha Surapriya. Bhadda in the Nayddhammakahdo' is referred to as worshipping

Y dvafyaka Sitra, 11, pp. 363, 409.
2. 86.
3Wasudevahingl, pp, 85, 88; cf. Shah, U.P., JOI, 111, 1, p. 65 note 52,
4111, p. 555.
bp, 831,
1,265, 1 (e
" 71, p. 101; 11355, for his shrine near Samilld. %
EJacoki, p. 50, note 1. 3
UNK., IX, pp. 128iT; VIII, pp. 99f. The two brothers, Jinapilita and Jma i randed near the Lavana
sea whnre they were entertzined by a malevolent deity who knew their Avadhi dialect, When she went to clean the
sea for 21 days they came to know of her cannibalistic designs. Later, they were helped by Selaga Yaksha who
delivered Jinapalita; Jinarakshita was tempied by the deity end devoured.
188hah, U.P., JOI, 111, 1, p. 62f. 1
Uef. Av. S, 11.383f. which refers to the ceiya of Vessamana to the n.e., of the city where this pudhari sildpaifa
was wmshlppod under the Adoka tree. 4
Hle.
1511, pp. 490.

69855
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the images of gods including Yakshas, for which act she was rewarded with a child. Similarly,
Gangadattd in the Vipaka Sitra' is said to have performed all the worship “in the sight of
Yaksha Umbaradatta.” Evidently, this presence implies an image.

Not all the shrines had the idol of the Yaksha for worship. As Coomaraswamy® has pointed
out, “The essential element of a Yaksha holystead is a stone table or alter .... placed beneath
the tree sacred to the Yaksha.” In the case of Puppabhadda Yaksha? it is said that “under the
Adoka tree, somewhat close to its trunk, was kept a prithvi-Sild-pafa” a large dais of earthen
blocks. “It was of goodly proportions... and was black ... It was smooth, massive, eight
cornered, (glistening) like the face of the mirror, very delightful and variously figured with
wolves, bulls, horses, men, dolphins, birds, snakes, elves, ruru deer, farabha deer, Yak-oxen,
elephants, forest-creepers and padmaka-creepers. It felt as though it were of deer-skinof ruta . ..
It was shaped like throne and was comforting and comely.” From this description it appears
that what is said to be the $ild-paj{a, standing for Yaksha Puppabhadda may have been some
sort of a throne which was soft and beautiful and decorated on all its parts with various animal and
floral devices. It is possible that the vacant seat signifying the invisible presence of the Yaksha
may have been kept in the Yaksha shrine for worship. In some cases these shrines of Yakshas
were structures too, and were not limited to trees alone. The temples of Mapibhadra,* Silapani,*
Umbaradatta® and Surapriya’ are such examples.

Giving oblations to the Yakshas was an essential part of the worship.® Sometimes pilgrimages
were made to such spots hallowed by Yakshas. The Bhandiravana of Mathura, which probably
contained the caitya of Sudarsana Yaksha® as mentioned in the Vipaka Sirra'® was one of such
places where persons used to go for worship.!' The prayers in this case were offered to the
Bhandiravata. In the Avasyaka Sidtra (1.275) Bhandiravata is connected with Yakshas: and it is
said there that people made pilgrimage to this place of worship in honour of the Yaksha. The
antiquity of this vafa goes back to the Mahabhdrata'® which refers to the nyagrodha tree of
Vrinilavana which was known as Bhandira."

The Tantric modes also found their way into the Jain Yaksha-worship. The instance of the
Kahdrayana Kefa where a Kipilika tried to please a Yaksha of the Vindhyagiri, has already been
cited.'* Kuvalayamala'® tells of Siddhas who held control over mantra, tantra, Yakshinis and
Joginis etc. The Kahdrayapa Kosa'® also refers to Kailasena of Kalinga who had control over a
Yaksha named Lingalaksha. This Kilasena was a master of Trilokapaisdcika Vidya. Siddhasena

1p, 86,

2Coomaraswamy, 1, p. 17.
3 dntag., p. T: Vasudevahipdf, p. 85, refers to Yaksha Sumana and his platform under the Adoka tree which was

called Sumana. The description is similar to that of Yaksha Pugpabhadda,

A Pindaniryukti, p. 83f.

54v, 5, 1, pp. 268, for a reference to this Yaksha, see, Fividhatirthakalpa, 17, p. 29,

4 Fip, 5, p. 86.

TAv. 5,1, p. 101; NK, V, 58, p. 69, also refers to this Jakkha's shrine on the mountain Raivataka in a park
Mandanavana in the city Dwirkdpuri. This Yaksha is said to have lived exercising self-control and practising
penances. of. also Av. S, 1135511,

8.f. Untarddhyayana Tikd (Jacobi), p. 39, for unvaiyain to the Yaksha Mayana; also miveyanapipda to Mapi-
bhadra, Shah, U.B., JOI, 111 (1), p. 61, note 39.

o )ivandhara Campii (ed. Jain, P.L., Kashi, 1958}, pp. 8-17, shows this Yaksha as a deity of Jivandhara whom
he helped in his various military exploits. Candrodaya mountain is mentioned as the abode of this Yaksha,

10cf, also Av, 5, 111.504.

Uigf, supra, p. 50. This Yaksha may as well be Hugdika whose temple is mentioned in the Av, S, HLS54E
also Vividhatirthakalpa, IX, p. 18,

12]], appendix 1.21.785-815, pp. 403-4.

13A Yakshe-guhd at Mathura is known from Abhindhanardfendra Kofa sv. Jakkhaguhi.

1417, p. 126f.

155inghi Jaina Series, 45, p. 68; cf. also pp. 14, 115, 119 for Yaksha-worship,

18V, pp. 270



DEVELOPMENT OF THE CULT 53

(1181 Ap) similarly refers to the Paficaparameshthi mantra which was chief of all the maniras,
and could be used against the supernatural beings like Yakshigis and others. This mantra also
contained invocations to the 24 Yakshipis.?

Of all the Jain Yakshas, Mapibhadda and Puppabhadda appear by far the most important in
their galaxy.* Their importance surpasses that of Kuvera® who is their lord. Among the families
of Yakshas, and not many are known from the Jain works, the most important reference is to
Magibhadra. Bahuputrikd, who was the consort of Manibhadra, had an independent caitya for
herself* near Visala, probably Ujjain. In the Vividhatirthakalpa® Mangibhadra along with Nandi,
Yasomitra, Dhanamitra, etc. is an emancipator (itasyoddhdrakarak). Whether they were his atten-
dants or companions or kinsfolk is not certain. In the family of Kubera, only Nalakibara is
reported and he was a favourite son; other sons are not mentioned.® In any case, Yakshas held
an important status in the Jain texts in keeping with their popular worship.

YAESHAS IN MEDIAEVAL WORKS

Survival and Resurrection

The mediaeval literary works contain information about various aspects of the Yaksha cult
The details in these works are remarkable inasmuch as they show the status of Yakshas in a
period following their fateful trial of strength with a host of other gods or deified personages
such as Buddha, Mahdvira and the Brahmanical gods. These works represent survivals which
are impressive. Important Yakshas seem to have never lost their hold over the populace and
during the period of ascendance of other cults, they suffered only a temporary set-back. This
confrontation, undoubtedly, reduced their status, but it could not obliterate them. The incur-
sions of other gods into the realm of the Yakshas never ceased altogether, but Yakshas had
an assured place of their own. In the mediaeval works various new names of Yakshas are come
across in addition to those which were already known. A mention may here be made of
Kailajihva, Vidyutjihva,” Sthilasiras,® Virlpaksha,” Attahdsa,'® Supratika," Diptadikha,’* Dhiima-
ketu,'? Satd,"* Magibhadra,'® Kuvera,'® Nalakibara,'” and Prithiidara,'® who were Yakshas and

1Shah, U.P., Studies in Jaina Art, p. 102,
2They are Indra of Yakshas. cf. Av.S, 1.296. These Yakshendras worshipped Mahivira at Camp3 where
the latter gave them a discourse on dharma and indriyanigraha,
3For his worship, see Av. S, 111.518; ibid, 1.194, refers to the nagari of Vairamaga as twelve yojana, long. In
the Kahdrayapa Keda, pp. 19, his dyarana is mentioned as situated in Gayd; for his worship and ities,
ibid, pp. 3401 DEOpEn.
*Bhagavati Sitra, XVIIL2; cf. also Shah, U.P,, JISOA, XIX, pp. 40ff; where her various manifestations and
jdentifications have been suggested.
bp, 4.
l:‘::-;fm, chapier 4 Information on this point is however available in other texts.
TKathdsaritsdrara, Penzer, VII, 70; BKM, 252, 45211,
EKathas, 1V, 226.
%ibid, 111, 133; BEKM, 203, 547
10K arhas, IV.114: BKM, 264f, 272, 277.
W Kathas, 1, 7.
BEKM, 264, 277. He is son of Pradiptiksha and brother of Atfahlsa, Yakshinis Jyotirlekhi and Dhiimalekhd
{Kathas, V1.131) are his daughters,
1K gihas, V1130,
14jbid, 1.67.
15ihid, 1X.29; BKM, 74. He is brother of Kuvera and husband of Madanmaiijarf who is daughter of Dundubhi
{Karhas, 1X.12, 29).
1M, Ch. VI 1L
17 Karhas, V1.102; BKM, 174.
18K arhas, ¥1,102; BKM, 264.
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Vidyutprabhi,! Madanamafijari,® Sringotpddinf,® Saudimin1,* Jyotirlekhd and Dhumalekhi,® who
were Yakshints. A Sukumdrikd Yakshi is known from the Brhatkathd flokasamgraha®

Although the Yakshinls known from these works are very few, they appear to be more impor-
tant than their male counterparts. One of the reasons for their dignified status may be found in
the Tantric practices which embraced the Yaksha cult also.” The associations of such practices
with the Yakshinfs are marked from around fourth century AD and thereafter.® Yakshinls were
generally regarded as beautiful creatures. A Yakshint in the Kathasaritsdgara is described as ‘a
lady of wonderful beauty, surrounded with a hundred ladies-in-waiting, gleaming with bright-
ness like a protecting herb that shines in the night.'" The Brhatkathd slokasamgraha® refers to
the Yakshini Sukumirikd who was extremely beautiful, but she was changed into a ‘picture in
colours’ due to a curse. Her beauty later redeemed her from her lifeless state. Two beautiful
maidens ““whose measureless beauty seemed capable of maddening the world,” were the wives
of the Yaksha Mapibhadra.!* But even in their beauty, they could not shed their demoniacal
characteristics." Just as beauty was one of the chief attributes of Yakshinfs, that of Yakshas
was strength.'® They tested the courage'* of human being and rewarded them on successful com-
pletion of such tests. We have the story of Nifcayadatta whom the Yakshini Sringotpadini tried
to kill, but could not succeed and was herself overcome.' Yakshas are also represented as fight-
ing with human beings and being worsted."®

Yakshas could assume human form under certain circumstances. One of the reasons for
such rebirth or the change in form was ‘curse.” Instances of Yakshas being subjected to curse are
very frequent in the Karhdsaritsigara.'” The case of Virlpaksha and his wife is interesting in that
under a curse he became a mortal on rebirth, whereas his wife was turned into a mortal without
being born; they remarried after their descent to the earth." Sometimes, the Yaksha or Yakshj
was delivered from the curse by virtue of marrying mortals.' The Yaksha-birth was possible for

1Kathas, T1.231.

IKarkas, 1X.12.31; BKM, 414.

K athas, 111.186; BKM, 482, 170,

K athas, V1.114; V1.102, She is daughter of Prithiidara and is betrothed 10 Allahisa (VL102); of. BEM 254,
5991 r

SKarhar, Y1.131.

SXIX, 75, pp. 2921

Tef. Jayakhya Samhitd and MMK for such references. A fuller description of Tantra in the Yaksha cult will be
found later.

8K athas, VI11.56. of also VI.118.

Yibid, 1X.44,

11X TSI,

U Karhas, TX 29, cf, also, supra, p. 46,

12 Karhar, VI1.118.

13ihid, 11.52.

Mihid, ch, XXV.82-88.

‘%ibid, I11.186. Nijcayadatta and his three other partners were Piupata ascetics whom, with (- i
of Niécayadatta, the Yakshini devoured in the court of an i g AR
i g s n empty Siva temple in the city of Pushkardvatl, cf,

ibid, V1.72; sometimes Yakshas in their turn are helped by the intervention of humans, ibid, IX, 13

Yibid, 1.7. Supratika was changed into a Pidica by the curse of Kubera; Yaksha Sita was Iul't;:d Iinla i
by mﬂ!:::’f ::';:lbe:: bﬁuuuvhu married a Rshi's daughter, 1.67; another Yaksha suffered a similar fate :1:';
case of Yakhinl Sumitra, VIILS6; VirGpiksha, 111.133; these i
hemen and animal forms. e references show that Yakshas assumed both

18Kathar, 111.133.

1ibid, Case of Sumitri who marries Nigaswdmi. In the BSS : ;
Manohara, end eventually delivers herself from the curse of Kubern -E-xhﬁl ﬂrtf&h&smmb:’:?
the same work (V.3091.) Pirpabhadra and his wile Bhadrivati are subjected to a curse by Kubera ¢ 5
they assumed the form of elephants, ¥ Ku whereupon
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human beings too. A story is told in the Kathasaritsagara,' of Kamalagarbha, a pious devotee
of Siva, and his two wives who alternated in the Yaksha and human forms in the course of their
existence. It is quite possible that such stories present a rationalisation of belief in sexual
contacts of Yakshas with human beings, reference to which is found in the Jain works,

The Karhdsaritsagara has the story of a Yaksha who gave his genitals to a prince and was
cursed by Bhairava for that reason.* The story of the curse by Bhairava shows how Saivism was
still pursuing the Yakshas. It is found that other cult gods were still trying to assimilate the
Yaksha cult. Siva had the authority to grant Yaksha-birth.* Sometimes the forsaken Siva
temples were appropriated by Yakshas. The Yakshint $ringotpadini* of Pushkardvaty carried out
her cannibalistic feast in such a Siva temple. She devoured three Pasupata ascetics before she
was outwitted by Niscayadatta. These references indicate the subordination of Yakshas in rela-
tion to Siva. Brahmi too comes in association of Yakshas as the helper of a Yakshi who was
being attracted by the charms of a Kipilika who wanted her.® Vishnu is no less important an
opponent of the Yakshas. So great was his power that he forced worship from the lord of
Yakshas, Kubera.*
~ As regards the relations of Yakshas with other demigods, it seems that their group stood in
opposition as a class against them. The Nigas are represented as the enemies of Yakshas,” and
the friendship of a Yaksha with Rikshasa Sthilairas brought the anger of Kubera upon him *
References to some Yaksha temples are found in the Kathdsaritsigara. The temple of a Yakshy
15 described as a “palace of jewels whose splendour produced the light as of fire.”* Another
temple of the Yakshini Vandhyi is described as being situated in a garden.'® But by far the most
important references are to the temple of Manibhadra'* which served as a place for finding out
the depravity of unfaithful husbands and wives. These temples may have contained the images
of Yakshas. In one instance, however, reference to an image has been clearly made. It was here
that different types of persons worshipped Yakshas and got their wishes fulfilled (on successful
completion of their worship). The offerings of gifts were almost essential for pleasing Yakshas,
An ascetic desiring to become a Vidyadhara, and Devadatta, a gambler, are described as having
gone through the act of worship in a corner of a cemetery under a banyan tree during nights.
They offered to the tree, rice boiled in milk till the Yakshi Vidyutprabha, who dwelt in the tree,
granted them their wishes."* Some virtues such as the observance of uposhana, which involved
speaking of the truth, circumambulation of the images of god, eating only at the time when the
Buddhist mendicants did, have been prescribed among the acts of devotion to please a Yaksha 12
The story has an obvious Buddhist touch. Sometimes minor acts of asceticism pleased Yakshas,
which is proved by the case of a Brahmapa Somadatta,'* who made circumambulation of the

1K athas, VI.130.

Zibid, TV.226.

3bid, VI1.130.

“ibid, I11.186f; f. also BKM, pp, 481, This Yakshini belonged to Gindhira, region. Kashmir region too had
certain spots of Yakshas, like Yakshadara in Kramardjya (Modern Dyargul, eccording to Stein), and a village
Saritaka, which was the habitat of a Yaksha Atta. cf. Rdjararafigini, V.87 and 111,349 respectively.

SKathas, 1X.12.

Bibid, VI.71.

Tibid, V1.70.

Fibid, 1.9, the story of Piiica Kapabhiiti who was banished to the Yindhya mountains. In stature he looked
like a fd/a tree. He was, originally, a servant of Kuvera.

Pikid, VI.118.

Iikid, 1X.44, the temple was dedicated to the Yukshini Vandhya,
Ujhid, 1.162,
12ibid, IX.17.

13K arhar, 11.231; Réjatarafgipt (V.87) mentions that coins and dinars were thrown in the streams, connected

with Yakshas in token of their honour,
ibid, V.125,
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Asvattha tree which was the abode of a Yaksha, He remained under the tree for a day and a
night, and ultimately the Yaksha was pleased with him.!

The Tantra had already come to grips with the Yaksha cult in the 4th century AD, and inthe
Kathdsaritsdgara, we have a number of instances of Yakshipis controlled by magic and charms
to serve as wives of the person practising them. Sometimes, resort to such practice was made
for the sake of obtaining wealth.* A story is also told of a Brihmana Pavitradhara, who had
power over a Yakshini Saudimini, and obtained wealth through her and lived with her. He is
said to have controlled this Yakshi by working on a prescribed charm. That even Brahma could
not interfere with the working of a charm is illustrated by the incident involving Manibhadra’s
wife Madanamafijar and a Kapdlika.* The story is important inasmuch as it presents the diffe-
rent aspects of the belief in tantra and its effectiveness on Yakshas.

Among the mediaeval works, the Kathdsaritsdgara and the Brhatkathamafijari present various
features of the Yaksha cult through anecdotes and stories of folklorist interest. They reflect
primarily the beneficent nature of Yakshas. In the entire Kathdsaritsdgara we have only one
reference to a cannibal Yakshi who ate three Pdsupata devotees.' It appears that this cult was
popular among the masses; and various stories about Yakshas found in them, prove this. Another
interesting feature of the work is reference to some other lords of Yakshas besides Kuvera.®

It is thus seen that the ancient scriptural tradition, both orthodox and heterodox, is replete
with references to Yakshas. Generally speaking, the image of the Yaksha reflected in them is
tainted with their respective prejudices. By reading this vast material along with that found in
the secular texts, one can find that there must have existed a core of the beliefs in Yakshas,
parts of which crept into the body of the higher cults and broadly speaking, they are comple-
mentary to that which is found in the secular texts also.

1Kathas, 11.98.

2Karhas, 1. 118., where Sridatta’s uncle brought a Yakshi under control by means of magic and got fi
five thousand horses and seventy million gold pieces. RS e S

3ibid, 1X.12T also, pp. 29, 31, 35, ete.

$supra, p. 55.

Scf. Ratnavarsha (Kathas, 11.231) ::ﬂ Dundubhi (ibid, IX.12) are the other kings of Yakshas. Their relation
to Kubera is, however, not clear. In the cose of Dundubhi, of course, it is said that his daughter Madanamafijars
was married to Manibhadra, brother of Kubera, s



The Yaksha-Pantheon

IN several literary works Yakshas and Yakshipis have been enumerated singly or in couples or

sometimes mentioned in multitudes. It seems that the Yaksha-pantheon was fairly developed
and consisted of various Yaksha-deities of primary or secondary importance. References are
also found to the prominent Yaksha kulas and their chiefs.!

The development of the concept of a pantheon and families of Yakshas has its origin in the
later Vedic period. The Arharvaveda® refers to Yaksha as “stirring” (ejate) and that seems to
introduce the feminine aspect of Yaksha. In the texts, however, occurrence of Yakshi's ‘being’
is not noticed before the Epics and Jatakas. In the Puriinas, there is a reference to the birth of
Yakshas from Krodhi, one of the daughters of Daksha; the latter was one of the sons of Brahma.®
These Yakshas came into existence without the aid of the male-principle. But this idea is not
held consistently for, in the Purdnas themselves Yakshas are said to be progeny of Viévi and
Kafyapa or Khasi and Kasdyapa. In any case, some families of Yakshas do occur in the Epics
and Purdnas, which involve an elaborate genealogy.* Similarly the Buddhist works mention a
large number of Yakshas or individual Yakshas who were subdued by the Buddha at different
times. An attempt to present them systematically has been made in the Atandtiva Sutta of the
Digha Nikdya. This work refers to fortyone Yakkha chiefs who could be invoked by followers
of the Buddha in times of distress.®

Inda Gandhabba Yugandhara Mani

Soma Nala Gopila Manicara

Varupa Surardja or Suppagedha Digha
Sura & Rija

Bharidvija Janesabha Hiri Serissaka

Pajipati Sitagiri Hetti

Candana Hemavata Mandiya

Kimasettha Punpaka Pincilacanda

Kinnughandu Gula Pajjunne

Nighandu Sivaka Sumana

YL alitavistdra, ch. 6; supra, p. 32,

25upra, p. 19.

Zsupra, p, 6.

4supra, p. 3T,

8 Dialogues, 111, Appendix, p. 266; the actual list given consists only of thirtyseven names. For ten more names,
cf. Kindred Sayings, 1, 262-78.
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Matali Mucalinda Sumukha
Cittasena Vessimitta Dadhimukha

This list is, however, by no means complete, and many more names may be added to it.!
These great Yaksha chiefs, as their status would indicate, were probably groomed for serving
the cause of Buddhism. They must have evoked worship. Hence probably the need to elevate

their status and fit them into the Buddhist hierarchy.
Some more names of Yakshas and Yakshinis are found in the Gilgit Buddhist Manuscripts® and

the Mahdmayirf. The Yakshas described in the former are as follows:

Yakshas Yakshinis
Gardabha Vana Alika Meghi
Sara Pincika Vendd Timisikd
Kimbhira Mokhala Anopami Prabhidvaty
Vraja Antila Vimalaprabhi Bhima
Anila Indila Sl Hariti
Sandhila Cidala Sankhin1 Mahidevi
Caudhula Yikala
Vakkula
Manibhadra and his son:
Piirpabhadra

The Gilgit MSS (I, 1, p. iii), gives the following additional names of Yakshinis,

(i) Nal . ) - :
(ii) Udarya Yakshinis of Nandivardhana in Kashmir
(iii) Kunti, of Kuntinagara, in Kashmir,

(iv) A nameless Yakshinl

By far the most exhaustive list of the Yakshas is supplied by the Mahdmdyiri, one of the five
great formula of northern Buddhism, which goes under the collective name of Pancaraksha,*
Regarding the contents of the work it has been remarked that “It (the Mahdmayiri)is a veritable
mobilisation of the Buddhist and popular pantheon. It embraces the Bodhi trees of the seven

Buddhas, the four Mahdrdjas, Naravihana, son of Kubera, the Yaksha guardians of various
cities, the twentyeight Mahdyakshas and a host of female divinities who keep watch over the
Bodhisattvas from the period of gestation to birth.”"*

Some more names of Yakshinis are provided by the Manjufrimilakalpa® which are as follows:

Sulocani, Subhru, Susvard, Sumati, Vasumati, Citrdkshi, Paranishi, Guhyakd, Suguhyaks,
Mekhali, Sumekhald, Padmocchd, Abhayd, Jayd, Vijayi, Revatikd, Kedini, Kesintd, Anila,
Manohard, Manovatl, Kusumavati, Kusumapuravisini, Pingald, Hiriti, Viramati, Vird, Suviri,
Sughord, Ghord, Ghordvati, Surdsundari, Surasd, Guhyottamiri, Vatavisini, Adokd, Andhira-
sundarl, Alokasundari, Prabhdvati, Atisayavati, RGpavati, SurGpd, Asitd, Saumyi, Kipd, Meni,

1f. MMK, 1.17; Laliravistdra, p. 202,

2of. Gilgiv MSS, 111 (i), pp. 15M; 1, pp. 290; in this text the actual number of the Yaksha-chiels is ten, although
the reference is to twelve; to these ten, may be added Magibhadra, Plrpabhadra and Pificika whose names
occur clsewhere in the same text. cf. Gilgir MSS, 1, pp. 49, 103; the same text (I, p. 49) refers to cighty
Mahiyokshinls without, however, noming them. Among the Yakshos, Pificika is regarded as distinct from the
other twentyeight chiefs, of. Laliravistdre, p. 202; Divydvaddna, p. 447,

SAgrawala, V.8., JUPHS, XV, ii, p. 24.

ijbid, pp. 24, For the list of these names, see appendix at the end of chapter 9, cf. also the author's
paper, Yakshon ki Nima Parampard (Hindi) Bhdshd, March, 1967.

ipp. 20-21; also pp. 64T
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Nandini, Upanandinl, Lokdntard. They are all said to have attended the discourse of the
Buddha.

In this vast inventory of names of Yakshas and Yakshinis, it appears surprising that the
number of couples is extremely small. Even though there is literary evidence of Yaksha couples,
such types are totally unknown in the whole range of early Yaksha iconography except for the
tutelary pair of Hariti and Pificika.

Although exhaustive lists of Yakshas are found in various literary texts, they are not adequately
classified there. The Mahabharata refers to the citurgana Yakshas' who figure as protectors.
Hopkins includes amongst them Gandharvas, Kimpurushas, Yatudhinas and Rakshasas.® But
these evidently are the classes of demi-gods, other than the Yakshas. The Sanskrit Buddhist
texts are more useful in this connection. For instance, the Mahdvastu® refers to the three classes
of Yakshas namely, Karotpani®, Malddhara and Sadimatta and also Yambhika.® The last occurs
as Jrimbhaka in the Jain Sirra® and in the Bhagavata Purdna.” The latter work explains that
their characteristic trait was yawning, from which the term was etymologically derived. In the
Jain works, twelve or thirteen classes of Yakshas are mentioned. But there too the list tends to
indicate individuals rather than classes. At the most, it may be accepted that these Yakshas
were chiefs of their classes and the latter derived their names from the supreme heads,

In the light of the above evidence, it is possible to reconstruct the Yaksha-pantheon. This
can be done on considerations of their royal attributes (Kubera), pairing (Hariti and Pincika),
comparative authority (Mapibhadra and Parpabhadra), composite type (Assamukhi) and indivi-
dual authority (Suciloma, Ajakalipaka, Vajrapani). Some of these Yakshas are discussed below.

VAISRAVANA-KUBERA

In the literary traditions, these are the two important designations of the same deity; VaiSravapa,
because he was son of Viéravas and Idavida,® and Kubera, because of his grotesque appearance.?

Hopkins'® derives Kubera from 4/kub, ‘to cover”: so does Bedekar.!! Manfred Mayrhofer ex-
plains Kibara (of Nalakiibara) as belonging to “pre-Aryan Religiostat.” In his opinion, this
word, like so many other Indian words, is un-Indo-Germanic and should be traced to ‘Austrio-
Asiatic descent.”® The non-Vedic origin of Kubera is often stressed, and it seems that his name
as well as the attributes came from the pre-Aryan phase and that he gradually rose to divinity.

Other etymological derivations of his name have also been given. Cunningham explained the

word Kubera, as Ku vira, Ku meaning earth and vira, the hero, thereby, *hero of the earth’: on a

further analysis the compound Kubera or Kuvira can ;

be interpreted as ‘one who dominates the
earth," Kurh vifeshepa iratiti Kuverah."® The Purinic explanation'! of Kubera makes him out to be

I11.140.5.

*For some generic expressions for Yukshas, supra, p. 2f,

31.25; Divydvaddna, p. 218.

*In the Pali Buddhist texts Kareri appezrs 25 a closs of spirits, particularly s a name for Supapnes. They
were 5o called because their food and drink were called Karofi.

Sgnte, p. 5 note 4.

®sShah, U.P., JOI, 111, i, p. 56.

*The word is from Jrimbha “to yawn,' BP, NI1.20.41; the Padma Purdpa, Srishii Khanda, V.21 refers toa
Mairrita nemed Yaksheda.

*VF, 59.90.91; Br. P,2.33. 98-100; also R, VIL3.3; Atharvaveda, VIIL.10.28. Manava GS, IL14.29; In D, iii
201 he is called Vessavena because his kingdom is Visdna; also, Sn. A, I, 369, k
“supra, p. 31.

Hopkins, E.W., Journal of American Oriental Soctery, XXXI1I1, 1903, pp. 55-70.

UBedekar, V.M., Journal of Ganganatha Jha Rescarch Institute, XXV, 1-4, pp. 445
L2cf, Bedekar, V.M., 0p. cit., p. 4461,

13, Cunningham, A., Stupa of Bharhut, p. 22: also, Barua and Sinha, op. cit., p. 67.
“L"_l'-‘!fmm.‘.'.r‘.‘ﬁuriﬂa. 19.31; Br. P, 111.840-44; Vayu. P, 111.70.39. However in the Rdmdyapa, VI1.13.22.24
31, it is said that he winked £t Parvati es a result of which he lost his left eve and his right eye was turned ytllnw:
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kutsita vigraha, of ‘grotesque body.” According to Waddell, however, the name is a compound
of ku, ‘the earth,-piro,’ ‘a grain-basket,’ (from pir, ‘to collect’) or pida (to heap together). Thus,
it would mean: The Heaper up of (the produce of) the Earth.’ This, according to Waddell, would
precisely define his attribute as “the god of Riches.”! In the Buddhist texts, such as the Lalita~
vistara,® sometimes Kubera and Vessavana have been mentioned as distinct from each other.

Originally Kubera appears as the lord of Rikshasas and a malefic deity.® He is probably
represented as Devasakhak in the Sri Sakta of the Rgveda, and regarded as an important agent
in the act of milking tirodhd ‘concealment,’ out of the universe, in the Atharvaveda.*

The Asvaldyana Srauta Sitra® associates him with the Pifacas while the Sdnkhdyana Grhyasutra®
couples him with I4ina. In these references, he seems to have been more distinctly associated
with the Rakshasas and Pisdcas in the beginning, rather than with the Yakshas.” In the Epics,
these associations of Kubera are further expanded. These mutually incompatible and multi-
lateral aspects of Kubera show that his cult-personality and mythology were in the stage of for-
mation in the later Vedic age. As the lord of Yakshas he appears only in the Grityasitras.®
But even after that, in the Epics, his strong affiliation with Rikshasas cannot be ignored. There,
in the beginning, he appears as the lord of Rikshasas ruling over Lankd and instrumental in the
birth of his other Rikshasa-cousins such as Ridvapa, Kumbhakarpa and Vibhishaga. It is said
that in order to please his father Visravas, he sent him three Rikshasa maidens, Pushpotkati,
Rika and Mailini who respectively gave birth to Kumbhakarpa and Rdvapa, Khira and
Strpagakha and Vibhishapa.® Rikshasas were in Kubera’s train of attendants, for which reason
he is often called Rakshasddhipa, Yakshardkshadhipa and Réikshaseivara.® One of the chiefs of
Rikshasas, Manimat, is his good friend.!* Kubera resided on the Gandhamidana mountain in
the company of Rékshasas.'® Just as he was the lord of Yakshas and Rikshasas, he was the lord
of Guhyakas,'® Nairritas'! and Pi$3cas' too.

In the Mahabhdrata Kubera shares various roles with Indra, particularly the guardianship of
the east,'® abode on Mandara and Gandhamidana, and lordship over riches. Indra is sometimes
specially grouped with Kubera-Dhaneswara.'” As lord of wealth too Kubera shares the role of
Indra with whom he shares also the northern district.'® As Indra is lord of wealth in the earlier

ef, Waddell, Evolution of the Buddh’'st Cult, p. 1501,

2ch. VIII, also Mahdvastu, 111.71, 81, Nishpannayogdvali, p. 63 distinguishes Dhanada from Vaifravapa.

2SR, XI111.4.3.10,

*V111.10.28; also Kunhan Raja, C., Unpublished Upanishads, p.459, for Kubera's association with Jrara ‘fever.”

5X.7.6.

S1.11.7.

*Harivarhia Purdpa, 111.60.111. for, antipathy of Rikshasas towards Kubera. However, Sukra is his minister,
R, VIL15.17.

EReith, A.B., op. cit., p. 242,

SMbh,, II1.258.15-16; 259.1-8; the former has it that Pitimaha granted divine status and immortality to
Vaisramapa because he deserted his father and stuck to his grand-father Pulastya, the son of, Brahmi. The
latter had a son, bomn of a cow, called Vaidramapa, who deserted his father; to take revenge the father begot
of himsell another son: vifravas. Pulastya's son, a muni, disliked Vaiframana, the lord of Rikshasas. To win
Vidravas’s favour, Kubera sent three women who became mothers of his brother Rikshasas, Mbh, 111.259.51F.

1Hopkins, E.W., op. cit., pp. 144T. The Mdrkandeya Purina, pp. 6-10 describes a Rikshasa attendant of
Kuvern and his exploits.

AfBh., T11. 158.54.

12pp, Adikhangda, 11151,

1377bh., 111.159.29; R, 1V.42.22, cf. also Hopkins, op. cit., pp. 144iT.

MABR., IX.46.27; XI1.75.12; R, VII1.3.32,

15Agrawala, V.5., Pdnini, p. 337,

18 0fbh,, 111.162.41; also Hopkins, op. cit., p. 142.

1¥ibid, p. 146,

18jbid, p. 146; cf. also Mbk., 111, ch. 43-44: all the attributes of Kubera are here assigned to Indra.
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tradition® it appears that Kubera derived this trait from him.?

According to the Puripas, Kubera was made the lord of Yakshas by Siva after great penances
at the confluence of the two rivers Kivert and Narmadd.® The Mahabharata® seems to provide
reason for this choice of spot; it is said in the text that Kubera was born in the hermitage of
sage Viéravas which was situated in Avanti on the banks of the holy river Narmada. On the other
hand, the Mahabhdrata elsewhere says that he was awarded Lank3 with its Rakshasas, Pushpaka,
the aerial car, lordship over Yakshas, and riches, regency of the northern Quarter, friendship
with Rudra-Siva, and Nalakiibara, as a boon by Brahma.® Of these different possessions, Lank3 and
the aerial car were snatched from him by Rivapa®: as a result, he shifted to Mt. Kailgsa? where
Visvakarma constructed for him a brilliant palace.*®

One important aspect of the mythology of Kubera is his proverbial lordship of wealth, He is
the possessor of one quarter of wealth of the golden mountain Meru® from which he gives
money to human beings. This lordship of wealth he shares with Skanda and the Mothers.1
The gold of Meru which is possessed by Kubera could make human beings immortal, and enable
the blind to see.'* Kubera also has the gold of Jambinada which “too gives immortality to
mortals, restores the sight and gives youth to the old.""** His different mountains and habitats
are golden'® and, in the same way, his palaces and doors are all golden and jewelled.!* His =
ous titles in this connection are Dhanapati, Dhanadhipa, Nidhipa, Vittapila, Vitteda and the like,
which may be found in the Epics and Purinas in reference to Kubera. In the Mahabhdrata, even
his body is mentioned as golden.'® It is quite possible that the yellow-complexion of Kubera as
known from the Purdgas may have been alluded to here. His bhavana, ‘palace,’ which was made
by Visvakarmd, shines like white, yellow cloud and is edged with gold.'s Even his celestial sabhd
is described as resplendent with lofty halls of gold. It glitters with coloured pearls, and is delight-
ful for its divine fragrance.'” The ¥Fayu Purana'® refers to the seven nidhis in the sabhd of Kubera
which was known as Vipuli and was situated on Kaildsa,

The realm of Kubera befits its master. According to the Ramayana, Uttarakuru was his habitat
and a reference to Nalini has also been made there.’* His other habitats are Gandhamidam,ﬂ

!Compare Indra as Dhanada or Dhanapati in the Rigveda, 1.33.2.1: Atharvaveda, V.23.2,
*Mbh., V.16.33, says that Indra bestowed wealth and lordship over Yakshas, upon Kubera,
PP, Adikhanda, XVI1.4-12. Human-beings converted to gods find mention also in the Apastwnba Dharma-
shtra, Kauitaki G.S. and Kubera's name occurs in the list; of. Bedekar, V.M., op. cit., p. 427
4111.87.1-3.
SMdbh., 111.258.15-16; [X.46.25-2T: R, VI1.3.15-35.
8R, VI1.11.25-50; Mbh., 111.259.32.
R, VI1.11.25-50,
Bibid, 1V.42.20-22,
*pP., Adikhanda, 111.39-40,, Mbk., V1.7.8.
10MBh., 111.219; Hopkins, op, cit., p. 145.
Larhh., 111.247.8F ¥.109.20-21.
%ibid, V.109.20-21; 62.22-25 or it is honey? As giver of money, he appears in Kaharayapakosa, p. 340,
13ibid, X111.20.28; IV.42.19T; V1.7.2.8.
Wibid, X111.20.27-34.
15ibid, 111.158.27.
18R, IVA219.M; of. also, Mahdvasts, T11.73.
1TAfbS., 11.10.1-4.
18p. 130. f. also Ep. Ind., VIL119, inscription no. 729, which refers to Rajendra Coladeva I,
the principal mountains which contained nine treasures of Kubera. f.
personified treasures of Kubera. The Mark. P., pp. 415, contains ih
one's powers.
18R, 1.28.26. For a vivid description of Uttarakuru, its cities, lakes, parks, inhabitants and assembly—halls, cf,
Atanativa Surta, Dialogues, ITLI99; Sk, 4., 1.369 for Visina, the capital of Kubera,
20MBh., 111.157.340; 155.36M.

having conquered
also R, VI1.15.16 for Padma and Sankha as

e description of the different nidiis with each
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Kailasa,! Mandara,® etc. He is said to have shifted to Gandhamidana after being ousted from
Lankd by Révaga.® It also appears as the abode of Indra.* The place is full of groves of deodars
and kadali.* Mandidra has been described as lying east of Meru (and also towards its north, south
and west).® Hopkins has said that “it is more regularly an eastern hill and probably modern
Mandaragiri near Bhagalpur.” Its ‘western’ location implies that its roots extend to the western
ocean.” However, Kailisa has been regularly associated with Kubera. As we have seen, he
shifted to this mountain when he was driven out from Lank& by Ravapa.® Kaildsa is situated in
the north,” and here the Caitraratha grove was the place where Kubera was consecrated as
Dhanada. On this mountain is situated the legendary Alakidpuri which has been beautifully des-
cribed in the Meghadita of Kilidasa as sitting on the lap of Kailasa as if its dress: Gangl had
slipped off its beautiful body.' This was the city of sports and lyrical romance where, besides
Yakshas, Kubera also resided. The maidens of this celestial city were famous for their beauty'?
and were adept in the erotic art.’ The city had Citraratha'! (Vaibhraja) grove, the Kalpavrksha,'*
and beautiful houses; typical among them is the house of the Yaksha who was separated from
his beautiful Yakshini*® as a result of a punishment inflicted by Kubera. The Nandana,'” Nalini
and Mandikini'® are the lakes and groves of Kubera. The possessions of Kubera were manifold.
He had a special chariot like mountain peaks in height; his horses were endowed with all the
noblest qualities and had clear eyes.!” A mango ‘atularba’ of Kubera is known from the Jatakas.*®
He possessed a special weapon, gaddvudha, which was like a boomerang.®' Kubera is called
Gadadhara in the Rdmdyana also.®* In the Harivariia purdna,* hisclub is said to have been com-
posed of nails, ‘bafkantakdm.” He is also said to have granted a divydstra to Arjuna®!

The family of Kubera seems to have been large. The epics refer to Riddhi*® and Bhadra® as

1jbid, TV.151.1; XII1.20.1f.
2ibid, V.108.9-10.
Sibid, 111.259.324f.
fHopkins, op. cit., p. 10.
SMbk,, 111.155.36f; TI1.157.341, VI.7.32.
'Hﬂpkinl, op. cit., P 10.
Tibid, p. 10.
ER. 111.46. 4.5; VI1.11.25-50.
SMbh,, XI111.20.7.
161.63; 11.1-12, Alakapurl is Vasavaukasard in Ramdyana, 11.88.26; cf., Ep. Ind, XV, 361, where Lokkigundi
town of Yikramaditya VI is compared to the realm of Kubera,
U Meghadira, 11,10
12 Mephadita, 11.3-6.
13jbid, 11.10.
14ibid, 11.8. This grove is also known as Caitraratha (R, I1.85.45.) because it was built by Citraratha for
Kubera. The leaves of the grove are jewels, and fruits are girls from heaven. Hopkins, op. cit., p. 142; ¢f. also R,
11.85.16.
1ipfeghadiira, 11.11.
16ibid, I11.12.
17Mbh,, T11.44.3M.
18ibid, X111.20.7; IT1.152.10. Anotatta is his lake in the Buddhist works. All these were heavily guarded. Mbh.,
111.151-52.
10Afhk,, 111,158.23-26,
20TV 205.
2%y A, 1.225, the Mahdbhdrara, 111.1702, calls his favourite weapon ashfapriva,
22VIL15.16.
23]11.60.47,
2apfhh,, T11.42.34,
25Mbh., 111.140,7; V.115.9. The Ndrada Purdpa (84.12) suggests Sri as the consort of Kubera. of., Bedekar, V.M.,
op. cit., p. 441 note 93, Mark. P., p. 638, couples Kuvera, Lakshmi and Nidhi together while referring 1o a parti-
cular penance Kimt icchakah, “whatever one wants 1 will give," a penance in which one binds one’s self 1o satisfly
the wish of any applicant.
267fbh,, 1.198.6. (Gita Press)
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his wives. The wives of Kubera were beautiful.! Bhadrd may be yet another name of Lakshml
who, with Nalakabara, adorned Kubera's court.* At one place in the Mahdbhdrata, Ashtivakra
blesses Kubera saying riddhimana bhava, which may indicate that Riddhi was still in process of
being accepted as the wife of Kubera.® The Buddhist works refer to Bhufijati* as his wife
from whom he had five daughters, Latd, Sajji, Pavara, Acchimati, and Sutd who were all
married to Sakka.® Among the sons of Kubera, Nalakibara and Manigriva are mentioned. An
interesting legend indicating Krishpa's supremacy over them is found in the Bhagavata.* Accord-
ing to this legend, these two bLrothers were once engaged in water-sport with their females,
naked and drunk, and did not notice the arrival of Narada. They were cursed to become trees
from which state they were delivered only when the child Krishpa uprooted them while playing.,
The Tibetan Buddhist works refer to Nakula’s (Na-lo-kiu-po) birth which filled with joy a con-
course of gods.”

Commenting upon Nalak@ibara, Hopkins says “Nala is nara, a spirit of water.* Mayrhofer is
of the opinion that mala probably means a ‘son’; Emeneau, says that nal means ‘good’ in South
Indian languages and ‘when applied to persons or action of persons, connotes excellence, virtue,
propriety or beauty." He suggests that ‘Nala’ is a formation with Sanskrit primary derivative
suffix-a from this south Dravidian base (nal), and that the meaning is ‘the good man' or Jess
probably ‘the handsome man.'® Kiibara and Kubera are distinctly related, hence the name Nala-
kaobara. In the Uttarddiyayana Sitra, Nalakiibara is mentioned as possessed of ‘pleasing
manners.”” Nalakibara is represented as the husband of Rambhi, the Apsaras," and it is said
that he was endowed with the qualities of dharma, strength, anger and kshangi ) The Puripas
represent him as the son of Kubara from Riddhi.’* Various other Indra—named powerful sons
of Kubara are also known.'* Puppaka, the master of a celestial horse as well as a jewel of extra-
ordinary merit, was the nephew of Kubera.!* In the Mahamayiri (1. 40.54) he is mentioned as
one of the four great Yaksha Chiefs who guarded the eastern quarter; the other Chiefs are
Dirgha, Sunétra and Kapila. Piirpaka is identified as a figure of local stories of eastern India for
in the Gdrhad (44) of a Jaraka Pupnaka calls himself a person from the East ¢

One of the aspects of Kubera which is constantly noticed in literature and art is his lascivious-
ness. This trait of his character has nothing to do with his otherwise pious attitude. In fact, he
is reputed for his penances and austerities in the epics and Purdgas. He hallowed the spot where
he practised penances, and it came to acquire the name of Kauberarirtha.!® Yet another place of
this kind was the confluence of the Kiverf and the Narmadd, evidently modern Onkdreswara
(Onkar Mandhata) near Khandwa (M.P.)."* He is a great scholar of Dharma,'® and lectures

1Mbh., 111.249.3 (in connection with Draupadi’s beauty).
2ibid, I1.10.18.
INbh , X111.20.27; cf. also Hopkins, op. cit., p. 147.
D, 11.270,
§¥v, A., p. 1311; Sn. A, 1.370-1 for a sister of Kubera,
X.9-10,
"Waddell, L.A., Evolution of Buddhist Cult, p. 146 note 3, quoting Beal,
*Quoted by Bedekar, V.M., op. cit., p. 446,
Yibid, p, 447.
10p, 117,
11R, VIL.26.141; 31-56; Mbh., T11.264. 580,
12R, V11.26.33-34, A monkey-son,-Gandhomadana is also ascribed to Kubera, R, I, n. 12,
B ¥dyu Purdpa, p, 290,
14D, 11.253I.
15¢f., Vidhurapandita Jdtaka, no, 545,
18cf,, CIIL 11, (2), p. 148 note 2.
1IAbh., 1X.46.22-27; an dyatana, ‘temple,” of Kubera at Gayd has been mentioned in the Kahdrayapa Kota, pp.
19ff. This temple reminds one of the cetiya of Pirgpabhadra, and had all the similar accessories including the
prithvi-tildpatia, ‘the worship platform.’
18PP, Adikhanda, 17.1-20; MP, 188.6, 12,
15¥P, p, 290. 1t is said here that be was like Rishis in the knowledge of Vedas. of, R, VI1.3.1-6.
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Pandavas' and Dhruva® on it. He had a discourse with Mucukunda on the unity of Brihmagas
and Kshatriyas and how that helps in prosperity of the state.® His knowledge of understanding of
ethics does not, however, seem to influence his conduct. The scarce Apsariis such as Misrakedl,
Rarbhd, Cirunetrd, Ghritdcl, Menakd and a number of others adorned his assembly.' While
adoring Siva he does not forget to look at the beauty of Uma,* for which he incurs the goddess’s
wrath. The Siva Mahdpurdna relates that he was born as a Brahmana, Gupanidhi, in the city of
K&mpilya. As he was incorrigibly ill-natured, he was turned out of home by his father. But,
later, he pleased Siva by his austerities. When Siva along with Parvatl appeared before him to
bless him, he winked at the goddess. Angered, the goddess cursed him to turn yellow in half of
his body, including the offending eye. But Siva granted him the boon to be his friend, besides
being the lord of Yakshas and a place near Kailisa.® He had his eye upon even mortal women's
beauty. In the Yalastilaka of Somadeva, we have the instance of Sudattd, a maiden in her
nuptial attire, wandering about in the universe and disapproving suitors for her hand on various
grounds. She tells Kubera that a confirmed drunkard like him was not fit to converse with a
maiden like her.” The sculptures of Kubera also bear out this trait of drunkenness.

This lord of Yakshas had various attendants who lived an equally fabulous life; for instance,
Brahmadh@na,® Manibhadra (who is also a Yaksha-chief) and the Yaksha of Meghadita. The
opulence and beauty of the last Yaksha's possessions are vividly described in the Meghadita.®
Kubera’s many sendpatis fought for him and preserved his power.'* Some Buddhist works refer
to his sendpatis who presided cver the court, during eight days of each month, specially for
settling the disputes of Devas,* Janavasabha'* and Bimbisara®® (after his death) were some of the
important Yakshas who served him in various capacities, He is a hard taskmaster, and some
Yakshinis served their arduous and exacting terms for him which sometimes even resulted in
death.)® Any dereliction of duty was severely punished. The Meghadita has an instance of the
Yyaksha who failed to do his duty and was cursed by him.'® Sometimes the Yakshas were reward-
ed for faithful performance of their duties.'® Kubera has in his service not only Yakshas butalso
Rikshasas and Gandharvas.)” His floating palace is carried by Guhyakas and he sits there
clothed in jewels and surrounded by many women.'® The Mahabhdrata also refers to Dhanada,
Hemanetra, Pingala and Amogha as Kubera's servants, and Hopkins has remarked that “their
names are his own or convey his attributes.”?® Kubera is also called Nardvahana™ or Ndriva-

1Mbk., TITL159.1M.
P, 1V.12.2.
3Mbh., Santi Parva, 75.3..
AMbh., 11.10.9-12; IT1.156.25; X111.20.19-20.
88iva Mahdpurdna, XIX.16f. In the R, VI1.13.30-31, the story finds an earlier mention. Kubera, it is said there,
earned the curse bezause he pried at Uma with his left eye.
eSiva Mahdpurdpa, Srishti Khanda, ch. 194,
THandiqui, K.K., p. 84. The Mark. P., p, 475. relates about the wine-cup which Kubera gave to Candiki,
when she received gifts from several other gods.
8P, 47.18.
¥11.12-17.
10infra, under Subsidiary Yaksha Chiefs.
115m, A, 1.197; Jéraka, V1.133.
120, 11.207.
13D, 11.206.
Uph, A., 1.173; J, IV.492; 1V.305.
15Meghadira, 1.1,
18], 111.201; 1V.298,
1M b, Udyoga Parva, 109.8; XI11.20.21.
18bid, 11.10.3; R, IV.42.22.
1Hopkins, E.W., op. cit., p. 144,
20)0Jbh,, 111.156.25; 168.13; V.193.30.
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hana* As Hopkins has observed “It is just when he rides his (Pushpake) car that he is described
as Naraviihana and as he is never described as being carried by men it is clear that naras are
* spirits.”"* The naras are variously described in the epics® as a special kind of Gandharvas, ‘narg
ndma." Tt is interesting, as Hopkins has indicated, that “this epithet is rare in the Ramdyana but
common - in ‘the Mahabharata, especially in the later passages." His mount is sometimes an
“elephant called sdrvabhauma,® a feature which Indra also shares. In many sculptures, Kubera is
shown' riding @ man as, for instance, in the Bharhut sculpture of this Yaksha (labelled there as
Kupiro Yakho). . -
' In spite of such an important status, Kubera was himself dominated by other important divi-
“mities. Kubera is himself'a Bhagavdna® but he worships other deities all the same. With Brahma
he is directly connected through Pulastya and Viéravas and he is often represented in the Epics
and Purdpas as worshipping and receiving boons from him. According to the Mahabharata®
Brahmi granted him his wish to befriend Rudra. Kshemendra in his Samayamdrrika,* however,
says that all'the affluence of Kubera has no meaning for an austere deity-like $iva and one can-
not understand  the utility of this friendship at all. Kubera’s associations with Rudra-Siva are
extensive. Siva granted him overlordship of Yakshas. He was present in ' the sabhd of Kubera
along with Um&." When Ushanas steal Kubera's wealth, he runs to Siva for help.!® In'the Buddhist
works Kubera is represented as hearing with respect the discourse of the ‘Buddhist monksi! and
protecting the disciples of Buddhism.'® In the Jain works he appears as a devotee of Mahivira,
Kubera is represented as guarding the devanirmita Stilpa of Mathura* ‘b
Regarding the time-span of Kubera's overlordship, -the Buddhist works present ' Vessavand's
place as an office which changed its occupants from time to time.'* But in the sacred Lim3 text,
Padamasambhava, he is described as having perennial youth.™ Tn the Brahmanical tradition also
he is immortal, although a story ‘of his birth as a Brahmana of Kampila is found in the $iva
Mahapuréna (Shristikhanda, XIX.17T) -
One of the most important functions of Kubera was the' guardianship of the northern quarter
in the Brahmanical, Buddhist-and Jain cosmology. The antiquity of the Dikpdlas goes back to
the Vedic period, but at that time Kubera fails to be mentioned as one of the guardians.'* He
makes his appearance in the Jarakas*™ as the guardian of the northern quarter, and this popular
*'tradition seems to have been accepted later, on all hands. Thus, he is one of the Caturmahdrdjika
gods, guarding the north: the other gods are Dhatarattha, Viriidaka and VirGipakkha.'* In the

1Sn. A, 1.370. This is twelve yojamas long and its seat is of coral. Bu, A., p. 249; Inthe D, TI1.200, the Urtara-
kurus sre mentioned as employing men, womien, yourg boys 2nd maidens s vdbares. Kubera is the lord of
Uttarak urus, Ly = 1
fHopkins, EW., op. eit., p. 145.
Mbh., 11.10.14. -
*Hopkins, E.W., op. cit., p. 145,
ERamdyana, IV.43.34; V.4.19.
SMbh., Udyoga Parva, 193.47, 49; V1.7.21.
TIV.26, s
Bibid, 11.10.20; 111.258.16; R, V11.13.25-31,
Bibid,
10N bh,, X11.278.8-12, particularly, 12,
UGradual Sayings, 1V.35 and 111,
121 (Apandfiva Surta), 111,195, Dialogues, T11.189,
13 Vividha-Firthakalpa, pp. 17-18. Eat)
1, 1182; elso, Siddhanta Samgraba of Marendrasena, VIIL137, p. 201.
L 15Bhattrcheryn, A.K., Origin and Developriint of Concepraf Yaksha, p. 1. We got the reprint of this
* “from Prof. K. Bajpei but the plice of publicition could not be verified from it.
18 Gopinath Rao, T.A., Elements of Hindu Iconography, 11, p. 515. He wrongly says that Kubera figured ihere
in the list of the Digpdlas, '
PO BRI T 165661 VIR Vo 1 o+ OALT ol (RCR L
"WEMakavatw, TI1217,309; Lalitavistara, 'eh! XXIV; Divyévadata, p. 147,
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developed concepts of these guardians in the Buddhist works, Manibhadra is also associated with
Kubera asa chief of Yakshas in the guardianship of the northern quarter.! The Jain works seem
to follow the stereotyped list of the later Hindu mythological texts.! In the Jain cosmology,
Kubera, the guardian god, is referred to as living on the Vijayirdha parvaia of Himalayas.* The
Arthasasira of Kautilya, in the chapter on Durganivesa, recommends building the temples of
these guardian deities in the northern sector of the town. The deities are described as Apardjita,
Jayania, Apratihata, Vaijayant, Siva, Vaiiravapa and Asvins. The gods of this list ditfer from
those of all the other lists. The worship of Kubera as Mahdrdja finds mention as early as Panini.
He* clearly refers to the bhakii of Mahardja who is styled as a devata.* Pataijali has added to
it that ‘bali’ offered 1o Mahirdja was called mahdraja-bali.* These grammarians, however, do
not assign any region to Kubera. In the Epics also, we find him assigned to the northern regions’
although he guards the east with Indra according to some references,*

Kubera enjoyed wide popularity and worship, and his images are quite numerous. As a laukika,
(folk) god, distinguished from Vaidika (Vedic) god, he received worship in his exclusive temples
where various kinds of musical instruments were played in the assemblage of the worshippers.’
His images are also referred to as having a ‘raised pedestal,” Utthitd dsakd vaifravanasyeti,"
Offerings were made to him as Mahdraja."* The Sankhiyapa Grhyasitra' refers particularly to
Kubera and Magibhadra, under the Bhatas, and suggests an offering of meat, sesamum seeds
and flowers to them,

Kubera did not remain confined to the religious system of India alone; he is worshipped in
various other forms in different countries.!*

The different iconographic texts describe Kubera-Vaisravana as one of the lokapalas,

The texts describe mainly two types of his images, viz., four-armed and two-armed. One of
such early texts, the Vishnudharmottara Purana'* says that his images should be made with the
following characteristics. “He should be pot-bellied, four-handed, wearing udicya vesha, ‘northern
dress,’” with armour over the body. On his bearded face, two fangs should be shown. He should
bold mace and spear in the right hands and Jjewel (or pot of jewels) and a pot (of riches) in the
left hands. Riddhi, his consort, should be shown seated on his left lap.” The attributes of Riddhi
and the Sankha and Padma nidhis have also been described, His left eye, it is said, should be
yellowish-brown in colour.’® This reminds us of Parvati's curse on him as a result of which one

Lalitavistara, ch. XXIV., also Manu Smrii, V.96, For the northern quarter, for details of, Banerjea, I.N.,
DHI, pp. 5194,

*cf. Bhattacharya, B.C., Jain Iconography, PP.147-57; Jain, J.C., Life in Ancient India, P- 218 note 201 refers to
the festivals in honour of Kubera known as Vessamanamaha, and quotes from Jivabhigama, 3, p. 281, referring to
XKubera as guardian of the northern direction.

3Siddhdntasdra Sargraha, p. 159 (translation),
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ESuira, 1V.2.35.

®Agrawala, V.5., Panini, p. 359,
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Clark, W.E., Two Lamaistic Pantheons, 11, pp, 98, 178, quoted by Bhattacharya, B., Buddhist Ieonography, p, 361
qote 2. In the Tibetan Tantric texts Kubers finds an important place in sorcery and exorcism, cf. Bhattacharya,
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of his eyes had turned yellowish. According to the Ripamandana, Kubera’s images should be
four-armed and he should be shown holding a club, nidhi, citrus and a water-vessel in his diffe-
rent hands.! The Apardjitapriceha’s description of Kubera is identical.® There are other texts
dealing with the two-armed variety of his images. According to the Brihatsamhita® Kubera
should be shown mounted on a human being, should be pot-bellied and have a crown placed
on the left side of his head. The prescription of the Matsya Purana® is almost similar, with
certain additions such as huge body, pot-belly, holding mace, attended by the Guhayakas and
cight nidhis, wearing Kundala, sitarmbara, hira, keydra and mukufa. One of the earliest iconogra-
phic description of Kubera is to be found in the Asvaldyana Grhyasitra, Parisishfa, which des-
cribes him as of golden colour, master of nidhis, riding on a horse and holding arrow or spear.?
According to the Arrfumadbheddgama, Kubera should be two-armed, with hands in the abhaya
and varada mudra or, alternatively, holding a club in the left hand. His vdhana here is a ram:
also recommended were his consorts and two midhis Sankha and Padma,-bhatdkdram mahabalam
‘in the form of powerful Bhitas.'® According to the Supral hedigama, this god should have a
terrifying appearance, two arms, and hold a club in one of his hands. The Silparatna lays stress
on his friendship with Hara (Siva).” He was to be shown riding a chariot drawn by men. He should
hold a mace in one of his hands, should be pot-bellied, accompanied by Ashganidhis and
Gultyakas on all sides. The Parvakdrana describes Kubera as Naravahana, accompanied by
Sankha and Padma nidhis, and holding a club.

Thus, the iconographic prescriptions for Kubera's images present a considerable variety, re-
commending wdicyavesha or such attributes as mace, spear, club, arrow or the nidhis. Among
the vaharias (mounts), mention is made of horse, elephant and ram and a human being. The Brihat-
sarhita, as shown above, prescribes that the crown of Kubera should be shown on the left side
of his head, which reminds us of Manibhadra's title parévamauli.® The Vishpudharmottara lays
emphasis on his yellow left eye, preserving the story of Kubera's encounter with Uma, mention-
ed earlier. These features are evidently based on his early sculptures and to some extent, the subs-
tance of his mythology has also been retained there. His images illustrate the points.

Among Yaksha statues, his images are easily the largest in number, and belong to a fairly
extended time-span.” Yet, it is surprising that among the Maurya-Sunga phase, Kubera’s repre-
sentations are rare. Even the recently discovered colossal Yaksha statue from Vidisha'® must be
identified with Manibhadra®! rather than with Kubera. The Rémaycna refers to the elephant-
mount of Kubera, and the Yaksha images with elephant could represent Kubera. In the mediaeval
sculptures this feature occurs prominently. An early example of this sort is the Moosanagar
Yaksha-relief [Fig. 1] now in the State Museum, Lucknow. (no. 53. 123) But the argument

1ef. Ripamapdana, 11.37. He is described o3 naravéhana {er gajdridha, seated on en elephent, secording 1o
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cannot be stretched too far, because at Bharhut there are inscribed Yaksha-reliefs having
elephant as the Yakshas’ mount, and the Yakshas there are specifically not Kubera, The first,
distinctive image of Kubera is from a Bharhut railing-pillar. Here, he has been shown standing
on a crouching, grotesque, male dwarf. Kubera's hands are in the namaskdra muded, pose of
supplication, held up to the chest and his left foot is firmly put on the left shoulder of a; dwarf
while the right leg is a little raised on its toes. He wears a beautiful, turban, a dhetitothe knees,
with the frill falling to the legs. His ornaments consist of heavy kupdalas, three-leafed aiigada,
*armlets’, and bangles. An wrrariya-pafa falls gracefully from his left shoulder.* The inscription
at the top of the figure reads Kupire Yakho, the Yaksha Kubera.? [Fig. 42] .

Mathura,® as a single important centre of art, has yielded the largest number of Kub-crnmgcs.
These in the time range of the Kushana to the Mediaeval period presents Kubera alone, (C. 5,
6,7.8,9, 11, 18, 31, Kt. 55; 138, 240 etc.) or with his consort Hariti (C. 12, 27, 28, 29; 1694 etc.)
or consorts (C. 30) and with a number of devotees (C. 8). The oft-presented objects in the hands
are cup and goblet or purse, but nectar-(wine?) vessel (C. 8; 1538) mongoose, (240, 242, 528),
lotus-flower (594), bijaurd, ‘lemon,” and staff (613) are also found. He is sometimes shown hold-
ing his hands in the abhaya mudra (613, 1538, 1506). His different sitting postures are found in
a varicty of forms in his sculptures belonging to the Gupta period, for example, Bhadrasana
(1337), European fashion ‘Pralambhapdddsana (1103), or sitting on Kailasa(C. 9, 138, 254; 1118).
The last group of the Mathura sculptures belongs to the mediaeval period.

Among these Mathura images, some nced detailed treatment. In one relief [Fig. 2]
Kubera is represented as a tree deity, standing under a Kadamba tree. He holds a peculiar object
in his right hand. This object has lines in a square-board pattern in the appearance of a caupada,
agame of dice. He holds a purse in his left hand and with these two objects portrays his power
over the game of chance. A simpler version of this is found in another free-standing image which
has Kubera having the right hand in the abltaya mudra and carrying a purse in the left hand.
[Fig. 3] In another relief, which is the part of a ferana, Kubera is shown offering prayers
to some deity (not shown here). A dwarfl Yaksha attendant is carrying the basketful of flowers
meant for offering [Fig. 4). Kubera's veneration towards the Buddha is well-known, and
the instance of the Yaksha of the Meghadira has it that Yakshas gathered flowers for their
lord, The Meghadita and its commentaries record beliefs about Yakshas that were prevalent
during that time and before it. And a representation of the theme is to be seen in this relief
of the Kushana art of Mathura. In another sculpture [Fig. 5] Kubera has been shown
holding a purse in his left hand and the right hand, broken, seems to have been held in the
abhaya mudra. A mass of flames is shown rising from the shoulders and the head. Coomara-
swamy has commented that the *flames represent fiery energy inherent in a King.'* Later on, this
trait was absorbed in the sculptures of Agni.* Some of the sculptures of Kubera represent him
as grinning (1432, 1524). The Mathura art presents Kubera as drinking wine in the company
of women. In one such example [Fig. 6] Kubera is shown with a group of six persons.
Kubera is seated on a rock. Of the other figures on this piece, there are two males, two
females and a child. Kubera is drinking from a handled cup, and the female is offering him
wine in another similar cup. Behind this female figure, there is another female holding
a long-necked bottle. Both these female figures are clad in long-sleeved jackets, skirts and plump
shoes which are obviously foreign.

“On the opposite side of the block we find the fat man again in a state of helpless intoxication

i¢f, Barua, Barhwe, 11, pp. 58; Barua and Sinha, no. 174,

2L uders List, no. 794 and references there.

IAgrawuls, V.8, Catzlogue of Mathura Museum, JUPHS, XXII (1949) under Kubera and Yakshas and
Bacchanalian group. The numbers refer to the sculpture in the Museum so numbered,

fCoomaraswamy, A K., I, p. 7.

bAmdumadbheddgama describes ram as vdhana of Kubera. This, incidentally, is the vahana of Agni also in the
later iconography. Gopinath Rao, op. cit., p. S23{.



* THE YAKSHA-PANTHEON ' 69"

seated on probably alow rock in" the centré in lalitdsana. -His right arm'is held by a female -
figure wearing. ‘Greek costume: and - his | left hand by the male figure.”! Agrawala says' that-
although the basic idea behind such | sculptures may be . simdilar to ‘the /Greek Bacchanalian
sculptures, 'in ‘the: Indian' iconic: tradition rthe: association' of Kubera with wire and women is -
cleacly ‘found* 10 coum Bons beblvorg eed Tazenesl eal-ait 4 | il =
An inscribed stulpture” of Kubera from Maholi near Mathura' gives epigraphic proof of his
worship. Kubera:here holds in the right-hand a lemon, and in the left & goblet. A halé is‘$hown
behind his head; and prominent moustaches are also shown. The inscription: on' the image reads,
Maharajagrihizh yakshal! |dharmanitye vijidpayati: kare: devaprasdtadah. [Fig:7). - A- reference:
here may also b¢ made  to two picces:in- the -Mathura' Museum.: One, belonging to: Kushana
period (no.-1346), shows'd small figure ofl Kubera seated in”biddrdsana, on the- pedestal: of ‘thenr
main Buddhist-image. This: provides iconic'proof of the cult-rivalry between Buddhism and the !
cuit of Kubera, references to which:are abundant in: the. Buddhist  literature. The other image'
(no. 138), which  belongs to. the :mediagval - period, shows . Kubera holding & cup, sitting ‘on"
Kaildsa, flanked by a. number of worshippers and -attendasnts -on | either - side; In  the - parikara,!
‘stele,’ Gapeda is also shown sitting on a. ¥Fimdna . at the proper right coraer. It is really sorpris-
ing that despite a great variety of typesin the Mathura images of, Kubera, thereds no'limage of
this. god there, showing his man-meunt, although . in the iconic tradition of Mathura art, the!
dwarf as yahang was well known.* In this matter, Mathura figures appear different |from those
of the Bharhut traditioa, etis 3 § e) . ' [
Some sculptures at Mathura show a group of divinities with :Kubera.. A panel (Fig. 8)"
represents Ardhandriévara, Vishpu, Gajalakshmi-and - Kubera in that order. A - distinctive
attribute of Kubera  is the spear; held undes the; left arm-pit,. besides the purse in the left
hand.* The spear evidently came from the Gandhara tradition of ' Pancikas) images. The
Gindhira tradition is seen. is - another .image, of . Kubera [Fig..9], where he is shown along-
with two of his -consorts—Lakshm1. and -Hariti. Lakshmi holds 'a cornucopiarand  Hariti “a
child. In this case again, Kubera holds a spear in his right hand, the pointed end of which is
clear, although its lower part is broken. These two sculptures indicate that; when Pancika-Hariti
images of the Gandhara region were accepted in the Mathura art, the Gandhirs tradition’ had
to undergo a change. Therefore, probably the need of showing two consorts, instead of one as at’
Gandhara.® The Mathura images of Kubera exhibit the following traits: his consorts Hariti and’
Lakshmi, his devotees, his attributes like nectar-vessel, wine-cup,  goblet; lotus-flower, staff,
lemon and mongoose. The abhaya and varada mudrds, a grinning expression ot the face aré the
other notable features of his images carved during the  Kushipa times. In the Mathuraimages
of later date, nidhis were personified and attendants multiplied; otherwise most ofthe distinctive'
features of Kubera iconography evolved during the Kushina phase. - _ - 14 1o
The post-Kushina phase followed the earlier Mathura traditions although - the images multi
plied in number. An interesting piece of ¢. 8th century AD, has come down from Orissa.” It
represents Kubera sitting with his consort, and flanked by attendants. Kubera is offering a cup-
full of grapes to his consort who has her right hand on another drinking cup filled with grapes (M.
The bharavahaka, atlantes, Yaksha to the left of the relief is a powerful representation of the

1Catalogue of Mathura Museum, JUPHS, XXII, 1949, pp. 194iT. A similar image had been found by Col. LR.
Stacy in 1836, It is in the Calcutta Museum and is described there as Silenus,

%ibid, cf. also supra, p. 64.

3no. 3232, Indian Antigua, 1947, pp. 8-9, Plate 11.

4¢f. Yakshinis on the reiling pillars from Mathura, nos. 1.2, J4, 1.5, etc. also, Paramatthajotika, 1.370;
Lalitavistara, ch. 24, p. 390, for Kubera as naravdhana,

*In some other images, this object under the left arm-pit is a staff (mace?); of. ASIAR, 1916-17, part 1, p. 13,
pl. VII, d. The right hand is usually in the abkayamudra in such images.

SFor Gandhara’s Paficika and Hirid, of. infra, p. 731,

7no. Ay, #4, Orissa State Muscum, Bhuvaneshwar.
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superhuman might which these creatures had [Fig. 10]. Another example of the same
period has been reported from Kamban (Bharatpur District, Rajasthan). It represents a two-
armed Kubera, seated, holding a bijourd, citrus, in the right hand and a purse in the left.! A
similar image of Kubera is known from Tumain, and has an interesting feature in that the nudity
of the deity is covered with a fig-leaf.* Besnagar has provided another image of this deity, in
which he is shown standing, holding a purse in the left hand. The other hand is broken.?

The Pabhosa image of Kubera is a fine specimen of the deity sitting in lalitdsana on a couch,
holding a cup in the right hand and a mongoose by its neck in the left. An elaborate lotus-halo
and two jars of nidllis are other interesting features of this piece [Fig. 11]. Although nidhis are
often found in Kubera's images, naravdhana, dwarf-mount, is a comparatively rare feature
and is known from an image (no. M. 73) deposited in the Allahabad Municipal Museum. The
Eastern Indian art follows the same tradition;* so do the western Indian specimen of Kubera's
images. An important addition here, however, is the introduction of the elephant as the mount
of Kubera, which is supported by texts like Apardjitapricchd, Ripamandana and Vastusdra®* A
Jain Kubera image has come down from Ranimalya (Chitor District, Rajasthan) which shows
him with his usual attributes, viz. citrus and purse, but he is sitting under a tree, on a crouching
clephant [Fig. 12]. He wears an elaborate headdress which has an inset figure of the 18th
Jain Tirthankara, the presiding deity of Kubera in Jain texts. The stone on which the image
is carved is black schist, Another image of this deity from Katara (Bharatpur District, Rajasthan)
is almost similar to the above, except for the absence of the Jina figure [Fig. 13). It is now
deposited in the Rajputana Museum, Ajmer.

Several images of this deity are known from Central India, and some of them have certain
exceptional features. An image from Terahi shows his four jars of nidhis and drakshakundala.
The deity here is shown drinking wine(?) from a cup held at the lips. Another Terahi image
shows him seated on a lotus-pedestal. The group of divinities on the stele are significant. The
Funif:a! end of the stele has a Kamandalu-bearing figure (Brahmi); towards its right side, there
1s a female deity, four-armed, holding a trifila in one of the hands. On the opposite, corres-
ponding side, is Gaja-Lakshmi. The central image of Kubera is flanked by two attendants
holding flutes [Fig. 14]. The Badoh and Padhavali images of Kubera represent him as
four-armed; in the upper right hand, he holds a huge moneybag supported on the back; in
the lower right hand, the Padhavali image has a mongoose while the Badoh piece shows a
rosary. In the left hands, the deity carries jars of midhi, in both the images. The Dhubela
Museum image of Kubera [Fig. 15] is also four-armed, but with different attributes. The
fwu upper hands in this specimen hold stalked lotuses, while a cup and a purse are shown
in the lower right and left hands respectively. This variety is closer to the Khajuraho tradition
of Kubera’s images® A Padhavali-image of Kubera,” now in the Gwalior Museum,® is
important insofar as it shows the two-armed deity with his consort, Riddhi® [Fig. 16]. They are

1Uttara Bhérati, V1, 29, p. 47.

’I?cp-ns:tod in the Gwalior Museum; f. Thakore, S.R., Catalogue of Sculptures in Gwalior Museum (hereafter-
mentioned 2s Thakore's Catalogue), p. 7, no. 11.

3bid, p. 3.

*lndmn‘Mmum. Caleutta has some im=ges which portray him sitting holding = citrus in the right hand and (i)
mongoose in the left (no. 3912); (ii) attributeless left hand kept in the lap (no. 6943, provenance udaigiri, Orissa;
(iti) mongoose in the left hand, no, A I11. 51; Di 3; Cat., p. 159; provenance Pewangir, Kamrup, Assam. This lust

txz:implz is ctched on a slab; of. also, Banerji, R.D., Eastern Indian School of Medieval Sculptures, pp. 31, 99, 132
and plates,

5cf. Appendix,

*Thakore's Catalogue, p. 8

Tibid, p. 17.

fibid, p. 46.

*cf. Awasthi, R., Khajuraho ki Deva-Pratimayen, pp. 232-34.
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clasping each other, and are flanked by two female attendants, one on each side, holding a
pitcher and cauri. This image partly tallies with the description of Kubera and Riddhi as given
in the Vishpu-dharmottara.) Another such image has been reported from Khajuraho and
Kubera there is four-armed,* holding lotus, cup and purse. With his fourth hand he clasps
Riddhi who, in one of her hands, holds a fish. The nidhis, donors, and attendants are shown
around the parikara.

The Maladevi temple at Gyaraspur (Vidisha Distt., Madhya Pradesh) has an interesting image
of Kubera in that it has a ram appearing along with the deity. Kubera stands on the nidhighaia,
holding a citrus fruit in the right hand and a purse in the left. He is flanked by two attendants,
the one towards his right holds a cauri, and the other on the left has typical grotesque features
¢.g. “fanku-karpa." The ram reminds us of the description in the Amsumadbltedigama.

The wine-and-woman association of Kubera, which started at Mathura during the Kushiga

 period, continued unabated. One such image from Modi,?* partly broken now, shows him sitting,
holding a cup in the right hand; a female serves him drinks from a goblet [Fig.17).

These sculptures, evidently, add many features unknown so far in the iconic representations
of Kubera. An image of Kauberi from Naresar is also known. It is deposited in the Gwalior
Museum, and is described in the Caralogue (p. 32) as riding on a corpse. All her hands and the
head are broken. A devotee sits at her right elbow. (13th century AD, measurements, 24" x 21°
x87).

THE IcoNic DERIVATIONS FroM KUBERA'S IMAGES

Kubera as the consort of Apardjitd was accepted as the Sdfanadevard of the 19th Tirthankara
Mallindtha in the Jain works. In Buddhism, his transformation was more complete. In the
iconography and literary works, the ramifications of Kubera may be found in the tutelary pair
- of Hariti and Pafcika, and Jambhala and Vasudhiri. But both these emanatory forms of
Kubera received independent status, and an attempt was made to divest them of their previous
associations. An elaborate legend was developed around the pair of Hariti and Pificika,
Jambhala as well as his iconography is treated in details in the Sddhanamals where the deity
belongs to the class of Dhyini Buddhas: Ratnasambhava and Akshobhya.* The text envisages
mainly three forms of Jambhala. The first form is elaborate with the description of lotiform
mandala occupied by Jambhala and Vasudhiri in the centre and cight Yakshas and their
Yakshinis distributed over the eight petals spreading towards the four main and four subsidiary
directions. All of them were to be depicted in yab-yum pose like Jambhala and Vasudhfra ®
* In one instance,® it is suggested that two identical golden patras, leaves, should be carved; one

1111.53.1-14.

*ef. Awasthi, R., op. cit., p. 236, P1. 101.

*The image is now deposited in the Yashwani Rao Holkar Chhatri Museum at Bhanpura; cf. ASI, AR, 1912-13,
" Pp. 55-56; 1919-20, pp. 94-95.

‘see Jambhala in MMK, 1.17; Jambhala, with Sambhala, Kashmala and others is one of the Yaksha chiefs.
With Hiirlti, mention of him, is made in MMEK, 111, 608, He is a great Yaksha in the region east of Virdgasi, and
. itis said that those who obtained siddhi over him lived in great luxury, 111.644. The same work, I11.606f asso-
. ciates him with Pitaliputra where Kings worshipped him,

Details of Jambhala in these two classes are similar except for minor variations, of, Bhattacharya, B., Buddhist
Teenography, pp. 237-38,

*Sddhanamild, verse nos. 284, 285, 289. The Yakshas are Mapibhadra, Pirpabhadra, Dhanada, Vaidravapa,
Kelimall, Civikupgdall, Sukhendra and Carendra. They have been conceived of as nude, ithyphallic, embracing their
consorts. The eight Yakshiols are Citrakill, Daua, Sudattd, Aryd, Subhadri, Guptd, Devi and Saraswail, Some-
limes there is a minor depariure from this enumeration and, instead of Devi and Vicitrakupdali, Sunandi and
Plrpasupiirpa find mention, cf Sddhanamdls, pp. 560, 562, In the Vistira-Jambhala-Sadhanam, the meditation,
with its devardnydsa and aksharanydsa, is described in detail along with the mantra and the exact mode of chanting
them in worship. cf, also Nishpannayogavali, p, 61, Sedkanméld, verse 297, p. 581.
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. showing Vasudhdrd and the eight Yakshigis and: the other showing Jambhala and the eight

" Yakshas. These leaves should be put one over the other, combining the corresponding numbers.
This mode is suggested evidently as an alternative to showing the pair in embrace. The Sddhaka

“'is promised success ‘and the attainment of eight Mahasiddhis or regal status over three worldsas

. reward for his worship of this form of Jambhala and Vasudhdri. In one passage the consort of
Jambhala is Prajiid and not the usual Vasudhdrd.! The attributes of Jambhala are usually
deseribed ‘as citrus' and mOngoose, and he is conceived of as sitting on a pedestal with his legs
on a conch and a lotus; he ‘wears a jewelled crown and a garland of blue lotus. The mode of
worship is ‘elaborate with prescription of manfras, and it is said that ifiit does mot work, the
image so'made should be offered vifaridjikd, salt, dhustarakaalong  with: ash collected from: a
cemetery.” After smearing the image with these, it should be dried with the fire of the cemetery
to obtain success. : ! tH i .

In the second variation of the placid form, Jambhala is conceived of ‘as a three-headed and
six-armed deity “holding citrus, goad and ‘quiver’in the right hands, and' noose and mongoose
in the left ones. With the remaining third left hand, he embraces Prajid who sits on his left.?
In the variations of this placid form, Jambhala is simply conceived of as sitting:on a cosmic
lotus, holding citrus and makuli in the right and left hands.? His complexion is golden, and he is
supposed ' to grant the status of mahdpadmapati ot provide inexhaustible wealth, increasing for-
tune, freedom from disease, and fulfilment of all desires.

In the third variation of Jambhald’s dhydna he is terrible, and there are five verses dealing with it.
Such images of his are called Krodhamirti; and it is said that he assumed the ucchiishma (terri-
ble) form, moved by the disappointment of human beings lacking in money.* Accordingly,

. Jambhala is conceived ‘of as terrifying in appearance, black-complexioned, frowning, holding
a skull-cup full of blood, either drinking from it or merely looking at:it; | he was to be meditat-
ed upon as trampling over Dhanada,  the tryambaka-sakha ‘Siva's friend.’ Dhanada lay either
prostrate, with face down or vomitting jewels.® The Krodhamirtis of Jambhala, it is said, were
revered by gods like Brahmd, Vishpu and &iva or by demons, sages and the Lokapdlas. Lakshmi
fanned him with a cdmara® In such form, Jambhala is usually conceived of either as a dwarf
or -an -adolescent or simply as -afive-year old. As regards the attributes, the description is

. standard, and refers to him as ithyphallic and having Jarge unpierced ears, - eight-niga garlands

. and other ornaments.’ - Fits \

This form vivifies the rivalry of the Jambhala-cult with the other cults. /A | special sanctity is
conferred on Jambhala by saying that he was revered by the Vedic gods.® However, meditation
of  this ‘form . of Jambhala promised to the devotee the acquisition of respeet, intellect, wealth,

.son, wife, royalty, and the cessation of pains in the after-life.  In the verses, Jambhala is address-
ed as Munikumdra, Ramapattana-ndyaka and single in Gunas. Also important is the passage
where it is said that the discourses of Jambhala and Vasudhird could be followed in worshipp-
ing the five Dhyini Buddhas.

The details furnished here assume greater importance because of the find of a fragmentary
Jambhala-mandala from Nalanda (Site T); this object is now in the Patna Museum (no. 00063).

Yibid, verse 286, p: 564, - This form of Jambhiala images is known from Tibetand China; of  Bhattacharya., B.,
op1 g,, p. 17; quoting Clark, Two Lamaistic Pantheon, 11.310,1203 and Getty, A., Gods of \Northern Buddirism,
p. 159,

25 dhanamdld, verses 287, 288, 290, 296, 296,

aijbid, verses 291:95, pp. 569-T8.

4ibid, pp. 57071,

tigf, Bhatt: cherye, B., op. cit., p. 179, fig. 30, for one such image in the Saraath Museum.

. 88 adhananidld, pp. $70-71. ;

Tibid, verse 295.

Fibid, verse 292,

¥%ibid, verse 290,
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The images of Jambhala and some other Yakshas and Yakshis are broken. The five Yakshas,
inscribed, from right to left are: Civikundali, Mapibhadra, Vajrapini(?) Pratigrahendra(?);
the fifth figure in that sequence is broken. Two of the $aktis have also been shown, Yakshas
hold citrus and mongoose, while the Yakshis hold dhianyamaiijari in the left hands, and their
right hands are in the Varada mudrd [Fig. 18). The image partially tallies with the description
of Yaksha-Sakatar ashtamandalar, found in the Sadhanamala.!

The images of Jambhala and Vasudhiri have been found in India, particularly from the
castern region.® Such images carry sufficient indication of the transformation of Kubera into
-Jambhala. The association of Vasudhdrd with Jambhala, is, however, quite independent in
origin, and the antiquity of this iconic form goes back to the Kushipa period.® Her basic
concept is, however, of Vedic origin.* Later she was consorted with Jambhala,

We are illustrating here [Fig. 19], one of the placid forms of Jambhala's image in which he
is shown seated in the pralambhapadisana, over a cushioned scat, elaborately dressed, and
wearing many jewels and ornaments and crown. He is accompanied by his nidhis : fankha
and jar on the pedestal.® A Lucknow Museum image (no. B. 287) has similar features [Fig. 20]
and in addition has the third nidhi, i.e. padma on the pedestal.®

The terracotta representations of Kubera seem to duplicate the iconic characteristics of
Kubera's images. In one such terracotta plaque showing his torso, he is pot-bellied, squatting
and holds a purse in his right hand. The fankha nidhi is shown near his leg” Another Mathura
Museum terracotta (no. 4308, ht. 3}')* shows him seated in lalitdsana with a purse in the right
hand. (Red clay, Kushdpa period).

THE YAKSHA—PAIR : HARiT! AND PARCIKA

The motif of the child-devouring deity is of constant occurrence, both in literature and art
Hariti was one such child-devouring deity, and her counterparts are repeatedly found in the Brah-
manical and Jain works. Her legend commonly occurs in different Buddhists texts. Her name
finds mention in the Yaksha-pair of Haritd and Papdaka of the Mahavamsa.” In this work, they
are mentioned as the parents of five hundred children along with whom they were converted to
Buddhism by Majjhantika thera in their Himalayan country. Her story is developed and perfect-
ed mainly in the Sanskrit Buddhist works through the Maftdvastu, the Vinaya Pijaka of Mila-
sarvastivadi School and the Samyukta Ratna Sitra of Chinese Sitra Pitaka of the Hinayina
School. The last two works are available in Chinese alone, their originals having been lost.1

lverse 284,

2For the images of Jambhala; of. Banerjee, R.D., Eastern Indian School of Mediaeval Scwlptures, pp. 36, 39, 9]
and plates there. For Vasudhird, see, Agrawala, V.5, JIS0A, June-Dec. 1939, pp. 13-17: the oldest specimen of
Jambhzla from Eas‘ern India according to Banerjee, is that discovered at Kurkihara and later transferred to the
Indiin Museum (no. 3911, Caralogue and Handbook, Part I, p, 271, Kr. 1),

IAgrawala, V.8, JISO A, 1939, pp. 147,

Yibid, p. 17.

¥The image was recovered from Sirpur, during the excavation conducted by the Depariment of Archacology of
Saugar University; and it is deposited in the Archacologicz1 Muscum of the Szugar University.

#The image was discovered at Varanasi: of. ASIAR, 19034, p. 219, fig. 1. Severa! other images of Jombhala are
in other Museums, for instince, Nalanda Museam image nos. 00110, 00056, 00078, 10998, 00097, 000130, 00068
10803, 11170, 10995, 00018; Patna Museum image nos. 8359, 9665, 8446 etc. ]

“Red clay, Kushiina period, Provenance: Masani Devi, Hi. 34", 4680 in the register of Mathura Museum for
1958-59.

8Consolidated Report of Mathura Museum, 1961, p. 47.

N2

YFor literature on Hiriti, see Getty, A., Gods of the Northern Buddhism; Vidyabhusana, 5.C., JBTS, part 1
(1897), pp. 25-29; Foucher, Beginnings of Buddhist Art, Ch, ¥ and IX; Coomaraswamy, AK., Yaksha, 1, pp. of:
Bhattasali, MN.K., lconagraphy of Buddhist and Brakmanical Sculptures in the Dacca Museum, Dacca, 1929, pp. 63-
€7, Pl XXV; also, Avadina Kalpalata (of Somadeva), 1, Buddhist Sanskrit Series, no. 22, ed. Vaidya, P.L., Chapter
XIL pp. 107H; Divydvadana, p. 447 (Phncika as a Great Yaksha Chief),
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From her stories as described in different works, a complete picture of the development of
her cult-personality may be evolved. Under the name of Kundald, she was an inhabitant of
Vesili, and gave birth to a hundred sons every year, and ultimately died when her sons were five
hundred in number. These children spread a fatal epidemic in the town which continued to
destroy the afflicted ones till the Buddha set foot in the city. Another version of the story' is to
be found in the Vinaya Pitaka of the Sarvistividi school, preserved in the Chinese. Kundali is
there called Huanhsi, ‘joy,” and she lives in Rijagriha. Originally, she was a protectoress of the
people of Rijagriha. But as a result of a spiteful wish in a previous life, she started stealing and
killing the children of the city for herself and for her five hundred children. The Buddha ulti-
mately brought her under control by hiding her youngest child, Pingala, in his alms-bowl. To
provide for her, he ordained a share of food for her and her children in every monastery. It is
said in the story that she was named Hariti by the people of Rajagriha on account of her habit
of stealing children.

The Sarmyukta Vastu® contains the legendary accounts of Hariti in some detail. She is repre-
sented there as a daughter of Sita, the tutelary Yaksha of Rijagriha, and is named Abhirati.
She had a brother Satagiri and was married to Pafcika, the son of the Yaksha King, Pincila, of
the Gandhdra region. She had five hundred children, among whom Priyankara or Pingala was
the youngest. In her previous birth, it is said, she had been the wife of a herdsman of Rijagriha
and, as she was obliged to dance at a festival even though she was pregnant, she harboured the
wish to avenge herself for that unfair compulsion, as a result of which she was reborn as a
Yakshipi. Thus, despite the protest of Satagiri, this Abhirati, nicknamed Hirit, constantly
devoured the children of Rajagriha. The people of Rajagriha tried to appease her by offering
her gifts of food, incense, flowers, etc. or by cleaning and decorating the town. But their efforts.
were futile, In the end, the Buddha intervened; he hid her youngest child under his alms-bowl,
and made her feel the pain caused by that personal loss. When the Buddha’s counsels prevailed
upon her, the child was also restored to her. To ensure that she would not return to her old
cannibalistic habits, the Buddha ordained that every monastery would provide her a share of
eatables. Thereafter, she became a protectoress. This goddess appears also in the Samyukta-
Ratna-Sitra of the Chinese Sitra Pitakari® as a protectoress and a giver of children.

Her story is found in the accounts of Huien Tsang and I-tsing; the former locates her at about
twenty miles north of Taxila.* The latter shifts her to Rijagriha where she is figured as the giver
of children and wealth.® I-tsing refers to the image of Hariti, holding one babe in her arms and
some more playing about her. Such an image was to be found in the porch or in a corner of the
dining halls of all the Indian monasteries.®

Thus Hariti appears as a Yakshini of cannibalistic nature; her name in different versions is
Haritd, Kundald, Huanhsi (Sanskrit—Nanda or NandinT) and Abhirati. She has been associated
with Vesill, Rajagriha and Taxila in different versions of her story. Her sons are five hundred
in number and the youngest is Pingala, Priyankara or Chinese Pilengka. It is interesting to
observe that in the Mahdvastu it is not Kundald but her five hundred children who are the
bearers of the pestilence that strikes the whole population, including the children. Haritd, as a
malevolent goddess responsible for killing and devouring children, is introduced only later. The
name Piyankara, as the son of the Yakshini, is found in the Pali text also” where he is a little

1Bhattasali, N.K., op. eil., p. 65, quoting On Yumn Chwang, Watters, 1, p. 216,
]”!;l;i;lgmmwaw, {1, addenda, p. 5. He quotes also Peri, N, Haritd, la mere de demons, BEFEQ, XVII,
3Bhaitaszli, N.K., op. cit., p. 66,
ibid, p. 66.
Bibid.
Sibid, p. 66f: cf. also Coomaraswamy, A.K,, 11, addenda, p. 5.
75, 1.209; DA, 11.509; Visuddhimaggo, 382, 1
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boy-Yaksha. In that context, it is said that his mother hushed him to sleep, when he was whim-
pering, so that she could hear the monk Anuruddha reciting some verses, at the Jetavana. Any
connection, however, between these two Piyankaras does not seem to be indicated.

The consort of Hariti is Paficika who figures as one of the twentyeight Yaksha-chiefs in
the Buddhist works.! His name also seems to appear in the Vdmana Purdpa as Piiicilika, the
Yaksha of the N.W. region, who relieved love-stricken Siva of his unbearable grief.?

The story of this Yakshipl has been very often recounted in the Brahmanical, Buddhist and
Jain works with minor variations of detail, regarding names and the locations. Banerjea? com-
pares Hariti with such Brahmanical or popular goddesses as Jara, Jyeshthd and Sitald, Shah, on
the other hand, identified her with Revati, Shashthi or Bahuputriki.® To this list of different
popular deities may also be added Kunt1 Yakshini of Kuntinagara.® Jard in the Mahabharata®
is called a Rikshasi, and the people of Rijagriha worshipped her by painting or carving her
figure on the walls. Her children were also to be painted alongwith her and she was offered
flowers, incence, food and drinks. Any person who drew her figure alongwith her children was
blessed with plenty, but the one who did not was cursed with poverty. She was particularly
fond of the flesh and blood of young babes. Another child-devouring deity is Shashthi-Jita-
hérigl or Revati—Bahuputriki of the Kafyapa Sarmhita® who could take away or destroy the
newly-born babies or cause still-birth. Revati and Shashthi are similar female demons describ-
ed in the Brahmanical and Jain works. In the Kdiyapa Sambhird, Bahuputrik and Shashthi® are
some of the other names of Revati. Revatl is said to have acquired the name Shashthi because
she was sixth in position among her brothers and sisters. She was the consort of Skanda,* who
was one of the grohas. There is hardly any doubt that she has the characteristics of Hariti as
killer of children. Bahuputrikd, however, in the Jain works, appears as the consort of Mani-
bhadra; she was worshipped in a caitya of her own.'

Kunti of the Gilgit MSS, whose haunt was Kuntinagara in Kashmir, also appears as a malefic
goddess, like Hariti. She used to eat the newly-born babes of the Brahmin houscholders. Ulti-
mately she was pacified by the Buddha who arranged for her food in the Fiidras. The Dhamma-
pada Aphakatha refers to a Kali Yakshipi, who appears as the devourer of newborn children
of a lady for whom she had developed hatred in her previous birth. She too was converted by
the Buddha, and given a place in the same house where her old rival lived. She remained peace-
ful ever after that, and, even though she often changed her habitat, her benevolence towards the
lady never waned. Another similar story is found in the Jayadissa Jataka (no. 513)."*

Thus it seems clear that there is no dearth of child-eating ogresses in the folk tradition of
different ancient religious systems, and Hiriti's legend is but a standardised version of a stock-
belief in such popular deities. They probably existed in the nature of different diseases, as

1 alitavistara, p. 202; In the MMK, 1.44, her Sadhana is described according to which in a mandala she should
be shown with her child Privankara and consort, Pificika; the latter should be shown as ghora “fierce looking.'
The same work mentions her along with Jambhala, [11.608; cf. 2lso ibid, 1.17, for her son Priyankara and others
in the list of Yaksha-chiefs.

2supra, Chapter 3.

3DHI, pp. 102-4, 107-8, 380-83, 5034,

4JOI, 111, 1, pp. 64-65, 67; also, by the same writer, Harinegamesi, JISOA, XIX, pp. 40T,

5Gilgit MSS, 11, XVIIL.

S]1.18.1-6.

7Shah, U.P., JISOA, XIX, p. 40; Many mothers are mentioned in the Mahdbhdrara, 111.219.270, who were
worshipped by human beings desiring children. Some of them destroyed the foetus. cof. also MP, 179.19,

BN atvapa Samhitd, p. 99; of, also Devi Bhdpavata, IX 4610 MMK, 111.667, 680 for Bahuputriki.

¥ Kddyapa Sarihitd, p. 100; she was six-faced; for her iconography see, Shah, U.P,, JISOA, XIX, p. 38.

10/nfra, under Subsidiary Yaksha Chiefs, p. 82.

URurlingame, E.W., L170f.

12\ fark. P., 246-268 also describes several sons and daughters of Yaksha Dubsaha who along with their
children were a source of fear to children, infants and to foctus,
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suggested by Banerjea.! In them can be seen the personification of different discases and epide-
mics such as small-pox, leprosy, etc. Jard, on the other hand, meant ‘ald age’ which itself is
not a very happy situation in the span of life. Harfti-Kundald’s association with small-pox or
leprosy is clearly supported by the description of the pestilence that her children spread in
Vesili®

Hariti's worship received the Buddha's sanction, and spread in the different regions of India
and abroad. In the Buddhist texts, she has been associated with Veidll and Rijagriha as well as
Gandhara. Hieun-Tsang refers to her Stdpa, erected by Afoka, which had been identified by
Foucher with that at Sare-Makhe-Dheri in the Peshawar district.” It became customary for
the Buddhists to instal Hiriti's images in monasteries everywhere. This is corroborated by I-tsing
who also attests to the custom of installing Paficika’s images in a similar manner.! This bears
out the widespread prevalence of the Hariti-Pdficika cult. About the specific areas of the
currency of this cult, the Mahavanmsa, as pointed out above, associates her with the Himalayan
region; and the Mahdmayiri® refers to Pancika as the tutelary deity of Kashmir; their eldest son
is assigned to China (china-bldmi), and another son to the Kufika people in the north west.®
An inscription of the 5th century AD from the old Madhya Bharat region of M.P. indicates
that she was worshipped in that area.” The whole legend of Hariti, according to Coomaraswamy,
“reads more like an explanation or justification of a cult than a true account of its origin; pro-
bably this was the best way to provide an edifying sanction for an ancient animistic cult too
strong to be subverted.”"® It is almost an invariable feature of the Hiriti group of stories that
the YakshinTs in question were pacified and rehabilitated on the right path.

Hariti's images and her temples have been reported from different places in India and abroad,
notably from Mathura® and Gandhara.'® Her cult found a way towards China, Japan, Korea
and some other countries, which have preserved paintings and sculptures of her. Notable
examples among these as described by Foucher are as follows:

1. Hariti sculptured on the left wall of the entrance corridor of the temple called Chanduo-

Mendut, near the Stupa of Boro-Budur, (IX century)."

2. Turfan mural painting of Hariti.'*

3. A large figure probably of Hiriti brought to light by excavations at the desert of Takla-
Makan near Khotan. It shows a large figure of a woman “nainted in tempera on a coating
of mortar in the embrasure of the door of a little Buddhist Sanctuary.'?

She was worshipped in China; and T-tsing has referred to the existence of “the portrait of the

1DHI, p. 108,

EAfakdvastu, [ 208 She struck Vedill with a disease called adhivdsa, which was different from the same called
mandalaka; adhivdsa is described as attecking the whole distriet,

#Banerjes, J.N., DHI, p. 381; Rosenfield, I.M., quoting Kenow, CII, pp. 124-27; however, identifies the spot of
her conversion by the Buddha with the stiipa “erected cight miles north of Skarah Dheri whence came o notable
i.'.n:—,ln“:i of the deity with an inscription imploring that she protect or heal children," Rosenfield, DAK, p. 246.

bid, p. 246,
SJUPHS, XV, Part I1, p. 29,
:?id,
11, 111, p. T8, the inscription nt Gangidhara, Jhelawara, Rajasthan, whi ers 1o
as Hariri-putrandrit, the descendants of Harlti. i et ey S o

8Coumareswamy, I, pp. 9-10.

sef. Agrawele, V.5, Catalogue of Brahmanical Images in the Matlura Art, pp. 73-91, under Hdriri,

10l Journal of Indian Art, VIII, no. 62, PL. IV.2, Harfii and Jambhala from Gandhara; cf. also Foucker, A
Beginning of Buddhist Art, Pl. XVI1L1-2; Bechhofer, L., Early Indian Sculpture, 11, P 150, Hariti from Sk.-ll'l.h‘
Dheri d»:::}duzlh year 399 (87 J:]l;}; Smith, V., Histary aof Fine Aris in India and Ceplon, P, 31, fig. B; Marshall, Sir
3, Art e ara, Pls. 104, 105, 77, fig. 112; also images nos. G.3, G. uscum which
Hariti and Pafcika from Gandhara, > bt L g =

11Foucher, A., op. cit., pp. 284,

12/hid, p. 284 also pp. 271fT.

13ibid, p. 2851
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goddess-mother of demon sons, named K-weitsu-mu-chen. As ki-si-mo-jin, Hiriti is known to
have reached Japan.’

Some more sculptures and temples of Hariti have been unearthed in recent years in excava-
tions at different places, notably from Nagarjunakonda (A.P.)’ and Sirpur (M.P. unpublished).
The temple of Hariti at Nagarjunakonda was placed in an enclosure, and was approached by a
flight of steps; the shrine was flanked by two bigger rooms; in the shrine there was found a
broken image of the deity with the feet hanging down. The excavation of the enclosure provided
a stone-bench with an inscription reading Kdmasara, ‘arrow of love. Its relevance to Hirti
cannot be explained properly. A deity, who was the giver of children, could also be the giver of
erotic desire. But that is at best a speculation. Another inscription on a pillar here records an
akshayanivi, ‘perpetual burning of lamp,’ on the occasion of some utsava, festival.®

Hariti’s male counterpart, Pificika, was probably not less important, and finds mention in the
literary texts either along with the prominent Yaksha chiefs' or as distinct from that group.®
The Divyavadana describes him as lord of a strong army which consisted of giant-like men,
mountain-like elephants and elephant-like horses.® The text also describes him as the demolisher
of the pavilions of the firthikas, heretics, at the time of the famous miracle of Sriivasti perform-
ed by the Buddha.” Paficika belonged to the stock of the Gandhara Yakshas,* and is represented
as son of Paficdla, the Yaksha king of Gandhara.® In the Mhijulrimilakalpa, his name occurs
with Hiriti and their son Priyankara, and it is said that a magical circle should be drawn in
which Paficika’s figure should be shown terrible in appearance.’® Like Hariti, he also came to
occupy a place of importance in the Buddhist Villdras; and I-tsing testifies to the custom of in-
stalling the image of a deity, evidently Pificika, in the kitchens of the Buddhist monasteries. The
deity was carved “in the shape of a man seated on a chair, one foot on the ground """

Some prominent images of Pificika have come down from the Gandhara school of art. Among
these, notable are the images found at Takal, Mardan Guide’s Mess collection, and the one now
in the British Museum.” The Takal image of Paficika is an impressive specimen, “in sheer bulk
and imperious mien.”"** He sits on a throne, and holds a spear* in his left hand; the right hand
is broken. The donor-figures and children are carved on the pedestal. These images exhibit
Paricika as a chief or a war-hero, by displaying his regal demeanour. By and large, his images
conform to the descriptions of him in the literary texts.

In the sculptures Hariti has been shown either with Paficika or alone, but always encumbered
with children. In the Gandhara art, “most often she is represented as holding on her knees or
even suckling her last-born which has caused her to be called the Buddhist Madonna, whilst a
number of her sons frolic around her or climbing around her person make her look like an Ttalian

IFoucher, op. cit., p. 286f. Pls. XLIX. 1-2and L. 1.2
2lndian Archaeclogy: A Review, [954.55, p. 22, PL XLV, for
Sibid, p. 22, report on the Site VILA.
iGilgit MSS, 111 (i), pp. 15M: MMK, I, p.1I7.
SLalitavirtara, p. 202; Divyvavaddna, . 447,
S Divydvaddna, p. 447,
Tikid, p.
EMMEK, p. 325, however, refers to the worsh
BPWM, 111, p. 55.
¥ef, Coomarnswamy, A.K., I1, p. 5.
1eMMK, I, p. 44.
HRosenfield, JLM., DAK, p. 246
12ibid, p. 2451
13ibid, p, 245,
1A lance of Kubera finds mention in a parable reported by Hieun-Tsang about a Turkish prince who wanted to
raid a monastery at Balkh and take away its treasures. The Chinese traveller informs that the prince dreamed that

his heart was pierced by Kubera's lance and the next day he died. of Rosenfield, .M., op. cit., p. 249: also supra,
p. 69,

Hirtti's apeidal temple and her image.

ip of Pificika and Hariti in the Vanga-region; ef. Motj Chandra,
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allegory of Charity."' The tutelary pair are shown seated on a pedestal covered with coins.
Sometimes Hariti holds a cornucopia which is a symbol of abundance and prosperity. Pificika
wears leggings, tunic and coat, and is shown fondling his consort. And in all these characteristic
attributes they look very much similar to their Gaulish counterpart.®

Rosenfield notes the ‘irregularity’ in the imagery of Hirlti and Pdficika figures; this irregularity,
according to him, stemmed from the fact that “they were not among the canonical Buddhist
icons,* He observes three types in such images, one, in which the pair is shown in a highly ‘classi-
cal guise’ ... semi-nude, encumbered with many children; two, “in which the seated pair is cor-
pulent and highly ornate,”* and three, in which “the deities can be closely correlated with two
familiar members of the Kushan coin pantheon, Pharro and Ardoxsho. In contrast to the other
seated pairs, the male figure . .. (in this third varicty)is less bulky, wears a tunic and knee-length
leggings, and usually carries a staff with a round finial instead of a spear. The woman holds a
cornucopia; the many children of the other groups are here reduced in number; coins and money
purses are prominently displayed.’*

The image-type of Hariti with Paficika could not retain its characteristic features; and under-
went & change in the other Indian art-schools, where Hariti was readily converted into Bhadri,
Lakshmi or Vasudhird, and Paficika took on the appearance of Kubera or Jambhala., At
Mathura, the cornucopia of Hariti became the identifying symbol of Bhadrd-Lakshmi for there is
found a literary as well as art tradition to support this.® Similarly, the stalf or lance of Pificika
was replaced by cup and goblet, or cup and purse, to suit the requirements of Kubera’s icono-
graphy; or, in the form of Jambhala, the images were provided with citrus and mongoose. With
such modifications, the Indian schools produced several images associated with Hiriti, At least
three types can be distinguished in them, viz., Hirlti with the consort, or alone, orin a multiplied
form. In the first variety, some Kushdpa sculptures of Mathura show the tutelary pair seated
together. Pificika holds a purse in his right hand and a cup in the left; Hariti-Lakshmi holds a
flower and is accompanied with a child seated on her left knee.” Another sculpture (no. C. 26,
Mathura Museum) represents the childless variation of the above.® The pair seems to have been
very popular and the artists of Mathura tried several iconographic permutations of their images.”

The representations of Pidficiki-Jambhala in the Sarnath school of sculpture appear a little
different from the previous types of images. A votive stiipa (no. D (b) 12) has him holding
bijapiraka in his right hand, and a mongoose vomitting pearls in the left. Next to him is a repre-
sentation of Harfti. Another example, a lintel (no. D(d) 1) is carved with a number of niches in
one of which is represented a female figure, probably Hiriti, standing, giving something to her

LFoucher, op. cit., p. 142,

2ibid, pp. 14211,

AR osenfleld, J.M., op. cit., p. 246,

*For example, ¢f. Rosenfield, op. cit., fig. 61 (a relief from Kanishka Stipa;) and also Ingholt, J., no. 342,
the image from Sahri Bahlol,

“Rosenfield, .M., op. cit., pp. 246-47; for example, of, Ingholt, 1., no. 344,

fef. Agrawala, V.5., JISOA, N5, 1967-68, p, 3 and, JNSI, 11, pp. 92-94,

“Matkura Museum object no. C. 27; of. also, Consolidated Report on Archaeological Museum, Mathura,
Lucknow, 1961, p. 50, no. 4562. Another object no. 69.9, in the Mathura Museum Register, of which only the
lower portion is preserved, shows Kubera wearing a stitched coat and holding a cup in the right hand. An animal
figure is shown behind the leg of Hariti, The Lucknow Museum has an object, no, G. 163, which shows the pair
along with @ row of children below; one child is in the lap of Hariti. cf. also Patna Museum, imags no. 5838. of,
also, ASIAR, 1934-35, p. 78, Kubera and Hiriti with seven children. The image is in the Indian Museum, Calcutta,

fcf. also Mathura Museum image nos. C. 29, C. 30 which portray the pair.

#ef, Mathura Museum sculptures no. 1538 pair sitting in European fashion, Hiriti holds her right hand in
Abkaya Mudrd (Kushipa period), no. 1694: the pair sitting engaged in drinking, Gupta period; 2315 similar; 2329
like 1538 in details; in F 30 Mathura Museum (Kushéna Period), she is accompanied by Kubera, and four children
on the pedesial, For one of the earlier representations of the pair, at Sanchi; of. Marshall, J., Monuments of Sanchi,
1, p. 245; 111, pl. CIl ,e. 3.
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children who are shown squatting around. Another niche has a female figure holding a lotus in
the left hand and a bunch of buds in the right. Two jars have been depicted along with her, which
help in identifying her with Vasudhara. In the last niche is shown Paicikd. This piece appears
interesting as two consorts of Pafciki-Jambhala, have been shown in it.

In the post-Gupta phase, this tutelary pair seems to have influenced the Jain icons in which
corpulent Yaksha and Yakshi figures are shown. Such Jain icons in which a child also appears,
are usually taken as portraying Dharanendra and Padmivati, or Gomedha and Ambikd.! That
they have an unmistakable stamp of the earlier tutelary pair, cannot be doubted. However,
among the important post-Gupta specimens of the Hariti-Pafcika images, mention may be made
of that from Ajanta, Cave IT, and the one from Farrukhabad. The former has a separate chapel
for it in the cave, and shows the pair sitting together, Hariti holding a flower and accompanied
by her children.? The other image from Farrukhabad (Uttar Pradesh) is now deposited in the
State Museum, Lucknow (no. 0.235); in this, the pair is shown seated together; Paficika-Kubera
holds a cup, and Hariti a child.

Another variation of the images of Hariti shows her with her children but without her con-
sort.? In this aspect, the Yakshini has been likened to the Christian Madonna by Foucher. He
has pointed out the great popularity of this motif “spread over nearly twenty centuries and over
the whole Far-East.” According to him the motif is of Buddhist origin.! Some of her sculptures
of this type are as follows:

Sculpture no. D. 10 (Mathura Museum) shows Hariti, seated, holding child in her left arm. The
child is seated on her left lap. The child is shown touching her breast. She holds a cup in her
right hand, a feature reminiscent of Kubera. Two stalked lotuses are shown rising from the
pedestal. The Allahabad Museum has a sandstone image (1.7}" % 1.9", no. 33, mediaeval period)
in which Hariti is shown seated on a lotus in lalitdsana, with a (headless) child on her lap. An
image of Hriti has been published by N.K. Bhattasali® which is interesting because of some new
iconographic features. The image was discovered at the village Paikpada, P.S. Tangibadi, Distt.
Dacca. It is made of blackstone (1.7"%10%), and represents the goddess seated on a lotus seat,
cross-legged. In the two upper hands she holds a fish and a drinking bowl respectively, With her
two natural hands, she holds her child in her lap." As Bhattasali has observed, it shows a novel
method of representation of Hariti, She is usually two-armed, but in this case the number of
arms is four. The identification of the deity is rendered convenient by the inscription on the
sculpture identifying her as Hariti. The representation of fish in her right hand is also a unique
feature,

Hariti's bronze images are also known, and in one such specimen from Nalanda [Fig. 21] she
is depicted as seated ona lotus, with her child on the lap, and her right foot on another lotus
rising from pedestal. The pedestal carries the depiction of a bat and a ball evidently for the child's
sport. The image is now in the National Museum, New Delhi (no. 47, 50).

A third type of the images of Hiriti is also suggested from a number of specimens in Mathura

YAllehabad Museum, sculplure nos. 57, 165, 217,

2cf. Yardeni, G, Ajante, 11, pp. 3435, pl. XXXIX; Gupte, R.S. and B.D. Matajan, Ajanta, Eilora and
Aurangabad Caves, Bombay, 1962, p. 166. also p. 233, for the pair in cave 7 of Aurangabad,

3ef. Mathura Museum nos. D, 10, D. 11, F. 34, 35,37, 40 and 64.7. Also Consolidared Report, op. cit., no. 4001
and 4514 (Lady with cornucopia, identified with Hirfti-Bhadra). Lucknow Museum object nos. 0,240, and &0,
180. An imr ge of Hiiriti hos come from Sahri Bahlol and shows her four-armed, holding a cup and a lance in
upper hands and a child and a Kamapdalu in the lower hands. Two atlendants are shown on her two sides,
ASIAR, 1911-12, pl. XLI, fig. 16.

*Foucher, op. cit., p. 279.

EBhattc s=1i, op. cit., p. 67, pl. XXV; ef. also Agrawal; R:C., Bhdrativa Vidva, XX-XXI, pl. I, illustrating varahi
holding a fish in the left hand. The figure is part of a panel from Abansri and is preserved in Amber Museum
Rajasthan.

*Bhaitasali, N.K., op. cit., p. 63.
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and Lucknow Museums. In them, the deity seems multiplied.! She is shown generally with the
child, and her consort is not associated with her in such images. Images nos. F. 31, 24 of
Mathura Museum and no. 241 from the same place but now in the Lucknow Museum, show the
deity in her multiplied form. In them are found a collection of three or four figures each holding
a child in a different manner. The presence of a child in such sculptures seems to give a clue to
the identification of the deity with Hiriti. The number of such sculptures is comparatively small.
An image in the Lucknow Museum has three Matrikis and Kubera sitting in a row. They all
have their right hands in the abliaya-mudrd; in the left hand the first figure has a flower, Kubera
has a purse. The third figure holds a child in her lap and may be identified with Hiriti. The
other details are indistinct. The image belongs to Mathura art of Kushana period. [Fig. 22]

The large number of her sculptures shows the popularity of the worship of Hariti and her
legend. Such sculptures must have been in great demand, particularly in the Buddhist vildras
where Hirti had a niche for herself assigned by the Buddha. Coomaraswamy has suggested that
monastic offerings to Hariti “must have been made originally on an altar set before painted icons
of Hiriti. . . placed within the refectory.”” The “altars were made of stone in the form of lotus
flower expanded towards sky and with its smooth round centre serving asa table. .. Eventually,
it seems that this practice was superseded by the installation of Hariti’s images. The discovery
of a large number of different types of Hariti sculptures proves this supposition.

SUBSIDIARY YAKSHA CHIEFS

Besides Kubera and the pair of Hariti and Paficika, there appear also certain other prominent
Yakshas whose authority secems to have been well-recognised. Some of them are discussed here.

Manibhadra

This Yaksha enjoyed an enviable place in the Yaksha-pantheon, and in the cult-hierarchy, bhe
appears to hold a position next only to Kubera. He was known variously as Manivara, Manpi-
cara, Mani or Manimat® but he is most familiar as Mapibhadra, He shared many titles of
Vaiéravana-Kubera, such as Yakshardja, Yakshendra, Nidhipati, Dhanapati, Dhanddhipati and
Dhanidhyaksha.® As a Yaksha-chief his position is well recognised in the Jain works also.® The
ecarliest references to this Yaksha-chief are found in the epics and the Buddhist works. Asa
commander of Kubera, he fought and defeated his counterpart Prahasta of Rivana®; he defeated
Rikshasas with a force of four thousand Yakshas.” Because his crown had slipped to one side
on being struck by the mace of Ridvapa, he acquired the nickname—Pdrsvamauli® In the
Mahdbhdrata, he is described as living on the mountain Svetagiri and Mandara, waited upon by
Yakshas of various shapes, wielding various weapons." Kubera is his overlord.'® Asan exclusive
deity of traders and travellers, he has been mentioned in the Aranyaka Parva of the Mahdbharata
{64.130; 65.22). Yudhishthira paid oblations to him when he went to fetch the treasures of
Marut."! This again confirms his status as the god of travellers and giver of riches. The Manju-

1These images may represent the cult of Mitrikas, but the depiction of children in them leads us to the HarT!i"s
.cult images, Foranotker identification, cf. Agrawala, R.C., Lalit Ka'a, 14, p. 56f. and plaie,
tCoomaraswamy, 11, pp. 5-6, quoting I-tsing, the Chinese traveller.
SHopkins, E.W., op. cit., p. 144,
4jbid.
Sgupra, Chepter 3,
eRdmdyvara, VLI%11.
Tibid, VII.15.1-6.
#ibid, VII.15.10-15.
"Mbh , 111.140.31F; cf. also, ibid, T11.158.54; XI11.20.8.
1oibid, 11.10.14; Devi Bhdgvota, XI1.10.90. refers to Magimat, Mapikandhara, MagpibhGishe, Mapiiragvin
Manpikirmukadhiraka as sendparis of Kubera,
11)0fbh., Advaliyana Parva, 64.6-9,
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drimalakalpa (111.608-611) refers to Manicara Yaksha of Haimavata who was worshipped by
King Bharata, son of Rishabha.!

That he had a Jarge number of exclusive followers is corroborated by references® to his ex-
clusive worshippers in Pali works. The Milindapafilto, also tells of certain secrets of this cult
which were limited to the fold, and were kept hidden from all others. There is found epigraphic
evidence of the existence of the exclusive Manibhandra-bhaktas from an image of this Yaksha
discovered at Padam-Pawaya (Gwalior).?

It has been suggested that Manibhadra was a popular deity in the eastern India as he has been
often mentioned in the Pali works of the Buddhists, and the Prakrit canons of the Svetimbara
Jains.* But the intrinsic evidence of these texts seems to B0 against the parochialisation of this
deity. In the Samyutta Nikdya (1.208), his caitya, ‘shrine,” called Manimala, is mentioned as
being situated in Magadha. In the Mahdmayirf (1.31) Manpibhadra and his brother Pirpa-
bhadra are described as the tutelary deities of Brahmavati, identified with some city in the region
of Varnu or Gandhara. In the Vipika Sitra the caitya of Mapibhadra is situated in the Vijaya-
varddbamiina grove at Vardhamanapura, evidently Mithild, while according to the Pindaniryuki:,
it was situated at Samilld. In the Sirya Prajiiapti® a reference is made to the caitya of Mani-
bhadra to the north-east of Mithild.® However, the evidence of archaeology connects Manibhadra
and his cult with Mathura in north India, and Pawaya in the Madhya-Bharat region from where
his images have been brought to light.” The literary sources too associate this Yaksha with the
north-western region besides eastern India. On this evidence it may be said that Mapibhadra’s
cult was prevalent in a fairly wide area in east, north-west, north and central India. In eastern
India, however, his worship was comparatively more current. Yet it is interesting to observe that
both of his sculptures discovered so far have come from outside eastern India. A temple of
Mapibhadra is also mentioned in the Kathdsaritsagara (1.162), but in the absence of any clue in
the text, the location of it cannot be decided.

Many Yaksha names with Manpi in the first part of them are known from different sources, A
Manpigriva, as a brother of Nalakiibara, is son of Kubera in the Bhagavata Purdna (X.9-10).
From some other Puripas, Manimat and Manimantra are also known.* The Atandtiya Sutta of
the Digha Nikdya refers to him as Mani, the great Yaksha chief. In the $r7 Sikra of the Regveda
Kubera has been referred to as Devasakhd and Manibhadra probably as Mani. A wishis express-
ed that Kubera, Kirti and Mani may grant glory and abundance. A reference to Manibhadra is
also made in the Sdnkhayana Grihyasitra.’

Manibhadra’s family has also been a subject of casual mention in the literary traditions. Raja-
tanibha appears to be his father and Bhadri, his mother.’ The Vidyu Purdpa tells of his wife
Punyajani and twentyfour sons." In the Jain works, however, the names of his wives are men-
tioned as Kundi and Bahuputrd.'* Madanamafijari, the daughter of the Yaksha-chief Dundubhi,

icf, also MMK, 1.43; 111.549.

:Mapibhaddavatiika, in Mahiniddesa, 1.89; and Mapibhaddas in Miindapafiks, p. 191, The former appears to
be a class of ascetics and recluses. Mapibhaddas in the Milindapaiilho are mentioned along with tumblers, jugglers
and actors etc., which shows that the followers of this Yaksha were drawn from the folk clement of society, cf.
also the Question of King Mil inda, SBE, XXXV, pp. 265-66.

3ASI, AR, 191516, pp. 105-6 and Plate.

iMoti Chandra, BPWAM, 111, p. 51.

Ssupra, Chapter 3.

*Chanda, R.P., JDL, 1V, p. 52

Tsupra, Chapter 4 (for Manibhadras® image from Vidisha (Besnagar),

Bl Br. P, 11L.7.127-131; Mbh., 111.158.54.

*Coomaraswamy, A.K, I, p. 4. Quoting Hoernle (Congr. Int. Orientalists, 12), he also refers to a story of the
Mahs-yaksha Maoibhadra in MSS, Coomaraswamy, A.K., I, p. 6 and note,

19supra, Chapter 3; Br, P., 111.7,122-125 refers to his mother Magivari and his twentythree sons.
Ugypra, Chapter 3.
13TP, V1.42-43; also Kathas, 1X.29,
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is called the wife of Magibhadra in the Kathdsaritsigara. She is described as having the habit
of roaming about happily with her husband on the banks of rivers, hills and charming groves.
In the same context, Mapibbadra is mentioned as brother of Kubera. His daughter Tardvall is
known from the Dafokumdracarita.” Piirnabhadra is another Yaksha who usually figures along
with Mapibhadra. In the Mahamdyiri both these Yakshas are described as brothers. Among all
these different Yakshas and Yakshinis, the names of two wives of Mapgibhadra, namely Bahu-
putri or Bahuputriki and Kundi are most important. While Kupdid may be an abstraction of
Kundald-Hariti of the Mahavastu (1.208f), the other, Bahuputrd,?® appears to be the designation
of Hiriti's proverbial motherhood. In other words both the names may be regarded as the two
different versions of Hariti's tradition. Bahuputrd or Bahuputrikd had her own worshippers and
her caitya existing at Visdla (Ujjain)* is known. A Bahuputsi or Bahuputtaka cetiya finds men-
tion in the Digha Nikaya® also which was in the neighbourhood of Vesal to the north of the
city. The Commentaries have added that it was a pre-Buddhistic shrine, and it derived this name
because here people used to pray to a god of the great nigrodha tree for obtaining sons. In the
Kalyapa Samhira,® Bahuputrika is a synonym of Revati, a bdlagraha of the Jain texts, who also
appears as an instrument of death to children and therefore called Jarahdrini. 1tis quite probable
that, in the course of development, this Bahuputrikd” might have been assimilated by Revall
because of similarity of features.® But for this indirect connection of Bahuputrikd with Hariti,
the motherhood aspect apart, there does not appear to be much evidence for connecting them.
It is quite probable that this pair of Magibhadra and Bahuputrikd might have been the pre-
decessor of the Buddhist tutelary pair of Hariti and Paicika or Jambhala, or the Jain pair of
Ambiki and Gomedha or Sarvanha.” However, the equation cannot be emphasised too much
because of obvious reasons. Firstly, there is no association of Mapibhadra and Bahuputrikd in
the early Buddhist works. Secondly, Bahuputriki in the Digha Nikaya is explained in the com-
mentaries as a Deva, who could as well be male. These two, as a pair, appear only in the
Triloka Prajiiapti and in the Jain Cirpi literature at a time when the Hariti legend seems to have
been almost completely formed. However, the analogous nature of Mapibhadra and Bahuput-
riki on the one hand and other tutelary-pairs on the other, cannot be just ignored. Kubera and
Mapibhadra also have very close relations with each other. There is some evidence to suggest
that when Kubera was accepted as one of the Lokapalas, some of his functions might have gone
to others.'

The Jain works particularly represent Magibhadra as one of the principal Yakshas. In the
Jain cosmography he occupied the position of a chief, and was thus called Indra along with
Pargabhadra.”! But there were other reasons also for his status. He saved people from epidemics,'*
and protected the traders.” In the Karpiracarita Bhdpa (of Vatsarija) Manibhadra is the giver of
victory in gambling, which confirms his position as giver of wealth. In this work it is also men-
tioned that he was vallabha, *consort,” of Lakshmi.'*

1Xarhas, 1X.12.

Zed, G.T. Agashe, p. 82.
3prof, K.D. Bajpai has supplied the information that a Bahuputrikd vrata is observed by ladies in north India.

sBragavart Sira, 18.2, Mbh., 1%.45.3 for Bahuputrikd and other benevolent and malevolent mothers.

sp. 11L9; IL118; Uddna, VLI; 8, V.259 and commentaries on two last leqs.

op. 99. Nanda, Sunandd and Kajapitana are also mentioned as afict:ng children at different stages.

THer worship is awarded by grant of daughters. MMK, 11.313; of. also Devl Bhdgavata, IX.46-47.

85hah, U.P., JIS04, XIX, p. 40, says that *“pohuputrikd of the Jaina texis cen safely be identified wiith the
Balegrata Revall.”

sshah, U.P., JOI, 111, 1, p. 62.

0] iravi tara, p. 390, Kubera and Mapibhadra have ofien been mentioned together in the epics.

Wgypra, Chapler 3, ;

1:F ingdaniryukti, commentary on su. 245f. This again brings out another point of his consort’s connection with
Harii. He was therefore, probably a deity having power over the pestilence caused by his wile, Bahuputriki.

1pAfbh, 11L61.123-124, Also Dhancpilas', Bhavis:ata Kahd, quoted by Sircar, D.C., JOJ, 11, pp. 332, 3

18 Rupaka hafkarh, ed., Dalal, C.D., Baroda, 1918, pp. 3111, y
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His shrines are mentioned in different works, and he enjoyed worship in these caityas of his
own which existed since pre-Buddhist times. Some of his caityas may have been in the nature of
trees but structural temples dedicated to him are also known. The Pindaniryukei ( p. 83) refers to
his shrine which had a sabha and it was decorated particularly on ashitamf and some other days,
In the Kathdsaritsagara,! Devasmitd describes to her mother-in-law the shrine of Manibhadra,
which was established by her ancestors. It was a place where people came and made petitions
and offered various gifts. Incidentally, it was also a place where the faithfolness of men and
women towards their partner was tested. The Karpiracarita Bhana (p. 31) also mentions M ani-
bhadra’s dyerane, *‘shrine.”

Some images of this Yaksha are also known® but their number does not thereby reflect the
great popularity enjoyed by this Yaksha. One of his images has come from Parkham (Mathura)
and the other from Pawaya (Gwalior). They are described below:

Manibhadra from Parkham (Ht. 8.8%). This is a colossal image showing the deity standing,
wearing round kundalas in the ears, a close fitting necklace and a torque. His dress seems to
consist mainly of a dhorf which is tied at the waist, the tassel of the ahori, in the gomutrikd
fashion, falls from the navel to the knees. The Yaksha is pot-bellied; and a scarf is tied around
the body between the chest and the belly [Fig. 23]

The image carries an inscription, read by Vogel as —*(ni) Bhodapugarind (ka). . (ga)atha. . pi. . kuni
(ka) revasind (gomitakena) kata® “Made by Bhadapugarin ... Gomitaka, the pupil of Kunika.”?
The reading of the inscription has been a point of great controversy. Jayaswal* had held that
the inscription supplied the name of Ajatasatru as Kunika and, therefore, it should he dated 618
BC. But the whole question of epigraphy and iconography has been examined by Chanda,®* who
came to the conclusion that the image represented a Yaksha. Agrawala has made amendments
in the reading of the inscription following N.G. Majumdar,® and identified it with Manibhadra.?
He has said that this change in reading would give it the meaning that ““(the image was placed)
in the piiga or guild of Manibhadra, an analogy being available in the gausthi of the Mapibhadra-
Bhaktdh at Padmavati. " According to him, the inscription was written in two parts, the “first
portion running on the proper right side and between the legs. . recorded the circumstances, time
and locality of establishing the image while in the second half portion on the proper left side
was given the name of sculptor by whom the image, was made (Kunikote vasing katd), a peculia-
rity of construction also found on the Mansadevi (Jhing ka Nagara Yakshigh) image.”"® No
objection has so far been offered against this reading. Thus the image seems to represent
Manibhadra at a time when even the images of Kubera were not known. As for his attributes,
no clue is possible regarding the objects held in the hands. It seems, however, that the right
hand should have been in the abhaya-mudrd. The left hand might have held a purse as in the
Pawaya image. The image may belong to the late Mauryan or Sunga period.

Manibhadra from Pawaya (2.5 % ¥ 1')," inscribed and preserved in the Archaeological
Museum of Gwalior: This was discovered at Padam-Pawaya by Garde.! This headless image,

1Kathos, 1.162 slso fn. 1.
2An image of this Yaksha is known from Ajanta (cave no. 27); below the figure is an inscription which reads
Manibhad'ral: of. Gupte, R.S., and B.D. Mahajen, Afanta Eflcra and Aurangahed Caves, p. 267, inscription no. 28.
Wogel, Catalogur, p. 83.
LJRORS, V.1919,
5Four Ancient Yaksha Sintues, JDE, TV, 1921.
SAgrawal, V.5., JUPHS, XXIT (1949, p. 178; The narre of Maribhedra with Naka slto occurs of an inscrip-
tion from Bhita, ASTAR, 1911-12, p. 44,
TAgrawa'a, V.5., JUPHS, VI (fan. 1933), part I; SI4, p. 117F.
Sibid, p. 117.
%ibid, p. 118. Thus the whole inscription eccording to Agrawala reads, *(Ni) Bhada pugerdna (or rdig). ..
patithdpito . . . kunikatevdsing kara.'
IWThakore, 5.R., Catalogur of Sculpturcs in the Archacological Mugews, Gwalior, p. 3 no, 14,
48T, AR, 1915-16, pp. 105-6 and plate LVIL, b and ¢, Grade dates it (o first or second century Ap on
paleographic and stylisiic grounds.
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corpulent and pot-bellied, is represented standing on a pedestal, wearing a beautiful multi-
stranded necklace and armlets. His dress consists of a small uttariya folded on his right shoulder,
and dhotT worn around the loins and covering the knees. The tassel of the dhoti hangs down to
the legs. The right hand is broken but from ils upward rise it appears to have been held in
abhaya mudra. 1n his left hand he holds a purse [Fig. 24,3, b]. An inscription of six lines on the
pedestal reads:

Line 1 Rdjnyah svami Sivanandisya Samvatsare caturthe grishmapade dvitiya 2 divase

Line 2 dvadase 102 etasya purvayai gaushthyd Manibhadrabhakta garbhasukhitd 3 bhagavato

Line 3 Manibhadrasya pratima pratishihapayanti gaushihydri bhagava ayu balam vacam kalyd-
narm.

Line 4 abhyudayari ca pritu difatu Brahmanasya Gotamasya kumdrasya Brahmanasya Rudradd-
fasya Sivatraddye

Line 5 Samabhitisya jivasya Khajabalasya Sivanemisya Sivabhadrasya Kubhakasya

Line 6 Dhanade vasya dd ...

Manibhadra was identified by Garde as a Yaksha on the authority of Monier William's!
Dictionary. But Mm. H.P. Shastry® rejected this identification and said that the epithet Bhaga-
vana in the epigraph helps to identify the image as Bodhisattva Manibhadra of the Buddhists.
But R.P. Chanda,? after examining various literary sources, has conclusively proved the image
as that of Yaksha Mapgibhadra. The inscription of the image is extremely interesting in that it
refers to the worshippers of Manibhadra as forming a guild of their own.

At this early age, it is impossible to find reference to any canon of iconography referring to
Mapibhadra's images. In later times from the Gupta period onwards, some references are avail-
able which mention the iconographic formula of Mapibhadra’s images. But the corresponding
images have not been found.® A reference to this Yaksha is also found in the classes of gods in
the Vajraydna Buddhism, The Nishpannayogdvali mentions eight lords of Yakshas briefly. One
of them is Mapibhadra and his colour is mentioned as yellow. His representations in the
Vajraydna art, however, have not been encountered. Among the Chinese representations of
this group of Yakshas, one is known as Yakshadeva. It might represent Manibhadra, but the
identification cannot be regarded as certain due to lack of any corroborative evidence,®

The worship of Manibhadra has survived till the present times, particularly in Bengal and
Mathura regions.® In Bengal it is a deity which controls the epidemics, and is remembered as
Manik Pir. Some folk-songs related to him are known. We have been informed of one such
song through a Bengali family; the song is as follows:

Subuddhi goyaler kubuddhi jutilo
Baslir bhetare dugdho rakhi,

Pir ke phaki dilo,

Mdanik Pir bhobonadir pdre jabar ldgl.

It is a request to the Mdnik Pir to belp in getting through the world happily, and reference is
also made to the mischief of a cow-girl who deprived the Pir of his share of milk.

1Agrawala, V.5, Lokadharma (Hindi), p. 136.
2JBORS, December, 1919, p. 552,
DL, IV, p. 49,
A{nfra, Chapter 6; cf. also V'S, p. 176 for Mapibhadra's image and icon
L ography.
SBhattacharya, B., Buddhist Iconography, p. 330 quoting Clark, Two Lamaist Pantheons, 11, pp. 102, 313
+'Bira-Paramka,’ (Hindi) Janapada, 1,1 (April, 1953), p. 68. RS :
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It may have been composed evidently for recitation of different unconnected eveats in
which a reference to Minik Pir comes only casually without any relevance to those events.
Agrawala hasidentified Manik-Vira with Mapibhadra.! He refers to the list of fifty-two Biras in
the Prithvirdj Raso, and identifies Manik-Rudra with Manibhadra. This Minik-Bira is worshipp-
ed at Banaras to ward off floods.* He also found worship around Mathura as Mahdvira, chief
of the viras, and there he is worshipped at a secluded spot near Mehandipur which is eight miles
away from Mahuva road (Mandavara Station) near Mathura. It seems that Mchandipur is a
distortion of Mapibhadrapura.? Magibhadra's image from Parkham was also being worshipped

as Jakhaiyyd when it was brought to notice by Cunningham. A fair in his honour was held on
every Sunday in the month of Magha.*

Piirnabhadra

His name signifies abundance and auspiciousness and literary works have described both his
worship and mythology. He seems to be as old as Manibhadra, but certainly not as popular,
although both of them have been often mentioned together. A serpent of the name of Pirpa-
bhadra is also known.® In the Matsya Purana (Ch. 180), he is represented as chief of Yakshas
engaged in cruel and violent pursuits, particular to their creed. His son is Harike$a,® who is
different in nature from his father.” Some other texts offer clues to Pargabhadra’s family in
which Manibhadra appears in different roles, The Vidyu Purdna (p. 277) refers to Manibhadra
and Devajani as his parents who have twentyeight other sons.* In the Mahdmayiri, on the other
hand, Mapibhadra and Piirpabhadra appear as brothers. Pirpabhadra’s wives are Tari and
Uttamad.” But he is known to have had only one son, Harikeéa. Other sons of this Yaksha are
unknown so far. The Briarkatha Slokasarigraha™ contains a story connecting him with a
Bhadrivati Yakshipl. Incidentally, the story also presents this Yaksha as an attendant of Kubera,
a status in which again he is similar to Magibhadra. In the work we have Bhadrivati who sat
on the lap of Kubera and inadvertently hit Kubera with a cauri. As she was engaged in thinking
about some elephant when this act happened, Kubera cursed her to be converted into an elephant
herself. Parpabhadra, who was also in attendance on Kubera, heard the curse and conveyed
the same to her. Thereupon, he also was cursed for having shown her sympathy. They were
restored to their forms and status only when Kubera remembered them again later.

As regards the worship of this Yaksha, it seems to have flourished even before the time of the
Buddha and Mahivira. The Punnabhadda-vartika,"* *followers of Pirpabhadra,” are mentioned
along with those of Visudeva and Baladeva, whose cult is as old as Pinini.1®

The most detailed account of the shrine of Parpabhadra Yaksha comes from the Jain works.
There he is represented as one of the chiefs of Yakshas.!® His shrine was established at Camp3. 14
A full description of his ceiya, ‘shrine,’ based on the Antagadadasas, is as follows:

1 Bira-Baramha,’ (Hindi) Janapada, 1, 1 (April, 1953), p. 68.
%ibid, p. 68.

*This information came to us through Prof. K.D. Bajpai.
LASR, XX, p. 40,

SMbk., 13112, Purpadamishera,

bcf. also MMK, 1.17.

Tsupra, Chapter '; Skanda Purdpa, 1V.32.10-11 describes Piirpabhadra as mahdtms,

ASkanda Puripa, 1V.327, refers to Pirpabhadra as son of Ratnabhadra (equivalent to Manibhadra, Manj=
Ratna); in the Devi Bhdgavata, XI1.10.90, Pirpabhadra is one of the sendpatis of Kubera. In the Gilgir MSS, I,
p. 49 Parpabhadra is regarded as son of Manibhadra. of. also MMK, 1.17.43.

¥TP, V1.42-43. The Skanda Purdpa, 1V.32. mentions Kanakakupdald as Pirpabhadra's wife.
10, 3094.

U Mahdniddesa, pp. 89, 92.
2 Agrawala, V.S., Panini, p. 359
B5upra, Chapter 3.

WVipdka Siitra, p. 3; Aupapatika Siitra, su. 3-5; Antagadaddsao, p. 6f; Vividhatirthakalpa, pp. 65-66,
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His sanctuary, ‘ceiva,’ is described as being of ancient origin (cirdtita and pordna) and it
was decorated with umbrellas, banners, bells, flags upon flags and brushes of peacock-feathers,
loma-hatthage, 1t had many daises® which were decorated with coloured handprints in gofirsha
sandal, fresh red sandal and dardara sandal. These platforms were also coated with cow-dung.
The caitya contained many ritual pitchers. On ( ? beside or above) its doorways were ritual jars
(vandaragliade) and well-fashioned arches (forane). The caitya was decorated and littered with
the festoons of fresh flowers and smelt of Kalaguru, Kundurukka and Turukka.

Then comes the description of the visitors to the sanctuary. They included actors, dancers,
rope-walkers, wrestlers, boxers, jesters, jumpers, reciters, ballad-singers, story-tellers, pole-
dancers, picture-showmen.® The worshippers and the benefits of worship are also described in
the text. Tt is said that many people visited this shrine which was worthy of prayers and worship
through various means. The shrine was auspicious, ‘devayan’ and ‘ceiyarn,’* and granted wishes.®
It is also mentioned that the shrine was situated in the midst of a park called Amrafdlavana and
it had in the centre a big and beautiful Afoka tree. Beneath it there was, “somewhat close to its
trunk,” a large dais of earthen blocks ( pudhavisild poffae).® The tree itself was decorated with
eight auspicious symbols, flags of different colours, bells, fiy-whisks and bunches.” The pudhavisild
paflae has been described as black like collirium, dark-blue like nilotpala; it was smooth, com-
pact and polished like the surface of mirror; it was beautiful and decorated with carvings
(Bhitticitta) such as thdmriga,® bull, horse, naramakara, bird, serpent, kinnara, etc.

This graphic description of the sanctuary of Piirpabhadra near Campd to the minutest detail
still leaves some points unanswered; for instance, the nature of the shrine, whether it was struc-
tural or non-structural, and secondly, the right significance of the prithvisildpafta and what it
stood for. Tt has been suggested that probably one or more Sitras describing the shrine are
missing.” But that hardly seems possible as this appears to be the stock description of the Jain
ceiya, found in different Jain texts such as the Antagadadasdo, the Aupapdtika Sitra and the
Rdiyapasenaiyari (siitra 14) and the like. It is difficult to assume that a lapse on the part of one
was not only accepted but also perpetuated in other works. From the description, it follows that
the shrine was in the nature of a spacious compound within an enclosure, interspersed with
torengs: big enough to accommodate persons engaged in different sports and pastimes along with
the genuine devotees who came for worship with their petition. In fact, as pointed out by
Coomaraswamy,'” structural shrines of the age are known from the Jain works, particularly the

IBarnett, translates it as “brushes” and Coomaraswamy, I, p. 19 note 5, says that this translation “may be due
to the translator's preoccupation with Jain ideas.” Pali Loma-hattha means “with hair erect, . . in fear, astonishment
or joy. May not the suggestion be here simply ‘marvellous to behold’ rather than the designation of an objeci? or
could Yak-tail fly-whisks ... more appropriate in a Yaksha shrine bave been meant."* Shah, U.P., Studies in Jaina
Art, p. 55, translates it as brushes of peazock-feathers.

*Veyoddi: Coomaraswamy explains it =5 ““an earthen or stone slab aliar for the reception of offerings in the
essential part of a shrine,” cf. Yaksa, 1, p. 20 note 1. Shah, U.P., op. cit., p. 55, quotes the commentaior Abhaya-
deva, explaining Veyaddi as railing on his authority.

#*Probably those who exhibited scrolls ( yamapaffas), illustrating the reward of good and bad actions,”
Coomaraswamy, I, p. 20, note 3.

:Dﬂ'ﬂ'ymh is "divine’ and ceiyarh is *imsge," according to the commentators; cf. Shah, U.P., Siudies inJaina Art,
p. 56.

EAupapdtifa Sirre, Sitra, 2 and 3.

%ibid, Satra 3-5. This sildpaffa has been described as isitn khapdasamalline, Abhayadeva, in his commentary,
renders it as manak skandhdsanna, which shows that it “rested on a plaiform, slightly reclining against the stem of
the tree since it is s2id to rest on a sifihasana,” Shah, U.P., Studies in Jaina Ari, p. 68, note 3,

*Shah, U.P., op. cit., p. 68; a similar paffa is described in the Avafyaka Sitrra, 11,384, and in the Kohdrayaga
Kosha, pp. 1911, in connection with Vessamana's dvarana at Gayd,

#Shah, U.P., op. cit., p. 68, Vrikah according to Abhayadeva.

'ibid!: p. 56, but on page 67 he says that this is, more or less, the “stock description of a caitya for all Jaina.
canons.

¥ aksa, I, pp. 21T
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shrine of Yaksha Moggarapini of Rijagriha mentioned in the Antagcdadasio. Providing enclo-
sures (o the sacred spots was an ancient practice, and this was cvidently followed in case of the
Pirpabhadra caitya too?

His abode (harmya, mandira) finds elaborate mention also in the Skanda Purdpa’® It is des-
cribed there as consisting of courtyards paved with shining slabs (candrasild), windows decorated
with pearls, multi-storeyed structures (agyalaka) studded with diamonds, supported on similarly-
built pillars. The walls of the palace were made of glittering crystals and above it fluttered the
flags with their jewelled stafis. The palace echoed with tinklings of mipura and pleasing
sounds produced by playful peacocks, doves, parrots, geese and beetles, The fragrance of cam-
phor and Kalaguru was there. It also contained beautiful seats and beds in the tastefully decorat-
ed mandapes hung with drapes; and the panels, showing monkeys picking or parrots nibbling
fruits rendered it more beautiful. With all its abundance and splendour, the palace looked, it is
said, like the second home of Lakshmi.

The prithvisilapafra mentioned in the Antagadadasdo, offers another knotty problem, but Shah’s
interpretation of it appears to be reasonably convincing. He has given another reference from
the Vasudevahindi (pp. 85-88) which refers to a Manorama park in the Magadha Janapada which
contained the stone-plaque of Jakkha Sumana placed under an Asoka tree. This plague was
known as Sumana, and was worshipped by a person, Satya by name.? The other beautiful fila*
representing Porpabhadra was, according to Shah “placed under a tree reclining a little (isim)
against its stem and deposited on a sinmihdsana. . "** The pafta “rested on a Simhasana not verti-
cally but horizontally, either slightly raised at the end near the tree or with its one end probably
thrust into stem by scraping the latter’s surface, which was possibly the meaning conveyed by
isim khapda-samcliind.”' Such practice in worship is borne out by the evidence of the carly art
of Bharhut, Amaravati, Bodhgaya and Mathura.® It has also been suggested by Shah that the
carvings on the fildpatta were decorative. *In the centre might have been the figure of a Yaksha
or any spirit or symbol.” To assume the carving of the figure of Yaksha on the plaque is not
warranted by evidence. No image of Yaksha has been discovered so far that may go back to
pre-Buddhist antiquity. The plague in itself might have symbolised Yaksha Pirpabhadra and
the decoration on it may have been there to lend it an artistic effect. In any case, although the
commentators do not explain the significance of prithvitilapatia, the interpretation of Shah
appears plausible. In the Sanyurta Nikdya, we have ramkita-mafico, ‘tam-shaped holystead,’ of
Yaksha Suciloma, which is described as his bhavanan, *‘abode.’ And its analogy with the prithvi-
fildpaqta does not seem to be remote. It has also been suggested by Shah that the Sildpagta was
of N.B.P. (Northern-Black-Polished) ware and he compared it with some such N.B.P. paptas ex-
cavated from Kausambi and Vaisaly.’ If, however, this suggestion is accepted antiquity of the
tradition of Pirpabhadra's worship may easily be taken back to about 550 Bc. As regards the
later limits of the period of his worship, the clue is supplied by the Nishpannayogavalf of Abhays-
kara Gupta (p. 63). In the text, Pirpabhadra is regarded as one of the eight Yaksha Kings.® He
is conceived as holding (like Jambhala), citrus and mengoose in the right and left hands respec-
tively. His colour is regarded as blue. Clark® has referred to an illustration of Piirgabhadra in
the Chinese collection, under the deity’s name.

- Libid, p. 22f; HIIA, p. 67, note 2, where Coomaraswamy says, “most of the Yakkha-cetiya ... may have beeq
sacred irees.'”
21v.32.13.25. ] 5
3Shah, U.P., Studies in Jaina Ars, p. 66,
‘Abhayadeva has described that the #ifd ws inlaid with pearls along its bordess. Shah; op. cit., p. 69, note 2
. Hbid, p. 69, :
., ¥Shah, U.P,, op. cit, p. 69; Coomaraswamy, I, pp. 18T,
Shah, U.P., op. cit., p. 71. v
Z5upra, Chapter 4.
*op. cit, 11, pp. 102, 313, quoked by Bhattacharya, B., op. cit., p. 380,



Yaksha-Worship

Temples and Sanctuaries
THE. tradition of Yaksha temples is fairly old, going back to the time of the Regveda (1V.3.13)

where Yaksha-sadana finds mention. As in the beginning, Yaksha was also designated Brahma
and on this analogy, Brahmapura may stand for Yakshapura! Generally speaking, the Yaksha-
abodes have been connected with different terrestrial and celestial regions. It appears that the
worship of Yakshas might have been carried out at his natural habitats, such as mountains,
rivers, trees, forests, tanks, houses, gates, and other consecrated spots such as shrines which were
specially established for Yaksha worship. The Mahdvarisa (XXXVI1.40) refers to the practice
of erecting thiipa, ‘stipa,’ at the Yakshasthina.® These abodes, which were evidently places of
worship, have been variously known as Prasada,® koshthaka (Arthaidstra, 114.17), veima (Mbh.,
v.193.31), bhavana (Mbh., V.192.20}, harmya (Skenda Purdna, 1V.32.15(), devakulika (Pinda-
niryukri, p. 83) caitya® and jakkhdyayana.® Certain words, such as dyatana, devagriha or devakula
usually denoted any temple, including those of Yakshas. The word caitya is of special importance
in this group of words. It is applied to “all edifices bearing the character of sacred monuments
.. but not all caityas are edifices.””* The tradition of worship also is very old, and can be traced
back to the period of Sifras. As the principal cults of India had not developed by that time and
as most of the deities mentioned in the Sitras are popular ones,’ it is possible that some cairyas
might have been devoted to Yakshas.

A typology of Yaksha abodes can be evolved on the basis of their different places of
habitat. The copious references to the Yaksha-shrines might not necessarily mean structured
temples in all cases.®

Y AKSHA-SANCTUARIES

Celestial
Terrestrial : Structured + Temples

1ACSB, introduction, IX-X.

], 1V.154, fora Yakkha of a dunghill.

3pgpini, 11.2.34, Commi. by Patanjali; f. Banerjea, J.N., DHI, p. 338.

4D A, 11.521 refers to the habitat of Yakkha Sirandada #s yakkha nmivdsanafthdna and cetiva, that was con-
verted into a vikdra, For the literature on Caifya, see Shah, U.P., Studies in Jaina Art, pp. 43-55; Pandit Hansaraja
Shastry, Caityavada Samikshd (Hindi) Ambala, VS 2007; Dikshitar, V.R.R, /HQ, X1V, no. 3, pp. 440-452.

&Vip. 8., 11, p. 16; The Sadhanamald, 11.562-63 refers to a Y aksha-sakato-ashfadala padmdkara, over which .
cight Yakshas with their consorts were to be shown.

¢Shah, U.P., op. cit., p. 43. The Buddhist literature refers to three types of caltvas, sddeiika, pﬂribh'ﬁ”_
Saririka; of. Mahabodhivarhsa, p. 59 (PTS). Inthe Brhatkalpa Bhdsya, mention is made of sahammiya, mangala ]
sdsaya and bhatti ceiya, Jain, J.C., Life in Ancient India, p. 223, note, 246. T

7ef, Banerjea, J.N., op. cil., p. 70 and note.

®For some types of sanctuaries of Vyantara gods, cf. Siddhdntasdrasomgraha, Y1124, p. 157,
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Semi-structured : Platforms

Gates
un-structured : Arbored
or Mountainous
Natural Aquatic

CELESTIAL ABODES

Usually, Yakshas are represented as terrestrial demi-gods, but those inhabiting the celestial
regions are also known. Their habitat is antariksha, 'sky,’ in the Nrisimhatdpiniva Up. (1.2). In
the epics, they were found present in the heavenly assemblies of Kubeta and Brahmid. Accord-
ing to the Jain tradition, they inhabited the vyantara region of heaven, hence their designation
as vyantara devard. In the Buddhist works, their abodes are described as dkdsartha, aerial.”

TERRESTRIAL SANCTUARIES

The cult personality of Yakshas is magnified mainly through their terrestrial abodes which
establish them pre-eminently as the spirits of nature. The copious references to the cairyas assign-
ed to them in the heterodox literature® lead us to conclude that quite often such hallowed spots
developed into centres of worship. This sanctity was sometimes self-acquired but usually it was
accorded by the human worshippers who consecrated Yakshas at particular spots. Hiriti is said
to have obtained worship in the Buddhist monasteries because the Buddha so ordained. In the
same manper, Pandukibhaya is said to have installed Cetiyi, Kiilavela, Cittarija and another
Yakkhi at places like royal precincts, eastern side of the city, lower end of the Abhaya tank and
the South gate of the city respectively.® In the Agni Purdna, the temples of Yakshas are assigned
to the northern sector of the city.! Consecrations notwithstanding, some Yakshas shifted to
more agreeable spots, as is found in the case of Kali Yakkhini. She was established on the
rafter of a householder's hut, but finding that place uncomfortable she was lodged ‘successively
to the flail hut, the water-chatty, the bake-house, the store-room for nimbus, the dust heap and
the village-gate.,” She found peace only when lodged at a quiet place where she lived happily and
discharged her benevolent functions.®

As regards the self-acquired sanctuaries of Yakshas, it is likely that some might have develop-
ed into tirthas, sacred places. The Mahdbhdrata® refers to the ‘famous’ Yakshini-tirtha at Kuruk-
shetra which might be the same as the one dedicated to Ulikhala Mekhald of the Viimana
Purdna.” The Kaubera-tirtha also finds mention there." A ford on the mahdviluka-gangd describ-
ed as Yakkha-Stikara-tirtha is also known.? That such places had an enormous flow of worship-
pers is proved by the vivid description of the Puppabhadda caitya at Carhpd.'” The Kathdsarit-
sdgara™ however indicates that some deserted places were appropriated by these beings, as was
done by Yakshipi Sringotpadini in occupying a deserted Siva temple where she carried out her
cannibalistic exploits.

¥y, A, p. 134; R, V.1.167, refers to antariksha as the habitat of Yeksha; R, V.57.1, mentions them figuratively
as 'lotus in the sea that was sky."
3supra, Chapter 3.
M.V, 1X, X: of, also Coomaraswamy, I, pp. 24i; Gilgit MSS, 111 (i), p. XVIII, also pp. 15,
439.12, ed. Baldev Upadhyaya, Varanasi, 1966,
EDh. A, 1. 1745,
S111.81.7; cf. also Mbh,, 111.81.42-rirthas of Arantuka on Saraswati.
Tsupra, Chapter 3.
Bsupra, Chapter 4.
*Cullavamsa, LXX11.21, Transl., 1.321. note, 1 (Geiger, W., PTS, 2 vols.)
Ysupra, Chapter 4.
111186,
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Structured Temples

One of early notice of a temple is found in the Mahabharata in the case of Yaksha Sthipa-
karna. His temple-vesma—is described there as— coloured and washed-sudhamritakalepanarir—,
decorated with different types of garlands and wreaths, garments and flags which hung in the
midst of fragrant odours of incense. This shrine was built of high walls—prdkdra, gateways—
torana, and enclosures vitdna, and had plenty of drinks and dainties particularly l&jika, pop-corn.!
The temple of Alavaka, built by the prince and the citizens of Alavi is graphically described in
the Buddhist texts. It was situated at a distance of thirty leagues from Savatthi, yet near
Vessavanas shrine in the propinguity of Himalayas.® Provided with walls, gates and gopuran,
covered with a kamsajdla,® it stood on the ground—blumagtharh, near & banyan tree and was
known variously as suvanna-vimdna, rajatamani-vimana and ifghdgara.* A shrine of Sikyavardhana,
the tutelary Yaksha of the Sikyas is described in the Diyyavadana® as devakula where different
deities ‘fell’ at the feet of the newly-born Bodhisattva in obeisance. Naradeva Yaksha's bliavana
along with its mangala-paryanka, seat, finds mention elsewhere.® Jain literature also refers to
certain Yaksha temples like those of Salapani at Asthikagrima,’ Sankha at Sankhapura® and
Surapriya at Siketa.” Manpibhadras temple is mentioned as having inner chambers, doors and
gates, which would point to its being a big edifice.'” Usually, these shrines were outside towns,
and were situated in gardens. The Kathdkosa provides the instance of Sankha's temple which
stood at an isolated place within the access of wild elephants. It is interesting to note that the
Gujarati commentators have consistently explained the word Jakkhdyayana as dyvail thanak dekro,
“ittle domed temple,’ which is relevant to their shape:! The evidence of early art and coins
supports this explanations. The reliefs of Bharhut, Sanchi and Amaravati present such structures
in a variety of forms. A shrine with barrel-shaped dome provided with finials, arched windows
and railing, pillars and enclosures is known from Bharhut.'* A similar barrel-roofed structure is
known from Sanchi.'? A simple domed-structure with a railing-enclosure also appears there.'* At
Amaravati, a several-storeyed shrine has a barrel roof, and is provided with a series of rich
windows and railings.’® In these different cases, they are provided with stone-dais, decorated with
palms, covered with flowers, etc.,'® and these are encountered in the reliefs. Moti Chandra has
identified in them the Yaksha temple forms.” In the Punch-marked and tribal coins of ancient
India also, some types of domed structures are encountered, some of which may represent proto-
types of ancient Yaksha temples.'® Structural temple architecture was at an advanced stage by the
time of the Kushina period, and the reference, in many cases, to Yaksha images may by natural

INBE,, V.192.21; 193.31-32,

280, A, 1,220,240,

Jihid, 1, 222.

tibid, 1, 228, 226.

2ibid, p. 391.

a8y, A, p. 265,

TAv. §, 1.268.

EKatlakoda, pp. TIE,

vAv. 5 1, p. 101,
10K arhar, 1.162.

Ugf, Bamnett, L.D., Antag., p. 13 n. 5.

12Baru3, B.M,; Bharhut, 111.XLL3T.
13pMarshall, Monements ef Sarchi, PL. XY1I11b,
Uibid, Pl XXXIVa.

155ivarsmamurti, Amaravati Sceulptures, PL XV, 1.

1M oi Chandra, BPWM, 3, pp. 4811,

17ihid, p. 50.

1%Allan, J., Catalogue of Indian Coins in the British Museum, PL. XY, pp. 122-24; P1. XIV, coin no, 15; Pl XV

coin nos. 1 to 11; Trigarta Coins, Introduction CXXXIX, Pl. 29, e P ins. ibid.
pp. X, XX, XX1V, LIX. 29, Coin no. 10; for Punch-Marked Coins, ibid,
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inference, indicate the existence of their temples also.! OF particular importance among such
temples is that of Ambikd Yakshini, situated six miles south-west of Satna on the Sinduriya hills. It
isknown as Patiydn dar temple. Tt is a small structure (64" % 13 % 74). having a flat roof, but com-
plete in all its parts. It contains the images of Gangd and Yamuni along with some Tirthankaras
on the torana. The main image has been removed to the Allahabad Museum.® The evidence from
south India also indicates the existence of certain main or subsidiary temples of Jain Yakshinis.” In
some cases, the epigraphs refer to Yaksha's images, indirectly showing their worship, presumably
in temples. An cpigraph dated the Saka era 792 (ap 870) refers to the renewal of the images of
Yakshis at Tirovayirai in Palni taluk in Tamilnad.* Another epigraph of the 19th regnal year of
the Rishtrakiota King Krishpa III (dated ¢. 957 AD), records the gift of a lamp to the Yaksha
by a servant of the queen of Krishna.! These epigraphs point strongly, to the existence of Yaksha
temples.

Just as reference to the icons provides presumably, evidence for the existence of temples,

in the same way, the temples also may indicate the existence of images of the Yakshas. The
temples with images® are known in the cases of Citta,” Moggarapini,* Umbaradatta,” Sobhana'®
and Surapriya,' Temples without icons also seem to have existed, where the paintings of Yakshas
or Yakshinis might have served the purpose of worship in place of the icons. A Yakshi-yajnaidld,
probably ‘temple,’ is mentioned in the Brihatkathd Slokasarigraha, where the painted image of
Yakshi Sukumdrikd was worshipped by the Prince Manohara. Several prescriptions for drawing
figures of Yakshis are known from the Madfufrimilakalpa®® and the Jaydkhya Sarihitg.'®

Semi-Structured Sanctuaries

All the Yakshas did not have their independent temples. Sometimes they obtained abodes in
platforms or gates which, for classification’s sake, we may describe as semi-structural sanctuaries.
The use of a platform in Yaksha symbolism is exemplified particularly by Punpabhadda of
Camipa, Sumana of Manorama park at Magadha,'* and Kubera at Gaya.'® Punpabhadda’s shrine™®
had probably a walled enclosure provided with gates, but the place of worship was, in all pro-
bability, a fild decorated with gems and pearls, perched over a simifidsana, ‘lion seat.” A sumana-
sild is also known from the Vasudevahipdi and has been described earlier.!” These evidently refer
to the worship-platforms. In the Sariyutta Nikdya, the bhavanar of Suciloma is mentioned as

1Coomaraswamy, 1, p. 171. for different types of temples cf. HILA, Figs. 42, 43, 45, 62, 69, 70, 142, of these the
first three refer to Bharhut; no. 62 represents the Bodbgaya plague; nos. 69 and 70 refer a shrine type from a
Mathura stone relief; no. 142 a shrine type from Jogayyapetia; fig. no. 70 shows a shrine with gate, inside two
jambs and a cairya arch with a §ikhara composed of four horizontal tiers.
2Cunningham, Reports, no, 9; Niraj Jain, Anekanra, Vol. 15, no. 4, p. 1771,
3cf. Desai, P.B. Jainizm in South Indie, pp. 39, 47, 173 (for a shrine dedicated 1o Jvilamilinl at Edehelli in
Kadur District, and another to the same deity at Navalgund and Javur in Mysore.
4ibid, p. 61.
Sibid, p. 43.
8/8, X11, p. 50 and note,
TMalalasekara, DPPN, sv. Cittaraja-2,
8 Anragadadasdo, p. 86.
"Wip. 5,1. 7, p- 7.
10 Pariiishiaparvana, Canto, 2, story 8, p. xliii; also ix for the source of this story. Although a statue is
meant here, the temple has not been mentioned specifically.
14y, S, 1.101.
1Znp, S65IT.
13Chapter 28,109, p. 324; Chapter 26.77-85, pp. 294,
14 gupra, Chapier 4.
15K ahirayapakoda, pp. 191T.
Wsypra, Chapler 4,
supra, Chapter 4.
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rarkita-manco which according to the Suttanipara commentary (1.301), denotes a long slab of
rock resting on four upright rocks.! This abode also appears to be a platform-like structure.

That the platforms, presented as objects of worship, are known from the early art of Bharhut
and Sanchi, and that such objects may have been worshipped, is also upheld by different scholars,
It has been said that the “essential element of a Yaksha holystead is a stone slab or altar placed
beneath the tree sacred to Yakshas.”* In the early bas-reliefs, the following variations of these
may be noted.?

1. Stone slab on brick-platforms under trees (Barua, Barhut, Pl. XX, 16 and 16a).

2. A platform like a solid mass of stone with carving towards the front, containing garland

and leaf-motifs.* (Barua, Pl. XXXV, 28).

Four-legged stool under a tree. (Barua, Pl. XXXVI, 30).

4. Stone-slab in the form of a chair under a tree fenced with a stone-railing (Barua, P1. XLVL.
46; XLVII, 47; XLVIII, 48).

5. A stone slab with an umbrella (Barua, PL. LIV. 56).

6. A pedestal with finished legs (Barrett, D., Sculptures from Amaravati in the British Museum,
Pl XX.a).

tad

Similar types of platforms are noticed also from the bas-reliefs of Mathura. The Jain aypdga-
pajas,® ‘tablets of homage,” have been regarded as a *'further stage in the development of the
ancient Yaksha-sthdnas appropriated by the Jainas in the early centuries of the Christian era.”®
It is probable that these pedestals and platforms were accepted in the Buddhist worship, from
the Yaksha sanctuaries.

Another class of semi-structural sanctuaries of Yaksha consisted of gates, rafters, and the like.
In the Jarakas, mention is found of the spirits living on the portals of the gate.” Sometimes
sacrifices were made for the consecration of the gate, so that the presiding deity of the town may
live there.* A Yaksha, living on the city gate, is mentioned in the Swutana-Jdtaka.” In the Tibetan-
sources, a reference is found to a gatekeeper of Vedili, of Buddha-Bimbisira time, who was
reborn as a Yaksha after his death. A bell was hung round his neck, and he was established on
the gate of the city. He agreed to ring the bell in the event of any impending danger in the
people of Vesdli.' A Yaksha, Madhusugandha, has also been referred to by Coomaraswamy;
this Yaksha lived on a gate ‘Jivaka' and protected people.’® Thus, this type of abode seems to
have been one of the favourites of Yakshas. This was also an accepted fact as may be seen in
the monuments of ancient times, and scores of instances are available in art, showing Yakshas
guarding the gates of siipas at Bharhut, Sanchi, Mathura and Amaravati. Kubera, Suciloma,
Supavisa, Garhgito, etc., are shown on the different gates of Bharhut, standing on their vdhana,
‘mounts,’ in namaskdra-mudrd, as if they were fulfilling the duty of guarding the sacred monu-
ment. At Sanchi, particularly on the Western gate of the main Stupa [Fig. 55], the capitals on

1 Kindred Sayings, 1, p. 264 noie 3.
tCoomaraswamy, I, p. 17; such Yaksha-sthanas are known tcday as thina ‘places’ and are held in respect by the
village-foik. cf. Agrawala, V.5., Bira Baramha (Hindi), Janapada, 1, 3, pp. 67. Such places are abodes of Bira or
Yaksha and contain conical symbols representing them,
SMzoti Chandra, BPWM, 3, p. 48,
The description by Moti Chandra is different, cf. BPWM, p, 48,
5For the explanation of these cf. Agrawala, V.5, “Mathura Ayagapatas,” JUPHS, XV1, 1, pp. 58-61.
&6 oti Chandra, BPWM, 3, p. 49.
T Khadirangdra Jataka, 1.101,
8T akkariya Jataka, IV.155.
v, 111-201-203, no. 398, Before being controlled, this Yaksha used to live in a tree,
1WCoomaraswamy, I, p. 147; ef. also 11 Addenda, p. 8.
11jbid, p. 7 citing Peri; BEFEQ, XVI1, iii, p. 32.
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the pillars supporting architraves contain the prominent and powerful images of dwarl Yakshas
in the act of supporting the edifice on their upraised hands. Mathura has also provided a large
number of railing pillars with male-figures, some of which may stand for Yakshas.! The function
of Yakshas as guardians inhabiting gates or houses etc. was a popular feature, and this was

brought into the service of different sects to whose gods these different monuments were
dedicated.

Non-Structured Sanctuaries

The natural abodes of the Yakshas were situated on ‘trees, rivers, hills and charming groves™
or in ‘waterless and savage woods full of tigers and apes' or on trees, mountains, caves and
solitary places rendered dangerous ‘owing to their denizens’.® The most numerous instances
regarding their habitats pertain to trees and, as Coomaraswamy has suggested, “most of the
Yakkha—Cetiyas referred to in the Buddhist and Jain literature may have been sacred trees”.’

Tree-worship in itself was an ancient institution, its antiquity going back to the Indus Valley
Civilisation. In the Vedic literature, too, different trees have been mentioned as objects of wor-
ship.® In the Buddhist and Jain texts, Yakshas are often mentioned as inhabiting trees and
forests.” Maheévara Yaksha had his habitat in a Gosirsha Candana forest.* In the Uddna Com-
mentary, a Yaksha, Kunda, inhabiting a forest named as Kundadhdnavana after him, is mentioned.?
A city was built there by the Koliyas, and was named Kundiya. Yaksha temples were usually
set in gardens containing different species of trees,’ although the banyan tree is particularly
assigned to them.' In the Jdrakas, many Yakkha-legends are connected with the forests which
indicate that their cult arose from woods-faring merchants.'* As creatures of wilds and forests,
they were often called rukkhadevard,' tree gods, or bhummadevata,'* earth-gods. They had great
liking for trees like Asoka, Saptacchanda, Campaka and Amra which surrounded their abodes.!s
Serissaka Yakkha derived his name from the Serisa tree (Alibizzia lebbek) which stood near his
abode.'® Yakshas, associated with the trees like Kadamba'? (Anthocephalus Indicus), Amra®
(Mangifera Indica), Aivattha'® and Tinduga,” are also known. In the Karhdsaritsdgara it is said,

TAgrawala, V.5, Mathura Museum Catalogue, nos. 1,25, 43, 44, 56, 60, 67, 68, F. 10; also 117; 200, 1268. In
them, the figures are shown wearing different types of dresses, standing sometimes under trees, holding lotus or
other flowers,

=Kathas., 1X.12.

3ibid, 1.7.

ANK, 1138, p. 47, Tv. 8., IV.12, p. 201, refers to mountains, caves, forests and other solitary places as the
haunts of yakshas.

SHIIA, p. 47; M. Bh. Santi Parva, 69.39-40 has the term caitya for trees, cf. also Hopkins, E.W., Epic Myh,

. Gl
- TS, 111.4.8.4.; Chdndogya Upanishad, VI.11.

7ef, drimadevatd, vanadevatd, Sringdtadevatd, Gilgit MSS, 111 (1) 130,

8 Divyavaddna, p. 41; Deep forest as habitats of Yaksha, cf, Mbh., V.192.20

f¢f, DPPN, sv. Kundadhfinavana.

10 Antag., p. 6 refers to thiriythree species of trees besides  Asoka tree in the caitya-narmative; of. also Kahdra-
yagakofa, pp. 1441, for the Yaksha image in the garden of Kulldgapuranagara.

1L¥P, Ch. 69, p. 277; Tv.8, 1V.12 describes a flag containing vafa ensign as  Yaksha's cognizance; Kathas., 1.7,
J, 111.201f.

12y 1.233M; 11.89M; 111.132f; V.237.

137, 111.201; PV, 11.9; Sometimes rukkhodevard is not specifically a Yakkha, cf. J, 1.259,

MPy A, p. 55.

157P, 1V.63-64; cf. Karhas., V.179, for tree abode of Yaksha, also Karhdkoda, p. 126,

1804, 111814,

17 Sthandnga Sitra, V111,850,

18, 1L271M; 1V. 2051 cf, Salabhafijikd under the mango tree at Sanchi, Stipa 11, East Gate, Randhawa,
M.S,, The Cult of Tree Worship, fig. 25-26.

15 Kathas., 11.98; 11.231; V.125.

2008, p. 50.
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that the land of king Sushepa was filled with heaps of gold by the help of Yakshis who had
transformed themselves into trees.” The Rukkhadhamma Jataka records how the tree-spirits chose
their arboreal abodes in a Sala forest. After the death of the first king Vessavana, a new Vessa-
vana was installed in the office. He sent word to all trees, shrubs, bushes and plants bidding the
tree-fairies each to choose the abodes which suited them best, which was carried out by them.*
These references exemplify the animistic beliefs which were deeply permeated in the Yaksha cult.®
In the literature as well as in the art of India, Yakshas have often been represented as residing
in trees, and it has been suggested by Chanda that the cult of tree-worship arose in Eastern
India.' But the early evidence of the Vedic literature in this regard does not seem to support
this suggestion.® In connexion with Yakshas, however, it may be assumed that the arboreal
abodes of these deitics must have found worship. The Mahdvarisa, for instance, refers to a
Yakkhi residing in a tree, and a temple provided with vitdna, shade, has been mentioned with
her arboreal abode.®

Various representations of Yakshas with trees are known in Indian art. There are certain
reliefs at Bharhut® and other places depicting the tree-deities as offering dainties to human-beings.
Yakshas inhabited trees, and offered gifts to human-beings. This idea is indicated at least in the
first two of the following reliefs. The rest among the following reliefs do not seem to have any
Yaksha affiliation although some scholars have tried to find it there.

1. A relief with an inscription—*jabi Nadode pavate,’ shows a tree from which issue two human
hands, one holding a bowl and the other pouring water from a pitcher into the hands of a man
seated below. Cunningham thought that the scene had no connection with the label, and said
that a tree-spirit is shown giving food and drink to a devotee.® Barua, on the other hand, felt
that it could be identified ‘either with Sambila or Vessantara Jataka'.* Liiders has rejected all
these identifications, and has translated the inscription as ‘The rose-apple tree on Mount
Madoda.! The tree in the relief is Jambg. '

2. Another similar scene has been reported by Cunningham,'* which shows a holy tree with an
altar beneath it and a standing human-figure in front. Another altar has also been shown in the
scene. The man, with projected hand, is receiving a water vessel (kamandalu) and a plate from
the two hands of the tree-spirit.

3. Cunningham has reported another relief from Bharhut, bearing the inscription in two lines
‘(B) aluhathika Asana (Bhaga) vato Mahddevasa® “The seat of the lord Mahideva under the
Bahuhastika.”** Mahiideva has been regarded as a inscriber’s mistake for Makhddeva, a Yaksha,
known from the Sufano Jataka.'* The story of the Jataka is of a king of Banaras who was saved
from being devoured by the Yaksha Makhideva due to the intelligent help of Sutana. The
Yaksha had earlier inhabited a tree but was later given a settlement at the city gate. Liiders

1Kathas., 111.25.
2], 1.182; Karhas., 1.9 tells of Kapabhiiti who looked like sa/a tree in stature. He was a Pifica, but originally-

a servant of Kubera.

3cf, Tylor, Primitive Culture, 11, pp. 196,

ANAST, no. 30, p. 7.

Scf. Macdonell, A.A., Vedic Mythology, p. 154.

SAfh. ¥, VIL12, 28.

TThere are various scenes representing Tree-worship at Bharhot cf. Bharhut pieces in Caleutia Museum, nos.
C. 29, C. 50, C. 56; also Barva and Sinha, Bharhur Inscriptions, p. 90.

SCunningham, Stupa of Bharhut, p. 131, po, 19, pl. XLVIII, fig. 11,

vBarua, B.M., Barhut, II, p. 162; cf. also Chanda, R.P., MASI, 30, p. 6. and Plate; Coomaraswamy, JRAS,
1928, p. 393 for its connection with the story of Dh. A, T, 2771.

1WCH, 11 i, p. 170f.

A ahabodhi, p. 13, PL VII1, no. 4.

321 tders, Ep. Ind., X. Appendix, no. 907; cf. also Chanda, R.P., MASI, 30, p. 6. For nnother such relief,
showing six elephants worshipping an altar under a banyan tree, inscribed as Bahuharthika Nigodh Nadode in two..
lines, cf. Cunningham, Stupa of Bliarhut, p. 135, no. 44. PL. XV, fig. 3.

13J 111.2011T.
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however, has deciphered the inscription as—'(Ba)huhathika dsana (bhago) vato Muahddevasa.’ R.P.
Chanda’s suggestion about the reference to Yaksha Makhddeva of Sutano Jataka was rejected
by Liiders who says that the title bhagavina by “Buddhists . . . seems to have been given only to
the Buddha.™

4. A scene identified with Dhonasakha Jitaka® was also carved on a Bharhut bas-relief, but it
is now missing. The label reads—(. . .) Nadodapade dhenacchako—""Trim-boughed banyan tree at
the foot of Mt. Nadoda.”® The story of the Jaraka quoted above, relates to the act of killing one
thousand princes by a king of Banaras who was later killed by a Yaksha. Liders has rendered
the inscription on the label as *The dhenachhaka (?) at the foot of (Mount) Nagoda.’ Barua's
reading, according to him, is obscure and other variants of diona such as yona, dona, or vena—are
found in the Burmese and Ceylonese MSS. of the Dhonasakha Jataka, Liiders was inclined to take
dhenacchaka as a misprint for dhenuchhako in the label, and thus he suggested that the reading
may be “dhendtsakal, ‘the cow-well," i.e. a well which yielded milk like a cow,” but, as Liiders
himself has said, 'in absence of the sculpture all conjectures are equally futile,”

At Amaravati also some fragmentary sculptures containing the Yakshas of trees have been
encountered. One such relief* shows a human-face on a tree-trunk. Another fragmentary sculp-
ture *‘shows a head and an upper part of a structure with the top-portion of a tree and probably
a heap of coins arranged in cylindrical form in the background. The inscription in Brahmi script
of the 2nd or Ist century BC gives out the identity of Yaksha as*Candramukha, . . of Vakula
tree.”"® In the Mathura School of art, a number of Yaksha and Yakshini figures on railing pillars
are shown standing under the Afoka, Campaka, Nagakesara and Kadamba trees, Various motifs
have been identified in them,” such as Afoka-dohada, ‘pregnancy or the desire of Afoka tree’ and
instances of male or female figures are found standing under the trees, for example, J. 7 (Rishya-
fringa under the mango tree); J. 9, 15, 33 etc., for the male figures, and J. 9, 17, 20, 26, 55
(Asoka-dohada), 5T and 58 etc., for the female figures. These railing-pillars belong to the Kushipa
period. In the Sunga period also at Bharhut, Candri Yakshi* and Culakoki devata® are shown
standing under the tree. In the art of Nagarjunakonda'® is found a beautiful Yakshi, standing on
a lion-makara mount under an Asoka tree. Her right hand touches the arm of the left hand in
which a bunch of the leaves and flowers of the tree are shown, Her right foot is firmly put on
the back of the mount, while the left is upraised and kept on the trunk of the tree at the back.
The time of the figure appears to be 2nd century AD. Such motifs were the precursors of the
Salabhafijika motif which became a firm favourite in the art of different ages, Another expression
of tree-worship in art was the tree motif within railing. This motif has been found on the early
Punch-marked and tribal coins.'!

In early art, the tree-in-railing motif is found at Bhaja cave. Many dltvaja-stambha, ‘flag-staffs,’
representing different trees are known, but one such large sculpture from Besnagar'® representing
a kalpavriksha is of special importance. This kalpavriksha represents the banyan tree enclosed by
a railing, exuding bags and vases overflowing with coins. A conch shell and a lotus flower simi-
larly exuding coins are shown in this sculpture, Coomaraswamy identified in them the two nidhis

1CH, p. 180 also note 3 (no, B 81, pl. XX111).

27, 111 1061T,

Barua, B.M., Barhut, 11, p. 121.

€11, ii, op. cit, p. 172f. (no. B. 76).

“Bancrjea, J.N., DHI, p. 341, pl. Y111, fig. 5.

®Banerjes, J.N., DHI, p. 342-3; Sivaramamurii, C., Amaravati Sculptures, p, 82.

*Agrawals, V.S., Mathura Railing Pillars, Roap-Lekha, no. 3, 1940, pp. 14-18.

infra. Chapier 6,

Yinfra. Chapter 6.
1Ram Chandra Rao, P.N., The art of Nagarfunakonda, Madras, 1955, pl. XXXVI; Randhava, M.S., The Cult

af Trees, pp. 43, fig. 43; cf. also A5/, AR, 1935-36 Pl XXX, o, d, e, for three similar figures,

MAllin, )., A Catalogue of Indian Coins in the British Museum, Indices VI and V11 and references there,
2HIIA, pl. 1V, fig. 10; Randhava, op. cir., fig. 3.
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of Kubera.! Banerjea has sbggested that this might have been capital of 2 column erected before
some shrine of Kubera.® The sculpture is dated generally as belonging to the 2nd century BC.
There are various representations of trees, and their worship by human beings or animals in the
early art; but the instances here have been limited only to those representations which can be
connected with the Yakshas.

It is quite probable that just as they inhabited trees, the Yakshas may have dwelt in bushes,
bowers and the like. In fact, some ancient images of Yakshas, when found, were being worship-
ped under the trees, and this supports the claim of bowers as a settlement for Yakshas.?

In the popular belief the spirits are visualised as being capable of entering anything anywhere.*
In the Buddhist linguistic usage such spirits were known as naivasikd which word originally
denoted a monk who settled in a residence.® Gradually it came to acquire a use in the sense of
‘local genius.' Yakshas in the sense of naivasika of lakes and mountains are also known. The
Himalayana region is their regular abode in the epics and Purinas where they inhabit several
mountains viz., Kaildsa,® Arishta,’ Gandhamidana.* Mandara and Svetagiri.? In the Vidyu Purdna
Yakshas are said to have inhabited the Mt. Jatudhi*® The Buddhist texts also mention several
Yakkhas and their mountainous abodes.'* Among them, mention may be made of Satagiri of
Sata mountain,”* Hemavata of Himavi," Jutindhara of Udumbara,'* Cetiyd of Dhiimarakkha,
Jayasena of Adipabbata,'* Haritdi and Pandaka of the Himalayas,'” Indaka of Indakiita* and
Kumbhira of Vepulla'® mountain, the last two being the hills outside Rajagaha. As the spirits of
nature, Yakshas are connected with the lakes, sea and waters. The Jitakas often refer to them

-

as coming into contact with the sea-faring merchants.** Yakshas had their sport in the lakes* and
were born in water.** The Mahdbharata tells about the merit of living by the side of tanks be-
cause they were supposed to be the abode of demi-gods like Yakshas, capable of fulfilling human
wishes.®® The primeval Yaksha has been conceived as lying on waters.**

1Y akgas, IT, p. 72, pl. 1.

2 pHI, p. 104; Banerjea also suggests the temple of %ri asan alternative, ibid, p. 105.

$The image of a seated Yakshi, Siddhayikd, from Shembattura in the Pudokkottai Staie, cf. Desai, P.B.,
Jainism in Sowth India, p. 95.

The spirit-belief is one of the most primitive forms of religion and this belief finds abundant expression in the
Jatakas in which various types of spirits are mentioned, such as those residing in gateways, 1.100; umbrella, IV.3;
guarding town, IV.155, 237.8; guarding king, 11, 4, V1. 138; dwelling in trees, V.182, 253, TV.97.294; or sea, IV.
100fT: 11.302; 11.78; or river, I1.288f.

Bailey, H.W., B50AS, XIX (1957}, p. 30.

€0fhj,, T11.140.10fT; 1110,

Tibid, X11.2.17; R,, IV40.22; V.1 to 15:

8R, V.56.35, when this mountain pressed down due o Hanumin's weight, Yaksha moved away.

oAb, TIL 15536,

10Af b, 111.140.4 1.

1Ch. 41, p. 132.

12 PPN, sv.

Uibid, sv.

1pLh, V, 289,

1Mk, ¥, X. 53. The text describes her abode as great pot full with rising smoke.

18 DPPN, sv.

1IALh, ¥, XIL21,

185, 1.206,

1 p, T1.257.

s0f 10.89; 11111 where Manimekhela a sea-deity is a Yakkhi; J, 1110 refers 1o a yakkhininagara set_
amongst the islands. cf. also DPFN, Sv. Vijaya, 1.

IR, 1V.39.41.

=R, VIL4.12-13.

2Inbh., X111.99.81

®;upra, Chapter 2.
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With the lakes and rivers are also connected the different Yakshas. They had their sport in the
lakes' and were born in water.* The primeval Yaksha has been conceived as lying on waters.?
In many cases the Yaksha sanctuaries were on the banks of water. Reference has already been
made to the Yakkha Citta, who was given a settlement on the banks of the Abhaya tank by
Pandukabhaya Yaksha Suciloma’s sanctuary too was probably near the bank of Gangi, hence
his threat to the Buddha to throw him across the river.® In the case of the Yaksha Umbara-
datta, it seems that his sanctuary was near the ghdt of some river, for Gangadattd is said to have
taken a bath before starting on her elaborate worship of the image of this Yaksha.®

As regards the location of these different types of sanctuaries, they were generally situated
outside the precincts of the city, on the boundaries. In the Jain works, the differeat Caityas are
mentioned as situated towards the north-east of the cities. In the Samyuktavasm,® Yaksha Sata
and his son Sdtagiri are represented as living outside the city of Réijagriha and protecting the
king, ascetics, Brahmanpas, the poor, orphans and merchants. Owing to their presence, the in-
habitants felt secure, and no famine visited the city. In the Mahdbhdrata® also, Macakruka is
indicated as a guardian settled on the boundaries of Samantapaficaka and Kurukshetra. How-
ever, certain exceptions to this general belief about the Yaksha sanctuaries being established
outside the town, are found; for instance, the Arthaddstra,® prescribes that the apartment
containing Kubera's statue was to be made inside the northern quarter of the city. Similarly

Pandukibhaya is said to have established the habitat of Cetiyd within the precincts of the palace
itself.?

THE MODES OF Y AKSHA-WORSHIP

The Yaksha cult had a popular appeal and included in its fold a cross-section of society irres-
pective of the class, caste, profession or creed of its votaries. The Brahmapas,!® princes,!! traders,!*
commoners'? and tribals!* belonging to different religious sects affirmed their belief in Yakshas by
worshipping them time and again and receiving favours from them in return. Probably for this
fellowship in a persuasion they have often been classed together and castigated. The Bhagavad-
gitd" says that only persons governed by the quality of rajas quality, and not the sattva or tamas
qualities, worshipped Yakshas. The Maitrayini Samhita (VIL 8) is more vituperative in its attack,
proclaiming that ‘those who claimed control over Yakshas and wished to live among the seers
should be avoided’; they have been branded as ‘thieves"—prakdsabhird vai te taskardh. A similar
criticism is reflected in the Gilgit MSS, where the worshippers of Yakshas are denounced as persons
disposed to backbiting, cruelty and evil-doing."® In the Lalitavistara it is said that the persons
who had Yaksha, Rikshasa and Kumbhanda as their protectors were not liberated from their

1R, 1V¥.39.41; Mbh,, X111, 99.8f,, for the merit of living on the bank of tanks because they are full of
Yakshas ond the other demi- gods.
2R, VI1.4.12-13.
3GB, 1 1.; also Salilasya prishihe, AV, X.7.98.; Setumddrifa tishthanta, Mbk,, 111.297.20.
45, 1.207,
8Vip. 8, p. 86; cf. also J, VL83 for Yuksha in water.
eCoomaraswamy, 11, addenda, p. 7.
TI11.81.178; 11L.81.7; IX.52.20,
E11.4.17.
Ranre, p. 89.
YWKarhas., V.125; 11.98f., Av. 5, 1.268 refers to Indra-sarmd who was the priest of Salapini Yaksha.
11J, nos. 513, 537.
1ZDh. A, p. 321; Kathakoda, 1T; NK, 11491,
U dntag., p. 43 (ed. Modi); Kathdkoda, p. 741,
Ligf, Shah, U.P., JOI, 111 (1) p. 59 and notes. Inthe Viyu Purdpa, Ch. 41, p. 131, the Mleccha tribes are
described as living at the places where Yakshas had permanent abodes.
15%Y1.12,
18Gilgic MSS, 1.13.
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existence early.' The Yasastilaka of Somadeva lists certain customs designated as mugdhds *stupid
customs and beliefs'—which were repugnant to Jainism; Yaksha-worship finds mention there.?
However the Jain monks were enticed to partake in the bali, sacrifice, to Yakshas and be defiled.
The Jain texts have warned the monks from taking the food touched by wicked persons or offered
to gods and Yakshas.?

In spite of such discouragement, the worship of Yakshas grew and braved the obstructions in
its stride. Any attempt on the part of worshippers to bypass it was apparently disliked by
Yakshas. The Kathdsaritsagara preserves the instance of the Vidyadhari Vegavati who could not
marry the prince Naravihanadatta because she did not fulfill her promise of sacrifice to aYaksha;
when later she married the prince, she arranged a feast in honour of the Yaksha and offered him
wine, flesh and dainties amidst the clang of cymbals and music. All the dainties were prepared
by Vegavatl herself. The story incidentally indicates that a Yaksha could be instrumental in
bringing about a desired marriage.” The Skanda Purdpa confirms the omni-competence of Yaksha,
It is said that the Yaksha Harikela drove out undesirable persons from Kasi; the persons
desirous of living in Kasi had first do obeisance to him before doing the same to Siva.*

The worship of Yaksha is closely allied to the concepts of these inclinations and pursuits, On
the basis of these, certain modes or categories of worship e.g., *Universal”, “Restricted” and
“Alternative,” have been worked out in the following pages.

A sect-wise typology of the modes is not possible owing to the broad similarities in this
regard found in the ancient religious scheme. This incidentally confirms the popular base of
the Yaksha cult. There is hardly any concept in it of the ahinisd of the Jains or the Buddhists;
also philosophical concepts about Yakshas, particularly in the later times, are conspicuous
by their absence. On the other hand, Yakshas were well-disposed towards certain pleasures
and their devotees offered them these in order to win their favour. Yakshas were called
Sumanasa because they gladdened the hearts.” Fragrance attracted them and their habitats were
usually fragrant with heavenly perfumes of jasmine and lotus-flowers.® A particular scent de-
signated as Yaksha-Kardama® is known, but not approved owing to its Yaksha-association.!®
Yakshas liked flowers of different hues such as red, and white.'! Both honey and spirituous liquors
were relished by them.'? Dances, songs and music were pleasing to them. Bharata has said that a
particular instrumental melody—mdrgasdrita—pleased Yakshas.’* Kubera kept the company of
great melodists like Turhburu and Narada.'* His daughters were skilled dancers and singers, and in
their accomplishments they were equal only to each other. It is said that a competition was held
on the banks of Anotatta to decide their comparative superiority, and Latd came out as a winner.'®

1p. 66, also p. 54,

*cf. Handiqui, K.K., Yafastilaka and Indian Culture, p. 253, also note 5.

%ibid, fT. 244, 284 note 3.

cf. Shah, U.B., JOI, I (i}, p. 59; also, J, V.100M.

§Kathas,, VII1.24; cf. also Coomaraswamy, A.K., I, p. 10.

8Skonta Purdna, IV,32.156-76.

TMbh., XIIL101.35[; They provided all comforis to humans; cf. PV, 1V, 11, p. 66,

5.f. Gandhamiidana, Mbi., 111.155.36fT; 157.341; I1.10,66F; PV, IV.1.18.

*Amarakofa, 11.6.34; it was made of a mixture of camphor, aguwrs and musk. of. also Mbh., XII1.101.71;
Amarakeda, 11.6.29 refers to five types of Yaksha dhiipa, viz, Yakshe-dhiipa, parjjaraca, ardja, sarvarasa and
bakuriipa.

108558, X1X.140, p. 297.

1Afbk., X111,101.35f; 101.59.

1ibid, X111.101.60.

13N atvaddsira, V.AT; ¥.20,

ipAfbk,, 111.156.25,

15)y., LILIM; ¥v. A, pp. 131. In the Natyaidstra, it is said that Nar in i
<obscesion With Yakshas. 74 0xmé fnto Belng to relleve prople: from
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No wonder that dance and music played an important part in Yaksha worship also. The great
crowd at the Puppabhadda shrine at Caripd is described as having included musicians, jugelers,
dancers, etc.! It is quite likely that the devotional trance, a form of possession, might have been
an implicit article of this faith; hence probably the emphasis on dancing and singing in relation
to Yakshas,

The belief in such temperamental inclinations and skills of Yakshas probably influenced and
ramified the ritvalistic shades of Yaksha worship which will be discussed now according to the
scheme envisaged earlicr.

Universal

Certain ceremonial observances of formal nature that were generally followed in the worship
of any Yaksha may be termed as representing the universal mode of worship. In this connection
it is found that Yakshas received both collective and individual adoration. The Yaksha temples
attracted ‘large gatherings’* which suggest festivals that might have been arranged at such spots.
The practice of holding festivals on the spots hallowed by Yakshas was widely prevalent. Such
festivals were known as Jakkhamaha;® those in the honour of Vessamana were known as Vessa-
manamaha. 1t appears from the Anrogadadasact that during such festivals the jesters, jugglers,
rope-walkers, musicians and the like must have contributed to the enjoyment of the assembly.
The Acdranga Siatra® prohibits monks from accepting food at such festivals; which suggests that
during such occasions food was offered to Yakshas and their devotees. It is also likely that these
offerings may have been non-vegetarian in nature; hence the prohibition on the Jain monks. A
Jdtaka® refers to “‘strewn fish and meat around courtyards, streets and other places” and the “making
of great pots of strong drinks™ in connexion with Yaksha-worship, which confirms the nature of
those offerings. Some instances provide reasons for holding such festivals. Jaraka® refers to the
celebration of the Kdrrika festival, marking the start of the sowing season, in the presence (of an
image?) of Yakkha Cittargja. Apparently, this Yaksha must have been regarded as a promoter
of crops. Elsewhere, Serissaka Yakkha is promised a festival in his honour by the traders of
Campa for his help in showing the right way to them when they got stranded in a desert while
going to Sindhu-Sovira.® The Mahdbhdrata® refers to one such gathering in the Bhandiravana of
Mathura, where worship was offered to a nyagrodha, banyan tree. Nyagrodha trees were regular
habitats of Yakshas, such arboreal habitats or the other types must have enjoyed incessant wor-
ship. Even the Buddha had to accept this practice and he is found counselling the Vajjis not to
let their caityas fall into disrepute.'

Several instances of individual worship of Yakshas are also known. In the Dhonasakha Jataka,
we have a king offering elaborate sacrifice to a tree deity. The grim aspect of such sacrifice dis-
pleases a Yaksha, who appears to be against such ‘blood-and-flesh’ offerings. The Vasudevahipdi
refers to a man Satya who stood in the Kayotsarga mudra for one night in front of a platform
representing Sumana Yaksha to please him.!* The Vipdka Sutra®® has the instance of Umbaradatta

Lsupra, Chapter 4.
*Kathas., 1.162; Kathakoda, pp. TIfT; of. supra, p. 215 (Purnabhadda Caitya).
INK, 1.25,
ipp. 6.
SSBE, XXII, 11, p. 92.
8J, 1258,
7J, 11.254.
BV, VILIO; FF¥A, 331f.
*11, Appendix 1, 21.785, P 15; A nyagrodha tree near Bhandira on the bank of Yamuni river is mentioned in
the Jataka, V1.87, The Av §, 1.275, also refers to the Bhandira vaja,
Mahcperinibbina Sutta, SBE, X1, ch. I, P4
1L, T1L.105f,
Y¢f, Shah, U.P., Studies in Jaina Art, p. 67.
13p, 86,
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Yaksha whose image was cleaned with a tuft of wool, sprinkled with water and dried, applied
with scent, dressed and decorated with costly flowers and garments. All this was done by a
trader’s wife in order to obtain a child from him. The examples of such individual worship are
guite numerous, and they indicate that often this type of worship promoted the practice of
accepting Yakshas as tutelary deities of a particular family or community.*

An essential part of devotional adoration lies in the offerings that are made to the deity. The
offerings to Yakshas comprised of flowers, incense (particularly aguru),” meat and wine,” a dish
consisting of mixed and cooked cereals, fruits and water,* rice, fish, flour-cakes either cooked or
uncooked, fragrant things, beverages and different types of wreaths and garments.® It must be
remembered that these objects did not please every Yaksha; some Yakshas, for instance, did
not like meat. But in any case the practice of offering them such dainties represented a regular
feature.

In the Antagadadasao, it is said that prayers were offered at the Puppabhadda caifya where
meetings were held for worship, veneration, celebration, offering largesse and homage. The
Commentary by Abhayadeva on this passage explains the significance of these words, explicating
that worship was done by means of incense, celebration by means of hymns, veneration by pro-
stration, offerings by gifts of flowers and largesse by gifts of garments.® Although the day or
time of worship was a matter of personal choiee, certain days like caturthi, ashfami, amivasya
and parnima, had special sanctity.” Ajjuna, the florist performed daily-worship of his tutelary
Yaksha, and his day began only after he had paid reverence to the Yaksha by falling upon his
knees before the deity.®

Restricted

This mode of worship was restricted to the followers of tantric tradition, hence the above title.
Yakshini or Yaksha sadhana has often been mentioned in the literary works of ancient times, and
it refers to different modes through which a Yaksha or Yakshi could be brought under control
to satisfy the worshipper. This mode is directly connected with the concept of control, different
from the concept of grace regarding these demi-gods, And the antiquity of this concept goes
back to the Vedic period.” In the Jitakas witch-doctors are mentioned who could know and
identify Yakshas. The Padakusalamanava Jataka' humorously refers to such a devil-doctor, who
mistook for a Yakshia woman who was hiding inside a cave. He uttered a spell and entered the
cave and declared that the woman was a Yakshi. In the Guhyasamajatantra, the Mafijufrimila-
kalpa and the Jayakhya Sarithird, the modes of controlling the different Yakshas and Yakshinls
are described. In comparison with Yakshas, their female counterparts figure more prominently
in these works. It is said that after the completion of rites, the Yakshinis appeared as mother,
sister or wife and fulfilled the wishes of their devotees.'* Yakshas were also controlled by certain

1.f. Coomaraswamy, A-K., I p. 15.

0 fbh., X111.101.40; cf. Anteg., p. 86 for gift of chiefest and best lowers to Yaksha.

fibid, X111.101.60; Kathas., Y1.118; BSS, XIIL.3-5.

4}, 111.96; Yakshinis eating fowls and dogs and enticing human beings by their beauty for ultimately devouring
them also find mention .. J., 1.326: In the Ki. K, (17) pp. 12617, reference has been made to n Yaksha-shrine near
the Vindhyas where Kapaliks Jndnakdranda sacrificed to Yeksha four goats bathed and be sprinkled with cardava.

ENfanu, X1.96.

& Antog., P. 3, note 6.

TNK, 1X.88; Pipdaniryukti, p. 82.

8 4nray.. p. 86; cf. also NK, IX.5, p. 88f.

9yypra, Chapter 2.

107, 111,304,

11 Jayakhya Sarhitd, p. 295; MMEK, 11.293; 111,720, in this passage it is said that the devotee attracts the Yakshi,
by living on bhiksha for three months and offering guggula and chanting mantras 8000 times for the same period.
©On completion of the rites she appears before the devotee as mother, sister, or friend and gives him nectar which
produces long life and stren gih like that of Yakshas,
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rituals.! The Maiijuérimilakalpa® prescribes oblations for three months, consisting of wood of
banyan tree, curd, clarified butter, honey and rice; at the conclusion of such rites, Kubera and a
host of other Yakshas appeared and granted the wishes of the devotee by giving him nectar or
transporting him to the desired place.

A stock mode, followed in such worship, is described in the Jaydkhya Samhitd® under the title
of Yakshini-sddhanaris. 1t prescribes drawing the picture of the Yakshini on a kauseva cloth,
depicting different ornaments. She should be offered incense, guggula, etc., at midnight for a
week. On the seventh day, she would appear through the cloth amid the chanting of charms.
The devotee should not be afraid of her. The Yakshini could satisfy the wish of the devotee.
The vafikarana (control) of Yakshi could be obtained by offerings of wood of banyan tree, curd,
honey, ghee, or kumkum, juice of dhaturd, arkakshira, liksharasa and mrigamada.* A list of
many Yakshinls who could be satisfied and controlled by these ways is found in the dilferent
Tantric works such as Maiijusrimilakalpa® and the Bhitadidmaratantra.” The latter refers to
Surasundari, Manoharini, Kanakamati, Kamesvarl, Ratipriyd, Padmini, Nati and Anurdgini.

One of the essential parts of the Tantric mode of Yakshi-worship lay in drawing her figure on
a pata. The Mafijuirimilakalpa® indicates different types of objects for drawing portraits of
Yakshinfs, such as painting on a wooden panel for Nati; pafa for Tamasundari, wooden-panel,
silk or wall for Guhaswamini; silk for Naravird, showing her resting against the Afoka tree; birch-
bark for Yakshakumirikd, who should be shown holding a citron in the right hand and a branch
of the Afoka tree in the other. On the other hand, rites inside a mandala, ‘magical circle,” for
Bhattd, and in a hut under Afoka tree for Manojitd have also been suggested.” The chanting of
their respective controlling manira was also essential for the different Yakshinis. For attaining
control over Nati, the devotee subsisted on milk or meat; for Tamasundari, the devotee applied
oil to his body and washed his hands and feet on the ultimate day of attaining her. The incense
and priyangu flowers offered in the fire made of special catachu wood, have been suggested for
the oblation. These different Yakshinis satisfied the devotees by bestowing upon them, immorta-
lity, nectar, riches in dinars, food and clothing.!® They also provided sexual enjoyment to their
devotees.!* The Yakshinis were also invoked for the normal birth of child.*

The tradition of controlling Yakshigis has continued till recent times."® The Karpiramari-
jari, 't refers to a Siddha—kdpilika who had the power of controlling Yakshis; he could drag any
Yakshi of his choice to the place of his choosing. There was nothing on earth which was impossible

1 Vamakedvarimatan, 11,13, 51-53, 76,
211.293-94, 111.689; of. also Sadhanamdid, 11.560f, where chanting of mantras for 8 Yakshipis and Jar bhala are
prescribed which obtain for the devotee kingship or wealth,
INAVITIH.
IAMK, [11.680-1; also pp. 683-685.
5Vamakedvarimatam, 11.51-53; The Guptasadhana Tentra, edited and translated by B.P., Misra, Venkateshwar
Press, Bombay, Saka 1831, describes a Dhanadadevi with Kubera as her rishi. 1t is said that the latier became
lord of riches by worshipping her; f. pp. 57
SMMK, 1.20-21.
TA MS5S, of this name in the colleciion of the Oriental Institute of Baroda, quoted in the Jaydkhyva Saihitd,
Introduction p. 29 no. 2.
E111.565M.; cf. also Moti Chandra, BP WM, 3, pp. 530
o Vimake dvartmatenis, 1113 for a similar circle with an image.
WAGMEK, 11.297, also 111, pp. 677, 680, 683-65, 720 etc.
LNMME, 11.293; Vdmakedvarimatari, 1¥.39, p. 113,
ZAFMK, 111.686; ibid, 11,313 refers to Brhuputrikd's worship for getting daughters,
13The Saraswati Bhavana Library of Varanasi, contains certain manuseripts, where rituals and rites for pleasing
different Yakshinis are described. These manuscripts—such as, Yakshagdimaram (MSS. no. 24489), Yakshipikalpa
{nos. 25376 and 26353), Yakshipisddhana Vidhi (no. 25718) and Yakshigiprayogal (nos. 25288 and 25364)—indicare
the currency of the tradition of Tantric-worship till recent times. cf. A Descriptive Catalogue of Sanskrit MSS., V1,
Varanasi, 1960,
14] 25 (ed. MN.J. Saru, Bombay, 1960).
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for him, this the Képilika claimed before a king. The Kathdkofa' contains the story of a merchant
Dhanada from whom fortune had turned its face away. But by no less a personality than a Jina
who was his spiritual preceptor, he was told of a charm to win the Yaksha Kapardin. Ultimately,
one night in the middle of the fortnight, when he was worshipping with this charm, the Yaksha
appeared before him and demanded worship, which was refused. This act proved the steadfast-
ness of Dhanada's devotion towards the Jina and, as a reward, his wealth was restored to him
by the Yaksha. The Kathdsaritsagara® refers to the uncle of Sridatta who had brought a Yakshi
under subjection by means of magic, and obtained five thousand horses and seventy million gold
picces from her. The same work at another place refers to the story of MadanamaiijarT, as it was
told to Vikramiditya.* She was the wife of Mangibhadra, and she used to roam about happily
with her husband, on the banks of river or hills and in charming groves. A Kdpdlita was charm-
ed by her beauty and tried to win her by a spell and offerings put in fire. When the charm
started working, she could not be saved even by Brahmi. The Kdpdlika continued to attract her
by offering oblations in the fire near a cemetery, and drew her by muttering spells while sitting
in a circle with a corpse lying there. The Yakshini felt tormented by the charm and she was
drawn along by the power of the spell. Before accepting her, the Kdpdlika had to go to a tank
to rinse his mouth, where he was killed by a Vetila sent there by Vikramfditya. The story shows
that Yakshinis could be controlled even against their wishes; hence an elaborate system of rites
and rituals for winning them over. The invisible Yakshinis could be apprehended by using a

special type of collyrium.!

Alrernative {
Besides the above, certain other modes are also noticed, which may conveniently be classified

in reference to the vegetarian or non-vegetarian Yakshas. Yakshas were pleased by the offerings
of goat and rams, and did not appreciate their discontinuance. When a Bodhisattva declared
himself against such sacrifice, they made an abortive attempt to kill him.* Meat accompanied
with drinks was offered to Yakshas according to the Mdnava Grihya Sitra.® It depended on the
men to satisfy the Yaksha's demands for human flesh, In the Maltdvarisa a Yakshini is mention-
ed as asking the Prince Vijaya for the favour of human sacrifice. She however, was promised a
festival in her honour.” The Mahasutasoma Jataka® refers to the elaborate process of the sacrifice
of human beings, which was promised to a tree-nymph if she healed the wound of a king of
Banaras. The king said to the deity, that he would bathe the trunk of the tree ‘with blood from
the throats of 101 princes and would hang the tree with their inwards and offer up a sacrifice of
five sweet kinds of flesh.” The wound of the king was healed and, in fulfilment of the promise,
he hanged the princes with a cord from the tree; they revolved, suspended from the tree, ‘like
withered wreaths of flower in the basket.”'® In the Dhonasakha Jitaka," another king, desiring
victory in a battle, promised the sacrifice of a thousand kings by putting out their eyes, ripping
open their bellies and rimming the circumference of the tree, filling it with blood five inches deep.
In the case of Mahdsutasoma Jataka, the sacrifice was offered after the attainment of the wish

while in the case of the Dhonasdkha Jaiaka i 1 was offered in anticipation of fulfilment. '

1pp. Iff.
21.118.
AKarhas, 1X.12T also pp. 29, 31, 35.
fayakhya Samhitd, p. 3231,
Epo. 347; 111.96,
411.14.28.
TMh. V, VII. 20; AV S, 1101, for cannibalistic sacrifices to Surapriya Yaksha; a man of the same name finds
mention in the K. K, p. 261. -
&F, V.258.
Vdtaka, V.257,
10ibid, p. 258. The sacrifice could not come off because of the intervention of another Yakkha
11/4taka, T11106T. The sacrifice could not come off os the king was killed by § Yakkha,
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This type of worship was prevalent, but probably it was not much appreciated. It failed to
come off in at least two instances quoted above. Such customs were deprecated, and Yakshas
were sometimes forced to give up their cannibalistic habits, Some Yakshas, however, preferred
vegetarian type of offerings which are discussed here. In the Natyasdstra,! a sacrifice of ldjika,
‘paddy,’ and apdpa ‘sweet bread fried in ghee,” is suggested for Kubera and his attendants.
Abstention from taking meat was regarded as merit-earning for human-beings. The Yafastilaka
records the story of a Candala, who was reborn as the chief of Yakshas due to the merit acquir-
ed by not taking meat.*

The universal, restricted and alternative modes of Yaksha worship exemplify the wide variety
in practice. Yakshas were believed to be capable of procuring for human beings almost every-
thing of earthly pleasure. Their grace was invoked for attaining material prosperity, well-being,
and the efforts to please them took many forms.

111145, p. 29 (Part 1).
Handiqui, K.K., op. cit., p. 419,



Yaksha-Iconography

Texis
IN the realm of art, Yakshas have occupied an important status through ages, and their
images or different types of representations have been found throughout India. Most common
are their independent images, but they also figure in different scenes, or in the form of
decorative motifs such as atlantes, sources of lotus or flower rhizomes, Salabhaiijikas, or
animal-headed devils, the Ganas, Kirtimukhas or grotesque figures. These indicate that in the
process of gradually fading out, the Yaksha motif transformed itself into many shapes. Literary
references to the Yaksha images or their aniconic symbols are also abundant. The practice
of installing Kubera’s images is known from the Arrhasdstra of Kautilyva and from Pinini.
The different Jain works refer to the images of Surambara, Surapriya, Umbaradatta,
Moggarapdni, Sobhana and Mapibhadra. The image of Moggarapdni was made of wood,
and itis said that the mace in its hand weighed one thousand palas. The Buddhist works
refer to the images of the Yakshas, Sikyavardhana and Citta. References to the worship
of Yaksha images are found also in the mediaeval works. Amongst them, the Kathdsaritsagara
refers to a ruffianly gambler of Ujjaini, who once saw the images of Yakshas trembling due
to charms and spells. A painting of a Yakshi is described in the Brihatkathd-slokasargraha!
It is said that prince Manohara went to a Yakshl yajiiasald; there he saw a Yakshi painting
which was extremely expressive and appeared as if it were moving or speaking. He worshipped
her with flowers and incense; and grew passionate, and pulled off her garments, at which she
came out from the painted frame. In the Padataditkan, it is said, that Yakshas looked beautiful
pot in reality but only in paintings.® Various Yaksha themes are known from art too.? In many
cases, however, Yakshas were represented in aniconic form. Yaksha Piirpabhadra in the
Aupapitika Sitra and the Antagadadasdo is a case in this connection. On several seals and
coins a fankha, ‘conch,’ is shown, and the symbol may stand for Kubera.* A seal, found at
Basarh, shows a fankha in outline and a humped bull®; another seal, from the same place,
shows a conch with the legend — Sri Dhanadasya—indicating that it represented the Sankha-nidhi
of Kubera.® The Yakshas may also have been represented in the form of hand-prints.
Originally, these were probably meant for decorating the abodes of Yakshas. Pirnabhadra’s
shrine was decorated with hand-prints. The Paldsa Jdtaka (no. 307, IIl. 16) refers to palm-
prints on the tree where the tree-spirit resided. In the Mathura region still the hand and sole
impressions are made and worshipped as Jakhaiyyd in whose honour various songs are sung.
1t appears that originally these impressions were made for decoration; but, in course of time, .

1IN, 75.

2Caturbhani (Sringara Hata) ed. and transl, Moti Chandra and V. 5. Agrawala, p. 84,

3Gupte, R.S., 'The dancing panel of Aurnngabad Caves,” ABORT, XLII part 1-4, 1961, p. 19.
ApHI, p. 178, for dankha on coins, of. Allan"s Caralogue, pl. XL, coin nos. 7, 8 (Yaudheya coins).
S4SIAR, 1913-14, p. 129 no. B4, PL. XLV, quoted by Banerjea, J.N., DHI, p. 180,

§ibid.
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they came to be identified with the Yakshas.!

The antiquity of image worship in India, as 8 non-Aryan institution, may go back to pre-
Aryan phase. The Yaksha representations have been connected by Banerji-Shastry with the
Miradeva of the Rigveda.® He derives the word mirti, ‘image,’ from Maras; and has suggested
that the term could include the images of Yakshas also. However, Miiradeva has been variously
explained as ‘those who believe in vain gods’ (Wilson), or ‘those who worshipped images which
were lifeless’ (A.C. Das).!

Image-worship grew during the later Vedic period, and the Sitras refer to Iéina, Kshetrapila,
Midhushi, §r7, and Dhanapati, whose images were to be worshipped.®* The popular gods find
mention also in Patafijali,® and Pénini refers to two types of artists, grdma-jilpin and Rdjasilpin,’
just as Patafijali refers to laukika and vaidika gods.* The Mauryan Kings are known to have
made sculptures for collecting gold,” and these images may have included those of Yakshas also.
Quintus Curtius has also preserved the information that the army of Porus carried an image of
Hercules. Coomaraswamy had suggested that it could represent either Siva or a Yaksha.'® All
these traditions show that, by the times of Mauryan Kings, the Yaksha images had attained a
wide popularity, which is proved also by the discovery of some Yaksha-images of the time.

The extant Yaksha images of different periods have presented various problems regarding
their iconography, identification, epigraphy and date. These problems have manifested them-
selves more particularly in the case of the early images of Yaksha. The iconographic texts have
not preserved much information on the Yaksha-iconography, evidently because they were com-
posed at a time when Yakshas had ceased to have an independent status. Hemadri however,
characterises Yakshas as ‘pot-bellied, two-armed, holding nidhis in their hands and fierce (due to
drunkenness). Their lord, according to him, holds a club.!' Hemidri mentions Siddhértha,
Mapibhadra, Sumana, Nandana, Kanduti, Paficaka, Sankha, Mapimiin, Padma, Rimaka etc.,
many of whom appear to be new names not found in the texts of different religious sects of
India. Some more iconographic prescriptions about the Yakshas may be added here. The
Manasdra prescribes the following characteristics of the Yaksha images. It is said that they
should be two-armed, two-eyed, huge-bodied, (Rakshasikdra) and should be made according to
the navatdla measurements. They should be shown wearing kdranda crown and caranamibara,
holding fly-whisk, standing, or seated with right foot straight and the left bent. Their colour is
described as black or yellow, and they are mentioned as Blidragalt, carriers.”® All the authorities
do not agree regarding the navatdla measurement of the Yaksha figures. The Apardjitapricchd'®
prescribes six tdla for them, whereas the Bimbamana'* prescribes seven rdla. They are to be shown
bigger than Gandharva, Pannaga, Niga, Rakshasa, and Vidyadharas, according to the Samardn-

IFor hand-impressions as decorative device; of. Barua, Barhut, XLV.37.
2DHI, pp. 36 and 1071,
IBanerjis-Shastry, A.P., Iconism in India, IHQ, 12.
iBanerjea, J.N., DHI, p. 65.
bcf. Banerjea, DHI, p. 69; Shah, U.P., Studies in Jaina Art, p. 44,
%Banerjen, LN, op. cit., p. 337.
TAgrawala, V.5, JUPHS, X, Pari [, July, 1939, p. 64.
Banerjea, J.N., DHI, p. 337
¥ibid, p. 338; Tarinath also tells of the Yuksha artist employed by the Mauryas; of. Heeley, W.L., Indian Anti-
quary, 1¥. The Rijatarangipi (1.151, 159), tells of Kubera and his Guhyzkas who helped Dimodara 11 Maurya in
building a long dam, called Gudidavens.
WHIIA, p. 42, note 5; cf. also Shastry, A.M., Heracles and the infantry of Porus, Jourmal of Indian History,
April, 1964, pp. 1197, He suggesis that the image may represent a Dikpila.
Lcf, Banerjes, JLN., DHI, pp. 338-39, quoting Caturvarga-cintdmapi, 11, Vratakhanda, Part I, p. 138,
12 Acharya, P.K., Mdna:dra on Architecture and Sculpture, p. 370,
13225.15.
LA MSS, in the British Muscum numbered, 530-352, quoted by Mankad, Apardjitapricchd, introduction
P. CXXEVii.
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gana-Sitradhara.’ In the same work, they are also described as drunk.® In the Pratimd-Mdna-
Tilaka, the six-tdla measure for children, sendpati, Viniyaka and Yakshas has been suggested.®

Some of the Purinas also describe the iconographic features of Yaksha images. In the Vishnu-
dharmottara Purdna,® it is said that Nalakobara should be shown holding a pot of jewels and
having two fangs in the mouth; Mapibhadra is described as having a form similar to that of
Dhanada. It is said that he should not be provided with any fibikd. The images of Maravdhana
should be shown with his consort according to the Purdna. According to the Matsya Purdpa,®
Yakshini should be shown as being served by Siddhas and Asuras, and having pitchers on both
the sides of her image. On the rorana, it is said, that Deva and Dinava should also be shown.

In the Silparatna,® a Nagayakshi, holding a ndga, has been described. It is said that she should
be shown with a coiffure like ‘black-cloud,” and prominent breasts. She is bountiful, and visits
trees mear mountains or cities. She is described as beloved of the Nigardja. The Madnasdra says
that Yakshas should be carved at different places, on the simhasana,’ torana,® palaces,’ villages'?
and lintels.*! As the demi-gods-in the group of Vishnu's sculptures, they also figure'“ along with
their chief, Dhanada.

In other iconographic texts, there is hardly any information that may supplement the descrip-
tion above. Yakshas figure along with other demi-gods, as attendants of higher cult gods; only
a passing reference is made to them. The Buddhist sadhanas and the Jain texts have also pre-
served the description of some of the Yakshas. In the Sadhanamali and the Nishpannayogdvali,
the eight lords of Yakshas have been described.’® The former work refers to a Yakshasakatam
Ashgamandalary in which these eight lords along with Jambhala should be shown. In the text,
Manibhadra, Vaiéravana, Sukhendra and Calendra are described as yellow, Dhanada and Civi-
kundali as red, Pirpabhadra as blue, and Kelimali as green.'* Yakshas were to be shown holding
citrus and mongoose in their hands. Their Yakshinis have also been described as eight in
number,* yellow in complexion, holding ears of corn in the right hand, with the left hand in the
Varada mudrd.'® Sddhanamdla also recommends carving Yakshas with their respective Yakshinis,
embracing each other. These deities are important as they might stand for the characteristics of
the images existing from earlier time. It may however, be pointed out that both citron and
mongoose are abundantly found in the images of Kubera belonging to the Kushiina period on-
wards. The corn and varada mudra are not common among the Yakshipi images. The yab-yum
pose, or for that matter, the Yaksha pair, with the exception of Hariti and Pificika, is not met
with at all in the early period. There are certain texts dealing with the twentyfour Jain Yakshas
and Yakshis. In such Digambara and Svetambara texts, however, their names or their order in

177640, The Triloka Prajfiapei, 1V.92, mentions the height of Yaksha as being ten dhanusha,
2 Samardngapasitradhdra, T1.64.
IChapter 13.95-109; cf. Bhattacharya, T.P., The Canons of Indian Art, p. 348,
4111.73.12-13.
5260.47, 268.52 it says that temples of Yakshas should measure seven hasras,
¢Chapter 25-67.
TAcharya, P.K., op. cit., p. 301,
#ibid, p. 306.
¥jbid, p. 183,
1ojbid, p. 45.
Ujkid, p. 115.
1%ibid, p. 197.
Vsupra, pp. T1-TL
W sadhanamdls, pp. 562-63; for a different list, p. 561,
18supra, pp. 71-72,
WS adkanamald, pp. 561-63; A Yakshi Anopami by name is described in the Gilpir
represented with the Buddha, wearing garland, a candrahdra, white garments md&umifnf:‘. ;'r:&ihmh
padma in one hand while the other hand was held in the abhaya mudrd. The work is earlier, and offera cl .
to the origin of the iconography of the later Yakshinis of the Vajrayina Cult, J e
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the serial of twentyfour names are not always the same, Sankalia says that by the time of the
composition of the Nirvdnakalikd (5th-9th century ap), the names of Yakshinis had come to be
accepted.! However, in the different sources available, a uniformity in names is conspicuously
absent. In the central Indian tradition, as preserved in the inscribed Yaksht images at Devgarh®*
and in the Patyan Dai image of Ambika,® the names are different from each other. The same
is the case in the Digambara and Svetambara traditions.* We have made an attempt to classify
the iconographic details of these different Yakshas and Yakshis following Apardjitapriccha,
Ripamandana and Vaswusdra. These details are included in Appendix II. Tt is clear from such
details, that in the post-Gupta phase of art, Yaksha and Yakshis enriched the art-traditions of
the Jains. In that scheme, the pantheon of these deities was quite large, and consisted of different
hierarchical positions.

Yakshas were depicted in early art mainly in two forms—in round and in relief, which resolve
themselves into two different classes with their separate evolution. The chronology of Yaksha
images is a controversial point." Whatever observations have been made in this regard are based
either on stylistic considerations or on feature-bound comparisons with other art forms in relief
whose dates are more conclusively settled. Such studies have led to divergent views. Early
Yaksha sculptures have come mainly from three regions, namely, Patna, Mathura and Vidisha.
Among these, the Patna sculptures exhibit a better plastic diction compared to those in the other
two places, probably because they were carved under the direct influence of Mauryan power.
Scholars have generally regarded the Patna specimens as post-Mauryan because in style these
are better-modelled figures than the others, and therefore, less archaic. In short, the aesthetic
effect conveyed by different sculptures is more or less the main basis followed in the dating of
early Yaksha and Yakshi sculptures; and the consensus appears to be in favour of regarding
them as post-Mauryan. For the purpose of dating Yaksha sculptures, some phasing of plastic
conventions is necessary; and Mauryan art provides the basis for it. The norms set by the
Mauryas are seen in their massive animal figures and the pillars, and it seems that they found
further expression in the form of similarly built Yaksha statues. In carving Yaksha images,
artists were inspired by the Maurvan plastic diction as well as the hugeness of material form.
Stylistically, because the two Patna statues and the Yakshi from Didarganj (Patna) are better
modelled and show a superior realisation of anatomical details, equal only to the Mauryvan
animal figures, they can be regarded as Mauryan. The Mauryan polish on them supports this
conclusion® (even though objects of later origin with Mauryan polish are also known).” These
represent the Yaksha sculpture of the “first Phase™ in our scheme. Subsequent to this phase,
Yaksha figures were carved on the railing-pillars of the Stipas and such portrayals exhibit an
altogether different convention in which the massive form and burliness of Yakshas was effec-
tively mellowed. They now appear as subordinated divinities embellishing stapas. The conven-
tion is not seen in the depiction of Yakshas before the time of the Stapa of Bharhut which is
dated in second century BC. Stylistically, these figures form a class by themselves and may be
regarded as belonging to the “Second Phase” in the scheme envisaged here.

The massive and awe-inspiring images of Yakshas continued to be carved during this phase

1Sankalia, H.D., Volume of Indian and Iranian Studies, p. 336, note 5.

*Sankalia, H.D., DCB, 1, 1940, pp. 157.68.

supra, pp. 49-50,

4Sankalia, H.D., DCB, 1, appendix.

SRay, N.R., Maurya and Sunga Art, pp. 48fT; Saraswati, S.K.. Survey of Indian Sculpture, pp. 52iT; Sivara-
mamurti, C., Indian Sculpture, p. 171: Agrawnla, V.5., STA, pp. S8iT.

®Afier the Sungas wrested power from the Mauryas, central India assumed greater political importance: Patna
became unsafe, and art traditions must have dwindled there. I therefore, an independent art school existed at
Patna, it could have existed only during the rule of the Meuryzs. In the post-Mzuryan phase of history and art,
central India assumes a dominant role.

Tef. Ray, N.R., Mawrya and Sunpga Art, p. 76.
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also and they too form a class of their own. In number they are not insignificant. The details of
dress and ornaments of these two classes of Yaksha-figures compare well and establish them as
contemporary to each other. In the relief-art, however, some innovation, marking an advance
were introduced. Accordingly Yakshas no longer symbolized unharnessed energy and strength.
Their massiveness was blunted and mellowed to conform them to their newly-acquired role
in the Buddhist perspective. The mode of carving them as tamed divinities soon became a
convention.

The relief carvings of Yakshas have been reported from several places, and they everywhere
emulate the Bharhut tradition of the subdued corpulence of these deities. As regards the other
details, it is clear that now the stress was not so much on the personal attributes of Yakshas as
on their subordinate status. In keeping with their secondary role, all the Yaksha figures in the
Bharhut railings were portrayed as having their hands in the namaskdra mudra with the sole
exception of the Ajakilaka Yaksha.

The third phase of this iconic development of Yaksha figures is noticed in the Safichi Yakshas,
which are of two distinct types; the dwarfed and grotesque type found in the case of atlantes
figures on the West gate of Stupa I, and the other type represented by the graceful figures of
Yakshas on the western and northern gates of the same Snipa. Both these convention were
maintained during the Kushipa period. The atlantes figures of the Yaksha on the West gate of
Saiichi (Stiipa I), represent a transformation of the Yakshas’ massiveness into a diminutive
stature, consistent with their role as the popular deities accepted in the Buddhist creed. These,
in their turn, encouraged the figures of dwarf Yakshas which are seen at Pitalkhora [Fig. 54|
and Nagarjunakonda [Fig. 58]. This mannerism of style was adopted at Mathura also where
the pot-bellied corpulent sculptures of Yakshas were carved in sitting postures [Fig. 63]. These,
owing to their prominence, have been erroncously described as those of Kubera. In the phase-
study envisaged here, a progressive diminution of Yaksha's original massiveness can be easily
noticed. These phases of development were interspersed with older conventions and therefore
an incidence of the dominant conventions of one phase in the other cannot be ruled out. But
this stylistic regimen helps in establishing at least the limits of the different idioms or
mannerisms of art. In adherance to the scheme worked out here, the Yaksha sculptures can be
classified into three major categories viz., Pre-Kushina (two phases), Sitavihana-Kushipa and
Post-Kushiina.

The First Phase (Mauryan)

The tradition of carving out massive figures of Yakshas started at Pitaliputra, the Mauryan
capital; and the two Patna Yakshas and the third—a Yakshini from Didarganj—are fine specimens
of the Mauryan court art which inaugurated an art-convention of wide influence. These portly
figures exhibit a superb realisation of the elemental force which reposed in the Yakshas. The
Patna statues (now in the Indian Museum, Calcutta, nos. P. 1 and P. 2) were excavated by
B. Hamilton in 1812 and were presented to the Asiatic Society of Bengal by J. Tytler in 1821,
In the beginning there was some controversy about their identification' but Chanda conclusively
identified them as Yakshas.! The two statues are inscribed as (i) Bhage achacha-ni vi ka(P.1,
[Fig. 26] and (i) ya kha sa(?) rvata namdi (P. 2) according to Chanda. Agrawala identified
them with Bhagavan Akshayanivikd and Sarvatranandi® No Yaksha in any text has been assigned
these names, although Nandi and Vardhana as the two Yaksha of a certain Nandivardhana town

LIBORS, ¥, pp. 88-106, the same volume contains the papers by R.D. Banerji, L.D. Barpeit, B.C. Bhatta-
charya, V.A. Smith, Arun Sen, and H.P. Shastri, on the same problem. cf. also Indian Amtiguary, XLVII
1919, : nd Modern Review, October, 1919, '

2IDL, IV, pp. 47-84.

351A, pp. 60, 119; O.C. Gangoly, Modern Review, Ociober, 1919, pp. 419-24, identified them with the tutelary
Yakshas of the city of Nandivardhana as mentioned in the Mahdmdyiri; and Coomaraswamy, HIIA, p. 17 has
accepted the suggestion cf. also his Yaksas, 1, p. 12. =t
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find mention in the Mahdmdyiri.,* The identification of the town is not certain either. The Yakshi
from Didarganj is another Mauryan sculpture.® She is profusely decked with ornaments, and is
comparable only to the other two Yakshas of the same period. She holds a cauri, fly-whisk, in
her right hand [Fig. 27, 28]. If local considerations are taken into account, the image may be
identified with Hariti, She finds mention as a Yakshin: of Rijagriha,* one-time capital of the
Magadha Jangpada, and the popular tale of her spiteful nature leading to her encounter with the
Buddha might have inspired artists to lend her a plastic form. The iconic attributes of Hariti,
associated with her late images are entirely absent in this image, but fly-whisk here illustrates
her subdued nature. There is reason to believe that the Kushapas popularised her later images
which may well have been derived from the representations of Pharo and Arodoksho and her

original fierce form was dropped in favour of her more appealing role as a mother and as the
consort of Pifcika.

Second Phase (Post Mauryan to Ist century BC)

The older tradition of carving colossal statues continued more vigorously during this phase.
At the same time the relief-art also assumed prominence, and several Yaksha and Yakshigi
figures carved on railing pillars have been found at Bharhut, Bodhagaya, Pauni, Moosanagar
and Kausambi. Among the free-standing images, those of Mapibhadra discovered at Parkham
and Pawaya have already been discussed.® Another Yaksha image was found at Besnagar with
the attribute—a purse—held in the left hand.® This attribute became the identifying symbol of
Kubera in the Kushdpa art of Mathura, But, prior to that time, it is consistently-associated with
Manibhadra, at least in two of his above images which, incidentally, are inscnbed and therefore
leave no doubt about their identity. In the Bharhut relief of Kubera, his distinctive feature is
the nara-mount, not purse, and it is therefore likely that at a later stage Kubera assumed the
attribute of Manpibhadra just as he assumed another trait of the latter viz,, Parivamaulin, ie.
with crown tilted towards left. This name occurs for Mapibhadra in the Ramayana (V11.15,10,
15). Later on, it is attributed to Kubera's images according to the Briliar Sambhita (LVILS5T).
The image from Besnagar is impressive (ht. 12 fi.), and in the details of dress and ornaments and
the general style, in treatment of plastic volume, it is akin to another Yakshini image from the
same site discovered the same year, 1952.° The remarkable similarity in execution of these two
images suggest that probably they were conceived by the same artist and were meant to be shown
together as a free-standing pair, juxtaposed. If the Yaksha is Manibhadra, the Yakshi could be
his consort. The texts supply the following names for that Yakshi viz., Devajani, Kundid, Bahu-
putrd and Madanamanjari.” The image of the Yakshi is tastefully decked with ornaments. She
holds a bunch of flowers in the right band, and the branch of a mango tree, along with its fruits
in the left hand.* The Besnagar-Vidisha region has supplied two more Yakshi figures, one of
which is now in the Indian Museum,’ Calcutta and is well-preserved [Fig. 29, 30] but
for her both hands being broken. When Cunningham discovered it, the figure was being wor-

LJUPHS, XV.11.

2Regarding various suggestions about the probable age of this sculpture; cf. Smith, V. A, Histary af Fine Arts
in India ad Ceylon, Revised by Karl Khandalaw:la, third, ed., p. 20; Sivaramamurti, C., Indian Sculprure, also,
Dhavalikar, M.K., Nagpur University Journal (Humanities), XVI, no. 2, pp. 216-23.

3upra, Ch. 4 also Coomaraswamy, [, p. 9; 11 addenda, p. 5.

bsupra, pp. T4fT.

SAgrawala, R.C,, Lalit Kala 14, p. 48; Bajpai, K.D., JMPHS, 11, p. 19,

%ibid, pp. 47T, pl. XLV, fig. 1, 2; Bajpai, K.D., op. cit., p. 19; Pramod Chandra, **Yaksha and Yakshi image
from Vidisha,”" Ars Orientalis, V1, 1968, pp. 157-63.

Tsupra, pp. 81-82. Agrawala, R.C., op. cit., p. 47 associztes her w.th “some form of Ambikd(T.™

fAgrawala, R.C., op. cit,, p. 47. fn. 5, says the cbject in 1he right hand can not be a cawi, vajra or Rowers.
Bajpai, K.ID., op. cit., p. 19, also reporis an image of a Yakshi from Chopera and & similar sculpiure is mentioned
by H.M., Dwivedi, Vikrama Smriti Granth (Hindi), Gwalior, vs 2000, p. 691,

%cf. Majumdar, N.G., op. cit., p. 7, pl. Il c and d.
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shipped as Telin.' A bust of a Yaksht with hands broken was first noticed by Bakshi,* and it has
since been preserved in the Gwalior Museum. The first two Yakshi images from Vidisha seem
to be close to each other, from the point of view of ornaments and hair-style. The number and
design of ornaments on the neck and bust are similar in them and their hair is inter locked at the
back in dvivenl, two braids. The third figure, i.e. the bust of a Yakshi, is different in respect of
ornaments, although dviveni appears in it too.

Several other Yaksha images have come to light from the Mathura region and its vicinity
namely, Palwal and Bharatpur. At least two such statues coming from Baroda® and Noh! and
the third one—E. 9—of the Mathura Museum® are very close to the Parkham Yaksha image
their ornamentats, size and dress.® In the Yaksha® image from Noh, the legs and the left
hand are broken. His right hand is raised upto shoulder in the abhaya mudra. He wears
a torque and a heavy multistranded necklace whose strings are interwoven at the back and hang
there, forming two thick round festoons. The number of these festoons in the Parkham and
Baroda images is four.* The other ornaments of the Noh Yaksha are sapatra-keyira, and four
bracelets. The dress consists of a dhoti reaching below the knees, and an udarabandha covering
the middle of the torso, and tied at the left side; from here, the two ends of the bandha hang
down to the thinghs, clinging there. These images measure a little more than eight feet. The
Baroda bust of Yaksha, when complete, would have measured about twelve feet in height. In
details, thus the Noh Yaksha is quite similar to the Parkham example and in the details of
ornaments it is close to the Yaksha-bust of Baroda. Besides the Noh image, Bharatpur regicn is
reported to have “about half a dozen Yaksha-Yakshi statues within a radius of nineteen miles."?
Two such status in the Bharatpur Museum have characteristic Yaksha-features e.g., huge-body
and pot-belly. The third one represents a mukhalingari also delineating a Yaksha holding a bowl
on his head.'” The village Biravai in Bharatpur District has provided another such colossal image
of Yaksha similar to the other statues of the region, in respect of dress and ornament, Its singu-
larity lies in the depiction of a “long sword hanging on the left back hip of the Yaksha.”" The
sword hangs down tied to a belt worn across the right shoulder.!! The Sarnath Museum has
another sword-bearing Yaksha-figure, in which the sword is beld horizontally at the head. The
image is badly broken.'*

Palwal near Mathura has afforded a colossal bust of a Yaksha carved in red standstone. The
image is deposited in the State Museum, Lucknow (no. 107). The ornaments shown in the figure
are round Kundalas, a torque, a crescent-shaped necklace and four heavy wristlets. The Yaksha
also wears a turban. His right hand is raised up to the shoulders, very much like the Noh Yaksha
even in wearing four bracelets; he holds in that hand an object described by Agrawala as “conch-
like."" It may as well be a flower whose petals are now obliterated.’?

These images prove the popularity of Yaksha cult in this region, which is confirmed by the

1Cunningham, A., Reports, X, pp. 40-45; Smith, V.A., History of Fine Arts in India and Ceylon, p. 64,
*Bhakshi, K.G., A New Pre-Mzurvan Statue discovered at Bhilsa, Proc. of Indian History Congress, VIII,
1945, pp. 20-22.
3451, AR, 1909-10, p. 76, pl. XXVIIL.
icf. Agrawanla, V.5, JUPHS, V1, 11, 1933, pp. B8-89, pl. 1, 2, 3; Srudies in Indian Art, pp. 114-15.
Vogel, J. Ph., Catalogue, p. 108,
SAgrawala, V.5, S74, pp. 114-15,
TAgrawala, R.C., Lalit Kald, no. 14, p. 48.
*The Pawaya Yaksha wears a long necklace of six strands issuing from a clasp tied at the back and two phullds
;ﬂ: .lj:i::o““ hanging from it. Another variation of this form of necklace is found in the image of the Didarganj.
SAgrawala, R.C., Lalir Kala, 14, p. 47.
0¢f. Indian Museums Review, New Delhi, 1966, p. 46,
UAgrawaln, R.C., JOI, XVII, 1, September, 1967, p. 65 and plates.
2nformaticn is besed on the photograph seen in the Archives of the American Academy of Benaras.
BAgrawala, V.S, JUPHS, pp. XXLV-V, 1951-52; SIA, pp. 134-35,
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details found in the literary accounts of the different sects. The Maliamayidri refers to five
Yakshas in the region of Rajasthan. They are: Jambhaka of Marubhiimi, Kalmashapida of Vaira
(Wer, S.E. of Bharatpur) Arjuna, the tutelary Yaksha of the Arjunydyanas (Delhi-Ajmer Agra
region) Dridhadhanu, the presiding Yaksha of Varupa (on the confines of Rajputana to the west
of Delhi),! and Serissaka who is described as living within the confines of Marukintirim,*
Among these Yakshas, Kalmishapida has definite association with the vicinity of Bharatpur,
As regards Mathura, Gardabha,” Sudariana,* Hupdika® and Viéaliksha® are mentioned as Yakshas
of this place. But the images or the text offer no other clues to warrant a clear identification,

Iconographically the Sarnath Yaksha figures furnish some significant details. The collection
of Sarnath Museum has the ram-horned head of a Yaksha figure which reminds us of the similar
head from the Mathura Museum (object mo. 157). Another mteresting piece [Fig. 31] shows a
bharavalhaka Yagsha,’ headless, whose dwarfish stature illustrates a new mode in the Yaksha
motif. He wears a torque, a squarish necklace and sapatra-keyira, and has his hands raised
upwards in the pose of supporting some thing above.

Sahni discovered a Yaksha figure from Kosam,* which shows a triangular flat necklace, folds of
flesh below the breasts, the dhoti and the belt, . . left hand suspended low and holding probably
a purse.”” In the right hand, he appears to hold a mace. On the basis of these features this
statue can be classified with those found at Parkbam and Pawaya.'®

A headless torso of Yaksha image from Partabgarh is deposited in the Allahabad Museum.
The arms are broken, but the hands are partly preserved. The right hand seems to have been in
the abhaya mudrd; the left is kept on the waist. He wears a torque and a triangular necklace of
eight strands. The antariya, lower garment, is shown tied around the waist below the navel
n 31 .il.l
: '?ht images discussed above are of Yakshas or Yakshis alone. A sculpture has come from
Sopara which shows a colossal Yaksha, standing with two attendants flanking him. Of the main
figure, only the lower part, below the girdle, is extant now [Fig. 33). The details of drapery on
the lower part of the body are clear; there was probably a vajra near the left foot of the main
figure of the attendants, the one towards the left has interesting details [Fig. 34]. He is turned
backwards and is being carried by a grotesque looking figure which has a huge (157) head attach-
ed to a dwarfish body. Agrawala calls it “a grotesque lion-faced dwarf (with) protruding eyes
and manes."'* But the figure compares well with the grotesque Yakshas of Mara's army as
depicted on an architrave of the Stupa at Sanchi.'®

The identification of the image is not certain. Agrawala, however, has drawn attention to
Vishnu, Asanga, Vira and Pilaka who are mentioned in the Mahdmayirf as the Yakshas of

1Agrawala, V.8, JUPHS, XV, 11, pp. 27-30 and notes.

*supra, p. 43[; also Upadhyaya, B.S., Buddhakdlin Bharatiya Bhoogol (Hindi), Prayag, pp. 148fT, who says
that reference here is to the Rajputana desert, for a journey in the region entailed crossing of Candrabhiga
(Chenab) river; and the Marukdnidra was sixty yofanas in Jength,

AGilgir MSS, 111, 1, pp. 15,

i¥ip. 5. p. 7M.

B4v. 5, 11, p. 555.

SMahamdyiri mentions him as the tutelary Yaksha of Eka(ra)raksha, near Mathura; of, JUPHS, XV, II,

.42, note 13.
¥ ?éahni, D.R., Catalogue, p. 252; no. B. (h) 5; Oertal, P.E., ASI, AR, 1904-5, p. 86, fig. 1 D and p. 95, no. 137,
for a Yakshi figure from Sarnath; cf. ASI, AR, 1920-21, p. 46, pl. XXIb.

B 451, AR, 1921-22, p. 46, pl. XXId.

"Agrawala, V.S., SI4, p. 116; The Makdmdyiri refers 1o Andiyisa and Anibhoga as the Yakshas of Kausambi,
<f. appendix I, pp. 427-28,

514, p. 116,

Lef. Kala, 5.C., Sculptures in Allakabad Museum, p. 21, pl. 1.

BAgrawala, V.S, SI4, p. 133,

BMarshall, J., Monuments of Sanchi, 11, pl. 61.
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Dwarki, Bharukaccha, Karhfitaka and Vanavasi respectively.!

These sculptures present a monotonous mode of depiction of Yakshas, all shown standing,
with their huge bulk, holding sometimes different object, but usually dressed in a similar fashion.
Some other sculptures present a deviation from that common pattern, and these conform to
mainly two classes (i) in which the figures are carved in a seated posture, and (ii) that in which
a huge square block of stone is carved on different faces with Yaksha-figures in relief. The
image from Sogar® belongs to the former class. Another such figure of a seated Yakshi was
discovered at Jhing-ka-Nagra near Mathura, where she was worshipped as Manasddevi.® The
image carries an inscription read by Chanda as

(i) Sa putehi Karito

(ii) Yakhiliyiva Kunikite

(iii) (Vasind Nike) na kata

(This image of) Yakshi Laydva has been caused to be established by.. together with his sons,
and made by Naka, pupil of Kunika."*

The deity is shown seated on a wicker-stool (modha), and is coated with vermilion.

Allahabad Municipal Museum contains another seated image, in which a fierce-looking Yaksha
is depicted [Fig. 38] squatting on a seat in the pralarbhapdadisana mudrd. He wears a crown,
round kundalas, a torque, a ndga yajiopavita, and wristlets. A dhori reaching below the knees is
also shown. He holds a cup in the right hand; and with his left hand, he his shown hurling down
a pig between his feet.

Some of these interesting features are found again in another important sculpture recovered
from Bhita.® This colossal piece is in the Lucknow Museum (no. 56-394) and shows two well-
carved figures standing back-to-back [Fig. 35]. There are two more figures carved on the sides
in which only the heads are prominently shown, while the rest of the body is depicted in a hazy
outline on the pillar, the lower portion of which is occupied by the figures of a lion on one side
[Fig. 36] and a pig on the other [Fig. 37]. The pig recalls the similarly carved figure on the
Kauéimbi sculpture. The figures are corpulent; and the dress and onaments are like those in
other free.standing Yaksha statues. In this group, one figure holds a water-bottle similar to
those held by Maitreya. But the similarity ends there and the figures on other counts, e.g.,
corpulence, hugeness, presence of a pig like that in the Kauéimbi-Yaksha and the ornaments,
help to identify the figures as those of Yakshas. The images are so conceived that they portray
the idea of their guarding the four quarters of the place where the images were consecrated. As
the figures are all different from one another, it is probably reasonable to suggest that four
different Yakshas have been portrayed here. Their identification is not certain. The Malidmayuri,
however, refers to two Yakshas of Kausdmbi-i.e. Andydsa and a Anibhoga. To us it appears
that the figure holding a bottle may represent Kubera, who has been portrayed along with three
other local Yakshas. A pig® is found in another Yaksha image from Kodimbi mentioned above.”
Other features of the image cannot be satisfactorily explained.®

Another image of this type, carved on different faces of a block, is deposited in the Bharat
kali Bhavan, Benaras. (Ht. 5" x Wdt. 1.11"x girth round the stomach 6.5°). Agrawala describes
it as “representing a triple image. . on a three-sided block of stone which has a square pedestal

1Agrawala, V.5., op. cit, p. 134,

tof. Agrawala, R.C.. JOI, XVIL T, p. 65, fn. L. such a terracotia figure from Chandraketugarh is discussed by
Agrawala, R.C., Lalir Kald, 14.p. 48. fig. 5. sgveral seated terracotta figures of Yakshas from Kaudimbi, Mathura
and Ahicchatrii are known and are depasited in the Mathura and Allahabad Museums.

3ASL AR, 1920-21, pl. 18 b; ibid. 1922-23, pp. 164-65. The head on the image is regarded as a later addition.

acf, Agrawala, V.5, S/4, p. 118,

Sof. Joshi, N.P., Bulletin of Museum and Archaeology, Lucknow Museum, no. 4, December, 1969, pp. 9-11.

#1n the Mathura region, there is even now the custom of offering pigs to Jakhaiya.

Taupra, p. 111,

8Other Yaksha sculptures in the Lucknow Museum; cf. Upadhyaya, B.S., JISOA, X, 1940, pp. 175-50,
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below, each side is carved with a standing male figure in bold-belief. The figures are rather
dwarfish in stature, plump, and have their hands lified up as in atlantes Yaksha figures. In be-
tween the legs in front, there seems to be a prop-like object of which the purpose is not clear.”
The figure wears a kurtd-like costume but dhoti is found [Fig. 39-41). Agrawala “tentatively”
identified the image with Trimukha Yaksha. although he concedes that literary sources offer no
such Yaksha-name.! The popularity and wide currency of Yaksha images, and its portrayal as
atlantes, support the identification of this image as a Yaksha but calling him Trimukha seems
unwarranted. In the Sunga period, bi-view images were made, and images in case of Yaksha have
been reported from Chopera and the collection of Gwalior Museum, which have been mentioned
earlier. It appears that this image was for a tri-view. Images with similar front and back-views
are known from the Kushiipa sculptures of Mathura Museum. The Sarvatobhadrikd Jain images
probably developed from such images. Thus it seems that, far from representing Trimukha Yaksha,
the sculpture represents the three-views of some nameless Yaksha. The name of the Yaksha is
difficult to relate. Tn the Mahamayirf, Mahikila is the Yaksha of Virapasi, while in the Matsya
Purdno, Harikefa Yaksha occupics that place. Both these works are later in origin than the
image. The image was found at Rajghat near Banaras, and may represent a local Yaksha.

Banaras figures as a central piace of several Yakkha legends in the Jdtakas.® The Purfinasalso
refer to Harikeéa Yaksha' and his friends Tryaksha, Dandapipi. Udbhrama and Sambhrama.®
But, early images of Yakshas are rare in this region.

The sculptures described above are amongst the earliest known figures and they also help in
establishing the places where they were found as important centres of Yaksha-worship. All these
images were provided with pedestals which in some cases are missing, because of the broken lower
part (for example, the Patna Yaksha no. p. 2). They are characterised by heavy and stiff features
and are carved in round. A slight bend on the straight trunk of the body is sometimes shown
by thetilt of one of the feet. Their colossal body must have been awe-inspiring. Coomaraswamy®
has correctly expressed the aesthetic quality of some of these Yaksha statues saying—*Magni-
ficently conceived, they express an immense material force in terms of sheer volume; they are
informed by an astounding physical energy which their archaic “stiffness’ by no means obscures.
There is no suggestion here. indeed, of introspection or devotion: this is an art of mortal essence,
almost brutal in affirmation, not yet spiritualised.”

The archaic effect of the figures is evident in their modelling. In some figures (Parkham, Noh,
Rajghat, Bhita) the different planes of the body have been superposed and interlocked in an
unintegrated manner. A spontaneous linear rhythm is found missing in them. Some other sculp-
tures are different in this respect (Didarganj, Pawaya), and exhibit a graceful and well-gathered
flow of contours and fleshy volume.”

These sculptures also offer clear evidence of the development of iconography. In those sculp-
tures which are not broken. certain attributes like cup. purse, (wine-) bottle and courf are found.
A vajra, thunderbolt, is depicted in the Sopara image. The statues from Sarnath, Kauéimbi and
Biravai are shown holding a dagger, mace and sword respectively and, as such, they display the
vira aspect of the Yakshas. This suggestion is supported by the sculptures in which Yakshas hold

LAgrawala, V.5., JUPHS, XXIV-XXV, p. 189,

*For a Trifira Rikshasa see Rdmidyvana, 111.2233; 111.26; Devi Bdgavara, VI21M; A three headed son of
Tvashir, as a pwohita of Devas, later killed by Indra is kncwn fiom 78, 11.5.1, In the Makabhdra'a, XI11.329,
23, be is described as reciting Vrda, drinking and seeing the universe with his thiee different faces. None of the
traits of the image, however, tallies with such descriptions.

icf. 1, 1, p. 27, 1311, 137, 255; 11, 103; 111, 9€f, 132(, 298MT: 1V, 2041, V, 111, 257,

dsupra, pp. 33-34

SMPF, Chapter 1£0 also, chapter 183.62-63 for oiher Yikska-remes e.g Vinfyika, Kishemirda, Gajatunda,
Jayanie, Madotkata ete.

GHIIA, p. 16,

TSaraswatl, S.K., Compreh nsive History of India, pp. 6941,
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their right band in the abhaya mudrd. The figures holding flower ( Palwal) and amramaiijari (Bes-
nagar) probably indicate these deities in the form of tree-spirits. Grotesque features are seen in at
least two images, Sarnath has supplied the ram-horned head of a Yaksha: and the Sopara image
shows an attendant Yaksha having a huge, grotesque face with gaping jaws and bulging eyes.
Grotesque features are shown more elaborately in reliefs of Yakshas belonging to this phase.
However, in the free-standing images, there are representations of lion and pig, in two instances,
Their exact import is not known and it is difficult to say whether these animals appear merely
as mounts, or figure as features of some mythic account relevant to the sculptures. Usually,
these images are in the Sthanaka, standing, pose, but a few seated ones are also found. And,
although turban for Yakshas and jewellery on hair for Yakshis was the usual fashion, two sculp-
tures (Palwal, Kausambi, seated) have a crown or a tiara which probably indicates the elevated
status of those Yakshas,

Banerjea' infers the representation of Yaksha and Yakshini on the early Indian coins from
Ujjaini. He particularly mentions variety & and variety ¢ of Allan's Caralogue of Ujjaini coins
which bear two and three figures respectively, still unidentified. Banerjea® had also published a
square coin from Ujjaini, which is identical with variely b of class 4 of Allan, The obverse of
this coin shows two human figures like those of Yakshas dressed in their manner and represented
in the same attitude, even wearing graiveyaka. It must be said that Yakshas in early literary
traditions do not appear to be associated with Avanti or Ujjain. The Mahamayuri, in its list of
Yakshas refers to Priyadaréana, Vasubhati and Nandi with reference to Avanti or its vicinity.
But the tradition is quite late.” Their absence from the vicinity of Ujjaini is significant, More-
over, Yaksha pairs, in the manner in which they occur on the said Ujjaini coins, were unknown
in that period. Gwalior region has produced sculptures carved on front and back-sides of astone-
block," but these can hardly be described as a pair. In view of this, it is not possible to accept
Banerjea’s identification regarding the Ujjaini coins® mentioned above,

The reliefs from Bharhut and elsewhere have figures of Yakshas and Yakshipis which are, as
a class, contemporary to, but distinct in plasticity from, the class of Yaksha sculptures men-
tioned above. These reliefs are discussed here,

Bharhut has attracted the notice of a large number of scholars since the Stupa was discovered
here by Cunningham in 1873 and excavated by him in 1874 with J.D. Beglar.® Among the
Yaksha and Yakshipi figures of Bharhut, some are inscribed and are carved on the railing
pillars; some other reliefs are not labelied, but from their general style they have been identified
with Yakshas or Yakshinis. Sometimes these demi-gods occur as a part of some scene. However,
among the Yaksha and Yakshin1 figures carved on railing pillars, the following may be noted.?

AJAKALAKA YAKSHA

In the Udana (1.7), his name is mentioned as Ajakilapaka and he belongs to Patali city in the
vicinity of Piwi. The Uddna commentary gives two explanations of his name, According to it,
Ajakilaka® is (1) either some one, making a bundle of goats, because the Yaksha accepted gifts
along with a group of goats tied together; (2) or someone who makes men bleat like goats,

LDHI, pp. 150, referring to Allan’s Catalogue, pl. XXXVI, figs. 1-3.

2IHQ, X, 1934, pp. 723-25 and piate,

A ceramic pot excavated from Ujjain; ihe body portion comprises a8 Yakshi figure; of. Agrawala, R.C., Lalit
Kala, 14, p. 49 fn.2. For a terracotta figure of a Yaksha from Ujjain; ef. t:uamm,mmy' I, p. 40, pl. 12, fig. 4,

Y5upra, p. 113; also p. 109 note 8.

*According to K.D. Bajpai, these represent Siva and Uma. Siva is a common deity on Ujjaini coins,

8Cunningham, Srupa of Bharhut, p. iv.

*For the image of Kubera from Bharhut, supra, pp. 67iT; also, CI1, 11, Part 11, p. 73 (B-1).

fBarua and Sinha, op. cit, pp. 67i; Barus, B.M., Bharkut, 11, p, 551; 111, pi. LVIL, fig. 61; Hultzseh, Indian
Antiguary, XXI, p. 234, no. 93; Liders List, no. 795,
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because people when offering gifts shouted like goats in order to satisfy him.!

His powers were enormous. When he saw the Buddha seated on his throne inside his mansion
he cried Akkula-Bakkula, and produced terrific sights. As the commentary explains, he shook
the earth, covered it with darkness, raised violent storms and gales which broke mountains and
uprooted trees. There was such a commotion in all the Jambiidvipa as though the final dissolution
was near.® This Akkula- Bakkula cry has been variously explained. As Barua writes: “The noise
(of the terrific commotion) reached the ears of men in onomatopoeic sound *“Akkula-Bakkula.™
According to some, this jargon was but a Prikrit from of ‘Akula- Vyakula.' Some suggest that by
Akkula, the Yaksha meant he was a ferocious destroyer like a lion (or such beast)... and by
Bakkula he compared himself with a venomous snake or reptile, (still) others suggest that (the
expression was Akkula-Bhakkula); by the first, he desired to kill and by the second, to devour.”?
According to Hultzsch, Ajakalaka is but the Sanskrit Adyakala, *A terrible embodiment of ruth-
less Unborn Time, destroying living beings, whose essence is immortality."* But Liiders has sajd
that it is difficult to regard the local Yaksha, a demi-god in the Buddhist period, as a symbol of
‘Unborn Time.”* The rendering of Ajakilaka as Ajakalipaka has also not found favour. Liiders
has said that Aja may stand for goat, but Kalaka, he derived as a causative of a root kal that
could as well form the word Kalayati or Kaldpayati. Perhaps this Kalayati or Kalapayati had the
same meaning as Sk. Kdlayari, ‘to make some one run before oneself,’ “to persecute,’ ‘to scare
away," "drive off.'®

A relief of a Yaksha inscribed as ‘Ajakalaka’ has been found at Bharhut. Here he is shown
standing on a human figure which is shown touching his jaw with his hands, this figure also has
the tail of a fish [Fig. 44). According to Anderson it is a monster with the body of a fish but
with human hands thrust into its mouth.” The Yaksha holds a half-blossomed lotus in the right
band; his left hand is in the Kafihasta pose. Among the Yakshas at Bharhut, he alone does not
hold his hands in Namaskara mudra. He wears the usval dress and ornaments. The element of
goat-sacrifice to this Yaksha is of interest. The Mathura Museum has an image (no. 39.2839),
which shows a headless Yaksha seated in the European fashion on a long couch; his right hand
is broken, but it held a flower whose petals are still intact. In the left hand is placed a bag.
There is a pitcher to the right bottom of the figure. Between the legs of the figure is shown a
goat-head which is significant in this connection. It may be a late version of this Yaksha in
which the iconic form of Kubera has also crept in. The image belongs to the late Gupta period.®

Candra®

She is carved on the middle face of a pillar (0.5 Calcutta Museum), bearing the label Cadi-
Yakhi—The Yaksh! Cadi (Candr): she stands under a Niga-tree (Mesua ferrea) entwining it
with her left arm and leg. In the left hand she holds a branch of the tree with flowers and
leaves." By her right hand, she is bending the branch of the tree; her right foot is put straight on

YCII, 11, Part 11, p. 741, Ud. A, P. 64 explains, aje kald-petva berdhanina afakeffldrena saddhiv balith pari-
echati o anhathé and kecipana ajake viva sarte Iapetivi, Afakaldpako ri,

ZBarua, B.M., Bharhus, 11, p. 60,

%ibid; cf. also Mahandale, M.A.. Vedic Akkhala Pali Akkula, S.K. Belralkar Felicitation Volime, Delhi, 1957,

“Barua, B.M., op. cit., p. 60, quoting Hultzsch,

5CII, 11, Part 11, p. 75.

®CIi, 11, Part 11, p. 741, nlso note 1.

TAnderson's Caralogue, 1, p. 24.

Bef. also Mathura Museum Sculpture no. 1581, showing the bust of a male figure, carrying & ram across his
shoulder. Kushana period. A terracotia figure described ss a doubtful Yaksha is illustrated by Coomaraswamy,
Yaksas, 1, pl. 12, fig. 4. It shows the figure as holding a ram. Provenance, Ujiain (Kushana Period, Coomara-

swamy collection). Sri V.S. Wakankar of Ujjain has inform ed us of his discovery of a Yaksha figure, the details
of which are not known to us at present,

BCIL 10, Part 11, p, 74, B-2.
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a pedestal, The pedestal carries a figure variously identified as ‘a sheep or ram with hind part
of a fish® (Liders), or as a horse-faced makara (Banerjea and Barua). The Yakshi's hair is
beautifully decorated with different bands of decorative designs [Fig. 45]. She wears large
square kundalas, necklaces, bangles, armlets, mekhal2 and anklets. An ornament with bead and
reel design is worn by her in upavita fashion, and on her forehead appears a round fikull
with star design. Her left upraised foot is on the head of her vdftana [Fig. 43].

Any Yakshipi from the literary works with this name has so far not been encountered, although
some suggestion have been offered regarding her identification with Cundd, the Mahiiyina
goddess,! or the ‘Moon Goddess conceived as a Yakshi™ These are, at best, only remote sug-
gestions, for Cundi the Mahdyidna goddess has nothing in common with Yakshipi except the
name, one of whose variants is Candri, as known from Madjudrimilakalpa. We have not been
able to trace her name in that text in its list of 46 Yakshipfs.® Nor is her name found among
eight Yakshipis, who appeared along with Vasudhdrd in her yab-ywn images. About the other
identification of the sculpture with the Moon Goddess, there is nothing at Bharhut in the image
to show the Iunar association of the Yakshi. On the other hand, her mount may indicate her
either to be a terrestrial or an aquatic deity. She was probably a local Yakshi, who is carved
with the other better known important Yakshas, for elevating her status. Waddell* identified
her with Candd Kinnari of the Jatakas (nos. 485, 358), supporting her Kinnar1 derivation from
her horse-headed mount. According to him, she is represented on the pillar as a wife of Kubera
and a precursor of Hariti. But the suggestion goes against the epigraphic evidence of the image
which describes her as a Yakshi and not as a Kinnari.

Virudako Yakho

Viridhaka Yaksha,® on the south gate, is shown standing straight without any tilt, in the
namaskdra mudrd, wearing a turban, an urtariya and a dhoti tied at the waist with an additional
piece of cloth. The tassel of the dhor7 drops between the feet with beautiful folds, His ornaments
consist of heavy square kundalas, graiveyaka, a loose necklace, frirarna armlets, and bangles. He
stands on a rock; a sandal-wood tree and lion have also been shown on the pedestal,

Viriidhaka or Virailhaka is evidently the name of the king of Kurhbhandas, the guardian of the
southern quarter among the Caturmahdrijika gods.” According to Barua, the term yaksha has
been used in the Bharhut labels in a special sense to denote ‘a mighty hero, warrior.” Hence its
use for Vitidhaka, the lord of Kuribhagdas.

Gamgito Yakho

The Yaksha Garhgita,” stands in the samapddasthdnaka pose, holding his hands on the
chest in the mamaskdra mudrd. He wears a head-gear, an uttariya and dhoti with a tastefully
decorated tassel falling below the waist in the middle. He wears usual ornaments like other
Yakshas, and his mount is a caparisoned elephant,

This Yaksha, like some other Bharhut Yakshas, is still unidentified. Waddell, derived the name
as ‘Gargita Yaksha,' the singing Gandharva Yaksha; being shown facing east he was regarded as
the guardian king of east.’ But this identification lacks authenticity. Barua and Sinha proposed the
phonetic identification of Ganigito with Gargeya, and identified him with a snake-king Gingeya,

IDssgupta, P.C., A note on Yakshini Candrd of Bharhut Railing, J7H, April, 1963, p. 550
B., Buddkist lconography, pp. 219 for Cunda. i pril, p. 55f; also Bhattacharya,
2ACS8, p. xi.
Ysupra, pp. 58-59.
iEyelution of Buddhist Cult, p. 1441,
SCSH, p. 20; Barua, B.M., Barkut, 11, p. 57(; Barua and Sinha, op. cit., p. 65; Cil, 11, Part 11 PD. 7576
#, 11,2071.; Waddell, op. cit., p. 1351, says that Viridhaka is a title of Yama, - B
TBarua and Sinha, op. cit., p. 66.
ECSB, p. 20; Barua, Barhur, 11, p. 61; Barua and Sinha, p, 68,
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“one belonging to Ginges or Gangetic region.” But, as Liiders has pointed out any such
reference does not occur in Pali texts, at all.! He is evidently a terrestrial Yaksha, which may
be seen from his mount, a caparisoned elephant. He is shown standing on an elephant and a tree
over which his two feet have been shown. According to Agrawala, he was the male counterpart
of a goddess, Gamgita mentioned in Sabhiparva (11.42) of the Mahdbhdrata,® But a phonetic
derivation of the name other than Gamgita is not indicated.?

Supavise Yakho

The Yaksha Suprivrisa. On phonological derivations, the name has been rendered as Supri-
vrisha. The Yaksha is shown wearing usual dress and ornaments. His urtariya however is larger
and more prominent than that of other Yakshas and he wears six bracelets instead of usual four.
He isshown standing in a relaxed pose, holding his hands in namaskdra mudra, on a knecling
caparisoned elephant who holds a flower, probably lotus, in his extended trunk.

Liiders has observed that his name probably is derived from Suprdvrisha as suggested by
Hultzsch. As the reading of the label is quite distinct, Liders is not “prepared to agree with
Barua and Sinha who propose to correct it to Supavase merely because a lay-sister bearing the
name of Suppavisi is mentioned in Angurrara, 1.26." Supravisa, according to Hultzsch, was a
deity of plentiful rainfall.

Suciloma Yakho

The Yaksha Suciloma. In the texts his name is also found as Suciloma (Sk. Suciloman),
‘white-haired.” At Bharhut he is mentioned as a Yaksha but in later times he was metamor-
phosed into a serpent.® He figures prominently in the Samyutta Nikaya® and the Sutia Nipdra,”
which tell of his ram-shaped bhavanam, *abode,’ near Gayi. His name is self-explanatory and
it is said that as a punishment for his having slept once on a soft rug while he was in a vilidra,
his body acquired the hair like needles.” According to the texts, when he found the Buddha
occupying his seat, he threatened to throw him beyond the Ganga unless his questions were
replied to. There follows a philosophical dialogue between the Yaksha and the Buddha at the
end of which the Yaksha was converted to the Buddhism. The temple or the habitat of Suciloma
has been described in the Buddhaghosa's commentary (Sn. A4, 1.301) as ramkita-mafico a tani-
shaped elongated platform, and Barua has explained it as a “cell looking from a distance like a
mound, consisting of four pieces of stone-slabs, supporting a larger piece spread over them like
a roof.” This place was quite dirty on account of spitting, fluid secretions of the nose and
other filthy matter excreted by persons.” Suciloma is associated with another Yaksha, Khara,
and it has been said that both of them evolved from porcupine and crocodile-like animals and
reptiles.’®

F;Jn a railing pillar of Bharhut Stupa, the image of this Yaksha stands gracefully on a pedestal

p. 76 note 1; Barua's reference to ‘a Buddhist Discourse in the form of Gangeya Sutta’ has been rejecied by
Lilders as "oulburst of imagination." A Gangd-devald does, however, find mention in Maccha Udddng Jaaka,

2Agrawaln, V.5, ACSH, p. xi.

*Corpus, p. xiii, 1 i, also xxii 20(¢), for a discussion of this Yaksha; cf. CSB, p. 20; Barua and Sinha p. 70;
Barun, Barlur, 11, p. 63,

ACH 1L, Part L1, Introdoction xxiii, 24 (a).

5CIL, Part LI, p. 79,

SL.207T1.

1L, 5, p 42

8BS A, 1, 302, for full story, ibid, 301-5 (Suciloma— Sucisadisini lomini). At the end of the Sufra he again be-
came golden-complexioned, wearing cclestinl arnaments, Sa. A, 1L.305; ¢f. also Acta Orientalio, XY, p. 101 for an
explanation of the word.

"Harua and Sinha, op, cit., p. 69,

19ibidp, .69; also Barua, B.M., Barkur, 11, p, 61f.
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carved with a railing-pattern. His hands are in namaskdra mudra, and he wears the usual dress
and ormaments. The relief does not bear out the reference to his needle-like hair, mentioned in
Buddhaghosa’s Sdratthapakdsini and Madhurattha-Vildsini, However, a stone head in the Mathura
Museum (no. 281, height 6}") has hair pointed upwards, like Suciloma. Emaciated features and
a grin are the other features of this head. On the right side of the hair, above the forehead, a
hideous kapdla is also carved, indicating probably the terrifyng nature of the figure represented.
The representation of suciloma, ‘needle-like hair,” in the object is interesting.

Yakshint Sudasang
The Yakshini SudarSand.' In the relief, she stands on a fish-tailed makara® with right foot

firmly set on the mount and the left, raised, placed behind the right one. The index finger of
her right hand is raised towards her head, while the left hand holds the anfariva in the centre
at the navel. She wears elaborate dress and ornaments, particularly a thick antariya different
from others [Fig. 46].

She was ‘of beautiful looks" according to her name. She is not known from the Buddhist
sources, although Sudarsana Yaksha appears in the Mahdmayari (1.12) as the tutelary deity of
Campi. Liiders identified her with Sudariand of the Mahdbhdrata (XI11.2.4.ff) who appears
as the daughter of king Duryodhana of Mahis/mati and the river goddess Narmada. She appears.
in the relief as a river goddess (mark her makara vahana) and her association with Narmadi and
Mahishmati establishes her as a local deity of Central India. Liiders suggests that “the daughter
of river goddess and a wife of a god (Agni) may well have been called a Yakshiniin the language
of the time.”" Although YakshinTs are known as aquatic deities (and hence their aquatic attri-
butes in the different panels), any Yakshi with Sudarfani as name, associated with water, is not
known from other sources. Also the statement of Liiders regarding the daughter of a river-god-
dess being called “YakshI' remains unconfirmed.

Besides these Yakshas and Yakshinis, several other demi-gods and goddesses, called either
devata or sometimes not named at all, nevertheless, identified with Yakshinis, are also mentioned
in the case of Bharhut figures.* Sirimi, Cullakoka and Mahikoka are referred to in their labels
as devards. Barua identified Sirim3 with the goddess of Luck,* and Cullakoki [Fig. 47] and Maha-
koka with hunting goddesses on the basis of a reference to a hunter, Kokd, who is mentioned in
the Dhiammapada Afthakathd. He similarly identified Mahakokd and classed her under the tree-
goddesses.” He also identified, without reference to any relevant textual authority, another figure
(Barhut, TIT, pl. LXV, pl. 76) with Majjhimakoka. She rides a well-caparisoned horse, and stands
under a tree, whose upper part only is extant now, clasping it. The identification, however, has
not found approval.® As regards the other two Koki-goddesses, Paranavitana® identifies them
with the goddesses Kokanadid and Cullakokanadid the daughters of rain-god Pajjuna of the
Sarityutta Nikdya." Barua bas identified as Yakshinis certain other representations also,” although
these are not mentioned as Yakshinis. The pillar bearing the so-called Alakamandi, was at the
village Bhatanwara; now it has been removed to Ramvan Museum (Satna, M.P.).) She is dis-

lgf. CSB, p. 20; Barua and Sinha, op. cit, p. 72: CIT, op. cit., p. 751,

2Rhinoceros-faced makara. Barua, and Sinha, op. cit., p. 72.

¥Barua, Barhut, II, p. T4f.

dibid, 11, pp. 73, TIT.

Sibid, 11, p. 55.

$Corpus, op. cit., p. 81 note 2.

TArtibus Asiae, XV1, 1953, p. 177; be translates Kokanadi and Culla-Kokanadi as “Lily’ or ‘Little Lily": cf.
Corpus, p. 8] note 1.

§Liiders has acocpted that Koki is an abbreviated name.

®Bharhut, 111, fig. 68, 82 a (Sid.hika), 72 Alakamanda, Barkus, I1, p. 55.

10Bajpai, K.D., New Bharhut Sculpture, quoted in Corpus, p. viii, the paper has since appeared in the Jowrnal

of Indian Museums, XVII-XX, 1961-64, pp. 33-37.
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_tinctively portrayed as different from the other Yakshis of Bharhut. She is bedecked with many

additional ornaments, such as a jewelled veil falling on her forehead [Fig. Vil], and a heavily
ornamented tassel in place of the usual tassel of sarf which is not shown. She holds a lotus-bud
in her raised right hand at her breasts, which again makes her different from other Yakshinis,
The design of her ornaments is uncommon in comparison with those of others [Fig. 48].
Apparently she is a woman of authority and her vahana, a dwarf carrying her, directly relates
her to Kubera who alone has a dwarf as his mount (besides probably 4jakalaka). Below the
Yakshini's legs and behind the (nara-vdhana, there is the carving of a mountain, which confirms
that she is probably connected to Uttarakuru in the Himalayas which was the habitat of Kubera.
On the basis of these observations it scems reasonable to identify ber with Bhuiijari, the wife of
Vessavana as mentioned in the Digha Nikdya. The text says that she was a devout follower of
the Buddha and was seen by Sakka as worshipping the Lord at Salalagira, with folded hands.!
The folded hands are not represented in the Bharhut relief; but as a lady of authority and
bearing, she does not fail to impress. The pillar contains an inscription read by Bajpai, as Soriya
thabho danam which has been emended as Sdkaya thabha ddnam “The pillars (are) the gift of Saka
{Sakra or the Sikya?).”* Among the un-identified Bharhut reliefs, the broken figure of another
Yakshi identified by Barua with Simhika is also interesting due to its ornaments and marks of
personal decoration.

Some more railing pillars of Bharhut have been acquired and deposited in the Allahabad
Municipal Museum and Bharata Kali Bhavan, Banaras; each of these museums contains one
such pillar bearing female figure identified as Yakshini® although not so inscribed.

It has been rightly held thatin its relifes the Stupa has remarkably upheld the belief in the guar-
dians of four quarters, and accordingly de picted Kubera towards north and Viradaka towards south
and so on.* Stylistically, these reliefs indicate a further development of the Yaksha iconography,
Allthe Yaksha figures are shown in namaskdra mudra, except that of Ajakilaka, and a mount is in-
variably present in their cases. Yakshint and Devati figures are mainly represented as Vrikshakds
‘tree-spirits,” (Candrd, Culakokd, Mahikoka) or as water-spirits (Sudassand), It has been suggest-
ed that there are two classes of the Yaksha and Yakshini figures at Bharhut, one, which look
like “‘silhouettes sharply detached from the background,” where a better attempt at modelling
is also traceable (Sirima devata and Kubera). “A peculiar abstraction is recognised in treatment
of feet or of the hands in attitude of adoration which, irrespective of anatomical accuracy, are
turned sideways and presented in their broadest aspect.” The other class is represented by Sudar-
$and and Culakoki, ‘having ample curves and flows and variegated attitudes.” To Marshall, this
difference was because of the existence of two art traditions, indigenous and foreign.® To
“Grunwedel also, Kubera and other deities, standing upon their mounts, appeared ‘imitations of
Western Asian deities.” Curt Glasar thought that he could detect Greek influence in the cast of
the drapery of these Yakshas and Yakshinis of Bharhut.® Bachhofer has, however, rejected all
the foreign comparisons saying that, both in figuration and conception, the comparisons are
unwarranted,”

Bharhut wielded great influence on the other centres of contemporary art, which is confirmed
by the relief and sculptures trom Pauni, Bodhgaya, Kausambi, Moosanagar, Rajasan, Amin and
-other places. During recent excavations at Pauni (Bhandara distt, Maharastra), a railing-pillar

1p, 11.2701; DA, 111.705.

*Corpus, p. viii. b f. and p. 60, no. A. 124,

%Kala, 5.C., Bharlut Vedika, pp. 5. and plates,

‘Barua, Barhut, 111, p. $4; Barkut, 11, pp. 57T,

ESaraswati, 5.K., Comprehensive Hixtory of India, p. 6871

#Marshall, Monuments of Ancient India, CHI, p. 625,

* Buddhist Art in India, p. 50,

$Bachhofer, L., Early Indian Sculpture, p. 26,

¥ibid, p. 26, for a detailed description of the anstomical delineation and principles; ¢f,, ibid, pp. 216,
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was unearthed which contains a hybrid relief of a donkey-headed Yaksha. In depicting this.
Yaksha Pauni completes what had been omitted at Bharhut. Khara is closely associated with
Suciloma in texts'; but while Suciloma was depicted at Bharhut, Khara finds place at Pauni.*
Bodhgaya has also provided some Yakshi-figures, one of which is shown standing on a plain
round pedestal [Fig. 49]. She wears an elaborate coiffure besides the usual dress and ornaments.®
Two other Yakshi figures are exhibited in the Bodhgaya Museum; both are in standing posture
and one has a lion as her vahana. The State Museum, Lucknow contains railing-pillars from
Kauéimbi and Moosanagar which portray the same Bharhut tradition of reliefl carving. Kausimbi-
reliefs are flat while those from Moosanagar have more rounded anatomical contours. In two
such reliefs of Kauiarmbi,* Yakshis have been represented standing cross-legged; one holds a lotus
in her right hand (no. B. 731), the other (no. B. 733) is headless and without attributes. A
Yaksha (no. B. 732) from the same place is similarly carved and holds a bunch of flowers in his
left hand: his right hand is held at the chest. Bhita in Allahabad district has also provided railing-
pillars with stylistically similar reliefs [Fig. 50]. Other such reliefs are known from Moosanagar
which is fortytwo miles south-west of Kanpur in Uttara Pradesh. There are here three figures of
Yakshinls carved on railing-pillars. They are all shown standing without any vahane, and hold
flowers. Among the Moosanagar Yaksha figures, one stands with folded hands while the other
holds some object at the chest with one hand; the other hand hangs down.® In a specimen in the
Lucknow Museum (no. 53. 123), one side ol the rail-post has the relief figure of a Yaksha®; the
other side is carved with another Yaksha figure whose right hand is held near his head, and left
hand at the chest. He is accompanied by an undetermined bird. Amin’ bas provided two pillars,
one containing a couple (Yaksha and Yakshi) clasping each other; the Yaksha holds a wine-cup
in his left hand. The other pillar portrays a Padmapini Yaksha. The pillars are beautifully
carved with floral motifs, the like of which are not found elsewhere in the same scheme of
delineation. The dress and ornament patterns are identical with Bharhut figures, The Amin pillar
with Yaksha dampati is one of the earliest representations of a pair in Yaksha iconography.

A Yakshi figure on an octagonal column for Rajasan is also worthy of note on account of a
turban on its head.®

Among the Yakshi figures, the one on a pillar discovered at Mehrauli is a graceful example in
its pose and ornamentation. She stands as a idlcbhanjika, under a tree clasping its trunk with her
left arm and holding a branch with the other hand. The details of the tree are now missing; so
are Yakshi's face, hands and the portion below the knees. But this damage has not completely
obscured the beauty of the image. She wears a torque, three necklaces, a six-stranded mekhala
and a gracefully carved ribbon carelessly dangling down her shoulders and fastencd below the
navel. All ornaments are distinctive; of the necklaces, first carries a motif of two human heads,
the second a square pendant and the third, a round padaka with a floral motif. Her hair is done
in dviveni style, and her dhoti with its beautifully carved folds, and other details, make the image

one of the superb examples of the type [Fig. 51]."

1A Gardabha Yaksha who troubled people of Mathura finds mention in the Gilgit M&S, 111, 1, p. 15; Gardabha
as a dwdrapdla of Alavaka Yaksha finds mention in the 54, 1, p. 319.

2of. Deo, S.B. and 1.P. Joshi, Pauni Excavations, 1972, p. 47, pl. xxv, no. 1.

Barua, B.M., Gava and Badhagaya, 11, fig. 25a.

These reliefs are now preserved in the State Museum, Lucknow,

EShrivastava, V.M., Ruins of Moosanagar, Utrara Pradesh, January, 1560, pp. 27-30. Some of these figures have
now been shified to the Siate Museum, Lucknow.

Ssupra, pp. 67-68.
TASI, AR, 21-22, p. 47; 1922-23, pl. V, e; Agrawala, R.C., Lalit Kala, 14, p. 50f, pl. XVI, figs. 12, band 2.

8ASI, AR, 1918-19, Part 1, pp. 32-33, pl. IX b. In a Bharhut relief, turban is shown on the head of the Apsara
Alambushi. The scene has been identified by Liiders as representing celebrations connected with the birth of the
Buddba. 1t is said that here, the Apsara is impersonating Suddhodana; cf. Luders, CII, 11, Part I1, p. 102; CSB,

pl. XV, outer face.
vef, Agrawala, V.8, JUPHS, XXIV-XXV, 1951-32, pp. 191-92.
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A Yakshi figure, now in the Sunga-gallery of Mathura Museum (no. 00, J 2.4) is another
beautiful specimen of art. The Yakshi is shown loaded with ornaments consisting of a torque,
three necklaces, the first one with a tatanka-cakra, ‘disc,’ keyiira, ‘wristlets," mekhald and anklets.
She stands cross-legged holding in front a ribbon which girdles her back. She wears a diapha-
nous antariya in spite of which her nudity is clear. Her vahana is a grotesque dwarf with fanku-
karpa [Fig. 52].

Pitalkhora has several reliefs of Yakshas and Yakshinis belonging to the Bharhut tradition in
style and iconography.! In one case a Yaksha guard holds a spear, in another, two dwarf and
grotesque Yaksha figures with fankukarna are shown in the pose of supporting the balustrade
on their uplifted hands.*

The reliefs discussed above carry the unmistakable stamp of Bharhut style, although they be-
long to far-flung regions quite away from Bharhut. It seems that the guilds of artists who had
worked at Bharhut, spread to different places. Guilds were mobile units of co-workers, and it is
quite possible that, after completing Bharhut siipa, artists may have spread out to the regions
where they were in demand., This assumption leads to another possibility, viz., sculptures from
other places may be dated in the post-Bharhut period. Pitalkhora represents the period of
transition from Bharhut tradition to the other leading tradition in Yaksha sculptures as obtained
at Sanchi. At Pitalkhora, a dwarf figures of Yaksha carved in round appears for the first time;
fankukarpa was already known at Bharhut.® A transformation in Yaksha iconography was thus
in the offing, and it found bold expression at Sanchi in the grotesque figures of the bhdravdhaka
Yakshas. This evolution has left its traces in the western India, and at Bhiji' and Pitalkhora®
similar reliefs belonging to the second century Bc are found.

SATAVAHANA-KUSHANA PHASE

Representations of Yakshas and Yakshis of this phase are known from Sanchi, Amaravati,
Nagarjunakonda, Mathura and some other places. Independent Yakshi sculptures are now
rare; those of Yakshas are quite numerous. Certain epigraphs of this period furnish evidence of
Yaksha images being installed and enclosed with railings. A Nasik inscription (Liiders lisr no.
1143) refers to the setting up of a rail (veikd) and a Yaksha by Nandiérikd. The railing-motif is
found carved below the legs of the atlantes Yaksha figures on the Western gate of Sanchi, and it
reflects the iconic portrayal of the prevalent convention. An inscribed image of a Yaksha, belong-
ing to this time, has come from Pitalkhora (ancient Pitangalya).® It is inscribed as Kanhaddsena
hiramkarena kata, *‘made by Kanhadasa, a goldsmith.” The image is important for its grotesque
features and dwarfish proportions of the body [Fig. 54]. Its grinning face, fine modelling, hair-
style, a bowl supported on head by both the uplifted hands, ornament patterns, particularly the
necklace embedded with the amulets in the shape of human heads, all make the figure one of the
finest examples of early art. Deshpande points out that MahdmayarT refers to the Yaksha
Sankarin of Pitangalya,” thereby suggesting the identification of the Yaksha with the image. How-

YAncient India, mo. 15, 1959, pp. 81f. (P1. LVII, A-D); two Yaksha figure (2, b) exemplify the vira aspect in
that they are shown holding spear and sword; other figures appear as attendonts, holding cauri or casket,

%ibid, p. 73, pl. XLIX A; M.N. Deshpande points to their similarity with such figures at Nasik (cave 3) and
Bhija.

Icf. Laders, op. cit., pl. XXVIIIL.

icf. Coomaraswamy, A.K., HITA, pl. VII, fig. 24.

SAncient India, no. 15, p. 73, pl. XLIX, A; for chronology of Pitalkhora cave, ibid, p. 70,

ibid, p. 811, pl. LXI, Similar reliefs of Yokshas are known also from Kenheri, Kondane, Nasik (cave 3), in
Western India and Ruanweli and Jetavanaroma dagobas in Ceylon; cf. Deshpande, M.N., Ancient fndia, op. cit,,
pp. 81-82,

%ibid, pp. 69, 82, quoting Pramoda Chandra.
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ever, the image tallies more with the description of Nalakiibara as found in the Vishnudharmot-
tara FPurdna.' The text describes him as holding a ratnapdtr in hands. The grinning expression,
dwarfish proportions and particularly the mode of wearing diori connect the image with the Sanchi
tradition. Sanchi has supplied several images of Yakshas and Vrikshakds." Some of the figures
have dwarfish and grotesque features; this was a new development during this time. In the other
images carved in relief, Yakshas stand gracefully like their Bharbut cousins; in modelling these
are different from the preceding type of Sanchi-images. The Western Gate of Sanchi Stupa 1 has
cight bhdravahaka Yaksha figures, standing back to back, impressive in bulk and volume, but
dwarfish in size.* Their dress and ornaments are the same, although their patterns differ. Some
Yakshas are shown grinning, while others have contorted features; all of them support the parts
of torana above [Fig. 55|. The second type of Yaksha figure, as mentioned above, is scen in the
relief of Padmapipi Yaksha [Fig. 56]. He stands under a tree, holding a lotus-phalaka.* His
dress and ornaments are tastefully shown. Another Yaksha-S$alapani is similarly shown standing
beside a tree, holding a long spear in his left hand; the right hand is put gracefully on the waist.
His dress and ornaments are different from those of the preceding figure. Of particular interest is
his padmahdra worn loosely around his neck. His sword (or an arrow-case?) hangs on the trunk
of the tree® [Fig. 57]. Marsball has drawn attention to the belligerence in his posture of standing,
and suggested that the Yaksha might be one of the sendpatis.

It thus seems that Sanchi represents a continuation of Bharhut tradition in the form of
these reliefs. On the other hand, in the dwarf and grotesque figures,” it inaugurates a new type
which was retained in the Kushdpa period and merged in the Gapa figures of the Gupta period.
Another Yaksha of this type has been reported from Nagarjunakonda. He is a pot-bellied dwarf
standing with a tribhanga, holding his right hand in the abhaya mudrd; in the left hand he holds
a bag of jewels(?) [Fig. 58]. In some Yaksha sculptures found near Bhubaneshwar, the Sanchi
tradition of dwarf Yakshas repeats itself. Panigrahi discovered six such sculptures, four at Dum-
duma, and one each at Badgad and Panchgan.” These villages are in the vicinity of Bhubaneshwar
in Orissa. Of these, the two Dumduma statues are complete (ht, 5.77). “Their frontal pose,
bulged out bellies, bent knee, broad torques, heavy ear-ornaments, bracelets numbering more
than one in each hand...are strikingly similar...”™ (to the, Sanchi Yaksha figures on the
Western Gateway).”"® Another Dumduma Yaksha statue is similarly carved; it has elaborate
knots of dheti at the back and also shows *“‘a scarf with borders of beads worn in form of across
with a rosette at the point of intersection™” [Fig. 59]. The rest of the specimens are similar to
these figures. The Dumduma figures have sockets on the head, which shows that functionally
they formed a part of some other architectural piece.

The Mathura images of Yakshas and Yakshinis offer significant features of iconography as
evolved during the Kushipa period. These sculptures have found their way into various
foreign and Indian Museums.' Yaksha images of the Mathura school offer a variety of poses
and attributes, not noticed so far in many cases. Their grotesque features usually appear

1J11.73.12-13; the text is late no doubt, but so is the Makdmdyiri, The identification suggested here is only
tentative,

tCaralogue of the Museum of Sanchi, figs. 30, 31, AZS, A26, A43, AST,

IMarshall, J., Monuments of Sanchi, 11, pl. LIV, LVII, LIX.

fibid, 11, pl. L. a; also XXXY¥I, a, b.
Sibid, 11, pl. LXVI, a South pillar of the Western Gateway; ¢f, also, XXIII, LIIb, for other Yaksha for guar-

dian figures.
eMarshall, Monwments of Sanmchi, 11, pl. LIV, LVII, LIX.
TPanigrahi, K.C., Archaeological Remains at Bhubaneshwar, pp. 207-8, figs. 4-5,
Bibid, p. 207.

Fibid, pp. 207-8.
19Cowsaji Jahangir Collection, Bombay; Museums at Calcutia, New Delhi, Lucknow, Allahabad, Mathura and

Patna; clso Boston Museum; cf. Catalogue of Indian Collection in the Museum of Fine Arts, Boston, Sculpture
nos, 21, 1701, 21. 1715 for Moggarapini Yaksha.
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prominently. Some images are nude; for instance, no. 453 (Ht. 10" % 1.8") showing a squatting pot-
bellied Yaksha with conspicuous genitals. Some other similar figures are assigned to the Gupta
Period (like no. 2500 Kumbhanda Yaksha: no. 783). A Kushiipa Yaksha, nude hut not so con-
spicuously, is known from Palikhera (no. 721). As carriers also Yakshas occur at Mathura. In the
statuette no. 988 is shown a pot-bellied dwarf Yaksha seated in lalitdsana carrying a basket in
the upraised hands. In one bas-relief no. 15.995 Moggarapini Yaksha holding a musala in the
left hand, with right hand in abhaya mudrd, is shown. The figure is entirely nude showing a droop-
ping phallus. In another specimen, representing bust of Moggarapini Yaksha, he is shown inside
an arched forama. A mace is in his right hand; his left hand, akimbo, is kept on the belly. His
grotesque and corpulent figure has a grinning face [Fig. 60). Another statuette shows a grinning
Yaksha holding a modaka(?) in his right hand. With his left hand, he is touching his left ear,
[Fig. 61]. Both these statuettes are now in the State Museum, Lucknow. Two stone-heads may
also be mentioned in this connection. OF these, no. 2559 is a grotesque male head (Ht. 5}") with
moustaches and the other no. 2606 (Ht. 47) is a head with fierce features. A Yaksha bust now in
the Indian Museum, Calcutta (numbered there as A. 25034), has bulging eyes and peculiar eye-
brows, curves on forehead and extended moustaches. He is shown blowing a conch which he
holds at his mouth with both the hands.! A bump at the head, representing crown (?) is also
noticeable,

Mathura has provided a large number of railing-pillars portraying seductive figures of beauti-
ful maidens. Agrawala identified in them some popular motifs of daily life or festivals.* But
these identifications do not account for all the railing-pillars. In these figures maidens are us-
vally depicted as standing on the crouching dwarfs of heavy built, for instance J.4, J.6, 1.9;
J.44 [Fig. 53] etc., or standing under different trees such as Kadaritha (J.275 of Lucknow Museum),
or Afoka (1.58, 1.64, 1.26, 140, 1.55, etc.) or Aivattha (J.63.4) [Fig. 62]. These images
have attracted the attention of most of the Scholars of Indian Art.? A stark nudity is their pre-
dominant feature, and Coomaraswamy* has observed that it was due to the nature of these deities
symbolising ‘the auspicious emblem of vegetative fertility.’ A marked nudity in the sculptures,
particularly Salabhaiijiki, seems to have started from Sanchi and Mathura and continued through
various ages.®

By the manner in which they are depicted, nude and provocative, they fulfill the role of
Marakanyds as found in the Lalitavistara.® By their exhibitionist stances and erotic suggestions,
these maidens tried to spoil the rapa of the Buddha, but failed to do so. Mira occurs as a
Yakkha.’ and Yakshis, it is said, composed his retinue.® The Gilgit MSS.” refer to several Yakshis
of Mathura viz., Alikd, Megha, Venda, Timisika. It also refers to a nameless devatd of Mathura
who appeared nude before the Buddha and was admonished.’® This tradition stands corrobora-
ted in the railing-pillars. The maidens’ portrayal, sometimes as Vrikshakds, or as standing on a
naravahana, confirms them as Yakshis and elaborates the Bharhut art tradition. In such images,
sometimes the females are depicted holding some weapon [Fig. 62); similar images are known
from Pitalkhora in the second century Bc, and illustrate the motif of attendant deities.

Some Yakshas who occur prominently in the Buddhist texts also find depiction in the Mathura

IThe description is based on personal verification. Agrawala calls it pre-Kushana; cf, Indian Art, pl. XCI and
the description.

2574, pp. 155-59,

3Smith, V.A., History of Fine Arts in Indla and Ceylon, p. 40; Rowland, B., Art and Architecture of India, p. 96,

LHIIA, p. 641

Sibid, p. 64,

Ssupra, pp. T4-75.

Tsupra, p. 11,

BMakdvastu, 11, pp. 311-12, 363,

™11, 1, p. 151.

10jbid, p. 14.



124 YAKSHA CULT AND ICONOGRAPHY

art. One such Yaksha is Vajrapdni. This Yaksha of the Pali Buddhist texts appears as a mentor
of the defaulters of the creed. Buddhaghosa in his Sumangala Vildsinii* identified him with
Sakka. Vajrapini is a Yaksha of great power'—malaradhikid (MMK, 503) and Yakshendra
(1.25) in the Manjufrimilakalpa. He is also one of the Yaksha-chiefs (MMK, 111. 547). Various
incantation-formula have been suggested for winning him over. In the same work (I1.290f),
it is said that strength and physical likeness of this great Yaksha could be attained by worship-
ping. We learn that his worship him, on completion, results in his appearance in the wake of storm
and cloud-burst, attended by Vidyds, Gandharvas, Nagas, Kinnaras, Yakshas, etc.? The devotee
is granted skill in various arts, royalty, and the power to disappear at will. He lives a long
life and, after death, goes to Vajrabhavana. A mudrd named vajrodbhavd has also been
mentioned in connection with this Yaksha,* and oblations consisting of aguru scent have been
prescribed.®

Coomaraswamy® identified an image (E. 24) in the Mathura Museum as that of Vajrapini
Yaksha, but Agrawala has said that on account of the Vajra held in its right hand, the figure
represents Indra.” However, a statuette (no. 2501, ht. 104") from Mathura shows a corpulent
figure of Vajrapani holding a double -headed vajra.

Mathura Museum has an interesting image (C. 3), which came from Maholi [Fig. 63]. It shows
a seated, corpulent Yaksha having a huge-body and unusually bulging-out belly. The Yaksha’s
moustaches are prominently shown. He wears a torque and kundalas. His arms are broken, but
from the upward thrust of the shoulders, it scems that these must have been upraised in order
to support something (a bowl?) resting on the head. A verification from the image indicated the
traces of some carving over the head. The image is erroneously described as that of Kubera.
Similar other figures are known from Mathura (e.g., no. C. 6 and 2519), but identification of
them as Kubera is far from certain. In light of the above observation, it is safer to regard the
image as representing some bhdravdhaka Yaksha in line with the Sanchi tradition; the sitting-
posture is however, an alteration from that tradition.® The image is an impressive example
showing a masterly handling of massive form; the modelling is perfect although the task of
handling such an image was no doubt difficult.

Mathura also has other male figures shown standing with or without a tree in the background,
holding cauri (J.126, Lucknow Museum), garland (J.270, same Museum) flower or fruit (B. 83;
H. 81) but essentially they are very similar to each other in appearance, corpulence, ornaments
and particularly the design of crown. lconographically, these also seem to belong to the Yaksha-
tradition and in them may be identified, Yaksha, princes or deities. Their exact identification is,
however, not possible.

Since the preparation of the Catalogue of Mathura Museum, more Yaksha figures have been
added to the collection there, in which many iconic characteristics are indicated. An Ahicchatrd
terracotta (no. 4791) shows a pot-bellied Yaksha used as a toycart.” No. 4662 is a stone fragment
showing a grotesque Yaksha (Ht. 84" x 6§”) stretching the mouth with both the hands. The figure
comes from Etawah.!® No. 4248 is an early Kushdna example representing the torso of probably
a Yaksha (4'. 6”) wearing a torque. The sculpture nos. 4480 and 4549 are more important for
details. The former shows a headless Yaksha seated on the head on animal, a lion; part of the

12 264: cf. also Divydvaddna, p. 130; MA, 11, 277f; Ayakiita Jitaka, 111, 97.
IMMK, 1, 36, 166.

%bid, 11.294.

4ibid, p. 503.

4bid, p. 297.

€Y akyas, I, pl. 15, fig. 2.

1Agrawala V.S., Catalogue of Mathura Museum, JUPHS, XXI, 1949, p. 145.

#A. Similar image, smaller in proportion, is in the National Museum, New Delhi,
#¢cf, Similar terracottas nos. 5100, 5105 from Kau$imbi in the Mathura Museum.
1%f, Ahicchatri Yaksha, infre, p. 125.
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belly and the feet of the Yaksha are tied with a scarf. The latter shows a Yaksha as a Vriksha-
devard amidst leaves of a tree, holding a basket of flowers on his left hand.! A terracotta couchant
Yaksha (no. 3564) in the Mathura Museum is shown blowing two long pipes held in the hands.

Amaravati’ and Nagarjunakonda also have supplied interesting figures of Yakshas, A Nagar-
junakonda pillar fragment (National Museum, New Delhi, no. P. 2542),* contains four figures of
Yakshas in various delectable poses. One stands supporting a huge danda, and hence, he may be
called Dandapanpi. The other Yaksha sits holding his right hand in the abhaya mudrd, or 1s hold-
ing a rosary [Fig. 64]. The third panel has the Moggarapini Yaksha, sitting like a vira, while the
Yaksha in the fourth panel is shown delightfully occupied in dancing [Fig. 65]. All these figures
all well-conceived in form, and have grotesque features.

A unique image of a Yaksha is known from Ahicchatri.' The image [Fig. 66] is carved on a
rectangular block of stone whose upper side must have served as a seat. The knees and the arms
and legs of the Yaksha figure served as the legs of the seat. The Yaksha is pot-bellied, and is
shown stretching the two ends of his mouth with the index-fingers of both his hands. His hair is
arranged in three parts, two on the sides and one in the middle of his scalp; the remaining por-
tions in between show the simantas, partings. The big bulging eyes, teeth peeping through the
mouth, the moustaches, large ecars and deep navel are the other features worthy of note. He
‘wears a ghutannd, and his ornaments consist of a garland around the neck and three bracelets.
The image carries an inscription reading: Bhikshusya Dhamaghoshasya danam Pharagulavihdra
Ahicchatrd.

The Gandhara region has also supplied some Yakshipi images.® Those of Hériti and Pincika
from Gandhara have already been discussed. Among others, there is one figure of a Yakshini
standing under 2 palm tree, on a water-vessel carved with three steps.® Another Yakshini is
shown with a lotus and a parakeet.’

The Kushipa sculptures of Yakshas and Yakshigis are characterised by the development of
such attributes as lotus, stafl, cup, sitting or standing or crouching postures and smiling or fierce
‘expressions. On the basis of the predominent characteristics, some individual types such as
Kubera, Moggarapini or Padmapdni Yakshas may also be identified. The Yaksha images in the
Kushiina period are generally not provided with labels; in some cases, there are inscriptions
which indicate that they were worshipped. The seated figures Yakshas in the Kushiina art of are
comparatively less in number. Yakshas as grotesque-featured dwarfs are also known in this
period. Thus it appears that the mahdkdya concept of Yakshas had been discarded, and they
had been reduced to the status of dwarf, losing their previous supreme iconographic importance.

PosT-KUsSHANA IMAGES

Yaksha sculptures in the Gupta and mediaeval periods are not so numerous. Although Kubera
‘was a popular subject for images during his time, other Yaksha and Yakshi representations are
tare. One relief from Ucchahra, in Satna district, shows the bust and head of a pot-bellied
Yaksha with elegant coiffure. In the image, he is shown hiding his mouth with his left hand.
Another Yaksha figure, standing, identified as Ghantikarna from the big pendulous bells in the
-ears, has been reported from Mathura. He is pot-bellied, nude, and holds a club in the right
hand and a vase in the left. A third eye is also shown on his forehead which connects him with

1Al the numbers refer to the Register nos. of the different sculptures in the Mathura Museum; for another
fower-collecting Yaksha (image no, 47, 111, Lucknow Museum).

2infra, p. 137,

3Longhurst, MASE, no. 54.

‘Bajpai, JUPHS, XXIV-XXV, 1951-52, pp. 193-95.

bcf. Ingholt, H., Gandharan Art in Pakistan, nos. 359, to 364,

%ibid, no. 359,

Tibid, no. 362,
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a Gapd of Siva of the same name’ [Fig. 67]. In the Gupta art, Yakshas either appear as deco-
rative motifs® or in the form of Gands, the story of whose origin and association with Siva and
Ganesa makes them an independent image group. The Pramathas or Ganas were obviously the
image types that were derived from the early Yaksha images. These derivations are confirmed
by their attributes such as staff, pot-belly,® and various standing or sitting poses # The nudity
with conspicuous genitals also continued to the Gupta period in the Yaksha images.* But the
composite type of figures disappeared. A comparatively small number of Yaksha figures, as also
their use as decorative motifs, indicate that they had lost their independent status and merged in
the personalities of greater cult gods such as Siva, Gapesa, the Buddha and Bodhisattvas in the
Kushipa and Gupta periods. Therefore, their iconography has not been described in the contem-
porary iconographic texts which otherwise contain copious material about the other cult gods.

However, that Yakshas and Yakshinis were not entirely eliminated is proved by the emergence
of 24 Yaksha Updsakas and Yakshin1 Sdsanadevatds of the different Jain Tirthankaras. Other
images of Yakshas and Yakshinis are also known in the mediaeval times. The Museum at Sanchi
contains a figure of a demoniac Yaksha (no. A.122) with moustaches, curly hair, beard and long
canine teeth. The tongue of the Yaksha is pressed between his lips, and in the ear-lobes he wears
large round buttons. Several Yakshini figures from Ghusai, Gyaraspur, Suhania etc. from the
Madhya Bharat region are preserved in the Gwalior Museum.® One of the most interesting
Yakshipi images in the Gwalior Museum comes from Gyaraspur (no 5/72). The figure in relief
carclessly wears a short printed garment around her hips with tassel dropping from it between
her thighs. Her hair is beautifully done up at the back. The head is decorated with beaded
strings (mauktika jala)’ in loops. She wears round kundalas and a close-fitting necklace in three
strands containing different decorative devices. From the third, lowest strand drops a pendant
between her breasts, dangling down to the left part of her waist. Another loose necklace covers
her breasts. The arms, and the legs (below the knees) are broken. The figure wears a smile [Fig.
68]. Such figures with hands on the robe in the act of disrobing (or wearing such attire) are
known from the Kushdna art of Mathura also (for example, railing pillars nos. J.26 and L7T1).

A large number of Jain Yaksha and Yakshini images are known from different parts of India,
particularly Western, Southern and Central India.® The antiguity of these images may go back
to 8th century AD. It is significant that among them Yakshinfs are more numerous. Also,
various Brahmanical cult deities, like Siva, Karttikeya, Durgd, Brahma and Manasi may be
comprehended in many of the Jain demi-gods such as Gomukha, Brahma, Iévara, Garuda,
Kubera, Varuna, Ambiki and Padmavat1?

In the Central Indian iconography of these demi-gods, Deogarh (Jhansi distt.), Pathari (Vidisha
distt.), Simhapur (Shahdol distt.), Tripuri and Sohagpur {Jabalpur distt.), are important. Deogarh

1¢f, Harlvamia Purdpe; Bhavishya Parva, Chs, 80-83,

*For such Yakshas at Sanchm Museum; cf. Catalogue of Museum of Archarology ot Sanchi, nos. A9 PI. XI,
{p. 321.) of Gupta period; also nos. Al115, p. 35, 142, 148, etc., which are early mediaeval.

3cf. Mathura Museum stone fragment no. 4725 of 6th-Tth century AD, Consolidated Repart of Archaeological
Musewn, Mathura, Lucknow, 1961, p. 59.

‘For such Pramatha and Gana figures from M.P; cf. Bajpai, K.D., Lalit Kaia, no. 10, Pp- 21-24 and figs. 1-7;
also Banerji, R.D., The temple of Shiva at Bhumra, MAS/, no. 16, pis. IX, a, b, ¢ X.

EMathura Museum Statutes no. 2500 and 783,

¥cf. nos. 18/9; 11/3; 18]1; and 17/123, this last figure is a bust of a Yakshin, holding the mango fruit with
leaves which might help in identifying her with Ambika, although lion or children are not shown. 17/128, Yakshi
under the banana plant.

"Meghadita, 11.9. with Mallindtha’s commentary as Sironihita mauktikasara; of, also Raghwvarmds, XVI11.23.,
Muktdgupo-nada antargata Srijamanll,

8cf. Sankalia, H.D., A Volume of Indian and Iranian Studies, Pp. 3331T; Shah, U.P,, Studies in Jain Art; BPWM,
3, pp. 63-65, 70; Desal, P.B. Jainism in Sruth India, JIH, Vol. 35, 1957, Pp. 245; Bhattacharya, B.C. Jaina Icomo-.
graphy, Pl. XX11-XX1V, for Navamuni; Barabhuji and Trishula Caves in Orissa.

PDHT, pp. 56211
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alone, as an important centre of Jain art, has yielded more than two dozen such sculptures in
round or in relief. The place is scattered with some thirty one Jain temples! and, on the temple
no. 12, twenty Yakshinis along with their Jinas have been represented. They are all inscribed.
The following Yakshinis have been identified.?

Four-armed Cakresvari (Jina Rishabha)! two-armed Saraswati (Jina Abhinandana); Sulocani
(ina Padmaprabha); Sumalin1 (Candraprabha); two-armed Bahuriipi (Pushpadanta); four-armed
Sriyadevi (Sttala); two-armed standing Vahni (Sreydmsanitha); two-armed Abhogarohint (Visi-
pujya); two-armed Sulakshapa (Vimala); two-armed Anantavirya (Ananta); two-armed Surakshitz
(Dharma): two-armed Sriyadevi and similar Anantavirya (with Jina Santi); four-armed Arakara.
bhi(?) Kunthu); two-armed Tiradevi (Ara); two more unnamed Yakshipis (Munisuvrata and
Nimi) and four-armed (Padmavati, Varddhamina).?

On comparison of these names with the other lists,* it appears that these Yakshints probably
present a local Central Indian tradition different from both Digambara and Svetimbara tradition,
As far as their dating is concerned, Sankalia regards them to be of 11th century® Ap although,
according to him, some of these like Surakshitd and Tarddevi may belong to even C. 600 AD.®
The difference of names in this list may also indicate that before the standardisation of the
names ol Yakshigis, many names were taken into account earlier, but they could not obtain accep-
tance and eventually these gave way to fresh names. As regards the Deogarh reliefs, the majority
of these are shown standing. They are usually two-armed, and their vdhanas have not been
always shown,

From Deogarh temple no, 19, two more images of Yakshis have been reported.” One repre-
sents Cakreswari, eighteen-armed, holding rosary, noose, flowers, wheel, and mirror besides
other indistinct objects. She is shown in lalitasana on the back of a sitting Garuda figure, Around
her on the stele, six female and two male figures, probably Yakshinis and Yakshas, have been
carved [Fig. 69]. Another Yakshi, probably MalinT or Sumalini, is shown with a bull mount,
She is eight-armed, with all her arms except lower left, broken, The parikara, ‘stele,’ of the image
is amply decorated [Fig. 70].

Khajuraho, another centre of art, has yielded many Yaksha and Yakshi figures, Among these,
an image of Vijaya holding gada and cakra, now in the Jardine Museum, may be mentioned,®
Gomukha Yaksha appears rather prominently on the four corners of the Adinath temple, as a
four-handed standing figure holding various ayudhas and wearing ornaments and Yajnopavita,
This Yaksha, who was the updsaka of Adinitha and who had Cakreswari as his consort, appears
often in the Jain iconography. One of his images is known from Gandharawal of Dewas district
in Madhya Pradesh.” In the image he appears as a bull-faced, corpulent deity, holding elub and
lotuses in the different hands [Fig. 71]. In an image from Hathmo in the Jodh pur district, Rajasthan,
a four-armed Gomukba is shown secated in lalitdsana on a lotus-seat. In his two upper hands
and the lower left hand he holds a parasu, ndga, and citrus, respectively; his lower right hand
is in the abhaya mudra. A male attendent is shown towards his right [Fig. 72].!° The Jain icono-

Ldnnual Progress Report of Hindu and Buddhis Monuments, Northern Circle, 1918, pp. 8-9,

%cf. V'S, pp. 16411, where some similar names of the Jain Vidyadevis have been given,

*Sankalia, H.D., DCH, 1, March, 1940, pp. 157-68,

Ysupra, p. 49: and Appendix II.

$Sankalia, H.D., DCB, 1, p. 163.

Sibid, p. 163, fig. 8 and 9 respectively; Sankalia thinks that these Yakshinis may belong 1o the Sveiimbara sect
-of Juins, For similar Yakshis at Badami, and Gujarat. cf, Sanksalia, H.D., DCB, March, 1940, pp. 185-88.

TASH, AR, 1917-18, Part ILplllbandc.

BAgrawala, Urmila, Khafuraho Sculptures, p. 108[; quoting Bhattacharys, Jaina leomography, pp. 90-119,

*Thakore, S.R., Catalogur, p. 46.

WSevernl Gomukha images are deposited in the Lucknow State Museum, e.g. nos. 56~418, 56419 (Mirzapur,
shown with his consort Cakred-vari); G. 355, details similar, Bhagadeva, Mirzapur); the antiquity of this Yakshas
figure goes back 10 Kushdpa period in the Mathura sculptures, In one image (no. J.83, Lucknow Museum )
Gomukha stands as an attendant, to the top-right part of the stele of a Tirthankara image, which is daiable 10
Kushipa period.
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graphy also portrayed the ashtavasus like Gomukha, bull-faced. Cakredwari and Gomukha appear
to have been a popular pair. A twelve-armed image of Cakreswari with Gomukha is known
from Sonda in Karnataka.! Recently a bronze image of Rishabhanatha with this Yaksha pair
has been acquired by Nagpur Museum,* from Rajoapur-Khinakhini. A twelve armed figure of
Cakreswari appears on the lintel of the entrance to the Pirévanith temple of Khajuraho. On the
corners of the entrance other Yakshinl figures are also noticeable. In the ubiguitous band of
sculptures on the exterior of this temple, Cakreéwari, Gomukha, Dharapendra and Padmavatl
and Ambikid may be identified. Padmavati also appears in the mandapa of the Santinith temple
along with Dharanendra seated under a tree with Tirthankara. The Yakshi holds a child.
Padmavati’s image is also found embedded in a bavali behind the Santindth temple. She holds a
child, a bunch of mangoes, noose and a pustaka in her four hands. She occurs also on the left
side of the exterior of the Adinith temple.® Siddhdyikd Yakshl appears on the main sanctum of
the Santindth temple. The local Muscum at Khajuraho contains a broken image which holds in
the only extant hand a noose (Kamala?) her vdhana is a horse; on the basis of this vdhana she may
be identified with Monovegd of Aparajitapriccha (ch. 221, verse 20)" or with Gdndhdri of Vistusara
(p. 188). On the exterior of the Adinith temple, there is an eight-armed goddess with a swan
vihana which finds mention in texts in case of at least four Yakshinis, viz., Vajraérifikhald, Jvala-
milinl, Anantamati and Gandhdri. But it is not possible to decide which one is represented in
the figure.* An image of Kandarpa as Minasi has also been identified on the left exterior of
Adinath® temple. She holds in some of her eight hands, mushtika, dagger, bow, mace and
pitcher. One hand is in the abhaya mudrd.

The Dhubela Museum in Madhya Pradesh contains the images of Cakre$wari, Gomedha,
Ambiki and Gomedha. In an architectural piece (no. 599), there is carved a four-armed seated
figure of Gomukha Yaksha with the ears and horns of a bull, holding a cup and a pitcher in the
extant right hands. To the left of this relief, there is another similar figure with same attributes
with an addition of a rosary in the lower right hand. Some other icons in the Museum are also
important. The Yakshi Cakreswari, (no. 547), four armed, holding cakra in both her upper hands,
rosary in the lower right and flower in the lower left hand—is a good specimen. She is riding on
a Garuda.”

Ambika also finds a prominent place. In one of her images (no. 126), she is shown with her
children and her consort: the latter is given an insignificant status on the parikara. In another
type of her images, she is shown sitting with her consort under a tree along with her presiding
deity (82, 227, 158)* All these Dhubela Museum Yakshis seem to have come from Rewa, or
Sinhapur in Shahdol district. Padmdvatl Yakshi is known from Sohagpur.”

A stele from Tripuri'® displays several deities with Padmavati, serpent-hooded, occupying the
central niche. The extreme corners are occupied by Yaksha figures. To the right of Padmavati,
is probably Kalika or Vajradrifikhald, four-armed, holding a lotus, niga and a ghafa; to Padmi--

1Desai, P.B., Jainism in South India, p. 131.

L dnekdnra, XV, 2, p. 86.

3agrawala, U, op. cit., p. 108,

She has been variously identified as Kandarpd or Minasi on the basis of the noose (or lotus) held in her hand.
¢f. Agrawala, U., op. cit., p. 109 note 1. But these two aitributes are very common, on the other hand, horse,.
which is not so common, may help in identifying her.

5For certain other views; cf. Agrawala, U., op. cit,, p. 109, note 2.

fibid, p. 109, note 3.

:;nmhﬂ' image :;‘mrdmﬂ. no. 184 is similar; her two lower hands are broken.

or another bikd Yakshl image from Sohagpur, cf. Banerji, R.D., M .3, pl. . 1. Padmavatl
has also been illustrated here in pl. XLL2. % o gl o
ARSI, no. 23, pl. XL1T, fig. 2.
szajpai. K.D., Two sculptures from Tripuri, Bulletin of Ancient Indian History and Archacology, no. 1, 1967,.
p. 74,
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vail's left is another Yakshi, All the Yakshi figures are four-armed and have their natural right
hands in the eblaya mudrd [Fig. 73]. Another four-armed image of Padmivati is known from
Sarangapur (Raigarh distt., M. P.). Her natural right hand is in the varada mudra, the rest of her
arms are broken. Pirivanitha, her presiding Jina is shown seated on her serpent hood [Fig 74].

Among the prominent Yakshinis of South India, Jvilimilini, Padmivati, Cakreéwari and
Siddbayikd may be noted.! Particularly interesting are the two images of Siddhayika as identified
by Desai* from Settipodavu, near Kilakudi in Madura taluk of Tamilnad. In them her terrifying
and benevolent forms have been indicated. In one of the sculptures in a group of images there,
she is represented as a female warrior seated on a lion, holding a drawn bow and arrow in the
right and left hands. Her lion is shown grappling with an elephant ridden by a male warrior, In
another image, her placid representation, she sits on a pedestal in lalitdsana holding a fruit in the
raised right hand, while her left hand rests in her lap. This Yakshini enjoyed a fairly prominent
status in Tamiload, which is proved by an inscription dedicated to her. This belongs to 8th cen-
tury AD and is engraved in a cave on Paficapindavamalai hills in the North Arcot. It states that
‘some Naranan caused to be incised the image of Ponniyakkiydr, the golden Yakshi,’ probably
Siddhiyiki. Inside the cave there is also an image of two-handed Siddhayika.?

In the Western Indian School of painting various such themes have been recognised, which
further indicates the important status of these demi-gods.* Some of these Yakshinis, particularly
Cakredwari® and Jvilamalini, found their exclusive worshippers in the South, where a Tintric
cult, with Elicarya as its founder, developed around Jvilimalint, which is indicated by the Tan-
tric work Jvdlamalinikalpa.® In an epigraph from Sedam, (Hyderabad State) are indicated mystic
rites for her worship by the mahdjanas of that place.” Another inscription® refers to the injunc-
tion of taking out her image in procession on the occasion of service of Heldcarya. Desai has
indicated that the worship of another Yakshi, Siddhayika, was also very popular.’ Padmivati
was another Yakshl who held an important status and received worship from the royal families
and aristocracy, and in south India, her name is often found in the epigraphs from 10th century
AD.' Some of these Yakshinis even acquired the status of Jain Vidyadevis.!! It is also significant
that in the early Yaksha iconography a pair is rarely encountered, while in the Jain system of
popular gods as well as their iconography, that is common.

Ambika*

Among all the Jain Sdsanadevatds, she is most prominent. She is the Yakshinf of the twenty
second Jain Tirthankara Nemindtha, although in sculptures sometimes she is shown with
Adinitha and Pirévandtha.’® Her story is preserved in certain works'® and her images and tradi-
tions of worship are described both in Digatibara and Svetdmbara Jain works. According to

1Desai, P.B., Jain'sm in South India, pp. 37, 39, 58, 65, 69, 90, 131-32, etc.
*ibid, pp. S8,
#Desai, P.B., op. cit., p. 39.
fcf. Moti Chandra, Jain Miniature Paintings of Western Indla, figs. 33, 34, 3€, 41, 46; nlso Sheb, U.P., Studics
inJaina Art; Majumdar, M.R +JUPHS, XXTII, PL. 1-2, pp. 218-27,
5Sripala Katha, pp. 320, 401,
SEp. Ind., XXIX, p. 203; of. Desai, P.B., op. cit., pp. 47, T4, 172
TEp. Ind., XXIX, p. 203.
¥ibid, p. 201 also Ep, Ind., 1V, pp. 136-37.
"Desai, P.B., op. cit., under Siddhdyika,
1%ibid, pp. 1714T,
M Bhattacharya, B.C,, Malaviya Commemoration Volume, Benaras, 1932.
12For literature on her cf, Shah, U.P., lconography of Ambika, Bombay University Journal, September, 1940,
PP. 147M; Agrawala, R.C., IHQ, Vol. 32, no. 4, pp. 43400; Dessi, P.B, JIH, Vol. 35, 1537, P. 245; also Jainism
in South India by the same author.
138hah, U.P., op. cit, p. 165, fig. 33 and 34.
WVividhatirthakalpa, pp. 107-8.
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her legend in the Vividhatirthakalpa (pp. 107-8), she fed the food prepared for a Sraddha to a
..Iu.in monk breaking his fast. Being afraid of incurring the wrath of her husband for this act, she
fled from her house. The act brought good luck to her and her family; but frightened by the
approach of her husband, she jumped into a well, and died with her two sons, Siddha and Buddha.
Some variations in the legend are also noticeable. According to another version, she belonged
to Kodindra in Mabdrashtra or Girinagara; her name is also given as Agnild, and her sons are
named Subhankara and Prabhankara. As a result of a good act in feeding a Jain monk, she was
reborn as Kishmindi, and accepted as a Yakshipi of Neminatha. Her husband, who had com-
mitted suicide, was reborn as a loin; in the iconography, he seems to figure as her vdhana.

This Yakshini enjoyed a fairly wide worship. Ujjayanta, Raivatakagiri, Hastindpur, Dhimpurd,
Ahicchatrd, Mathura and Pratishthina were some of the places which had her temples, according
to Jinaprabha Suri® Her images have been reported from different regions from all over India.
It seems that different forms of her worship, including Tantric form,* were prevalent.

U.P. Shah has exhaustively treated the subject of her legend and iconography, and his con-
clusions may be summed up here. Images of this Jain-goddess may be divided into three groups
according to the number of arms they bear, namely, (a) two-armed (b) four-armed and (c) having
more than four arms. These are further sub-divisible in the Digarhbara and Svetdmbara classes,
There may be variations in other forms of Arbika, but lion is invariably her vdhana, and her
complexion is golden.* Mention is made of her two-armed varicty of images in several dhydnas,
namely, the Urjjayantd-stava (V.13), the Caturvimsatika of Bappabhatti, the Ambikdshaka of
Amba Prasid, the Prarishiha Saroddhara of Pandit Asidhara and the Pratishthatilaka of Nemi-
chandra. And her images and figures related to these dhydnas have been found abundantly.®

It seems that the two-armed variety of her images provided a basic model for those of her
images with four-arms. In such cases, she has been conceived as holding sword, cakra, dmramafi-
Jjari, citron, noose and goad. The different works giving her dliyana in this connection are as
follows: the Trifashjisalakdpurusha Carita, the Pravacanasdiroddhara, the Vividhatirthakalpa,
Acdradinakara, and the manuscript of Ripdvardra Nirvanakalika,®

Her eight-armed forms have also figured in different dhydnas® but of great interest is her terri-
fying form described in the Ambikd-{dtankah (Bhairava Padmavati Kalpa),® in which she is des-
cribed as Bhimanddi, Candikd, Candaripd, Aghora and destroyer of the whole of existence. This
form of the goddess has been illustrated in an image from Vimala Saha temple at Mt. Abu.®

Among some of her important images, the following may be noted:

Ambikd from Patiyan Dai (Distt. Satna, Allahabad Museum). She is shown standing, flanked
by her children. A lion is shown towards her right. Her four hands are all broken. She wears
the usual dress and omaments. On the different sections of the stele, the other twentythree
Yakshinis bave been shown along with their inscribed names'® [Fig. 75]. Several other images of
this Yakshi are known from other places. In an image now in the Museum at Khajuraho, she is
standing, four-handed, with two hands broken and the other two holding uncertain objects. The

1Shah, U.P., BUJ, Seplember, 1940, pp. 147,

Zibid,

3 4smbilddevi-Kalpa of Subhacandra in MSS. ef, Shah, U.P., op. cit., p. 149.

iShah, U.P., op. cit., p. 149.

*ibid, pp. 149fT; for images pp. 152fT; also T.N. Ramchandran's classification, He refers to three dhyanas of
Ambika— (i) in the laudatory verse reciied in Canarese by the temple priest at Jina Kinchi; (1i} in palmlealf MSS.
in possession of the temple-priest of the same place (iii) in some more images such as ihar of Dharmidevi referred
ito as the Yakshiolin place of Ambika. cf. Tiruparutiikunram and its Temples, p- 209, quoted by Shah.

5heh, U.P., op. cil., pp. 158,

Tibid, p. 16l.

Bibid, p. 162,

vibid, fig. 25.

M,g'uprd, P 150,
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mangoes are shown at both the sides of her head on the stele. A lion is on the pedestal. In the
Dhubela Museum, in Chhatarpur district of Madhya Pradesh, there is an image showing Gomedha
and Ambikd. Both are seated under a tree, with their presiding deity Nemindtha. Ambikd holds
a child in her left lap. On the pedestal, five devotees have been shown, two for Gomedha and
three for Ambika.

At Mathura, in one of her early images (no. D, 7) she figures as the principal deity surrounded
by Vishnu, Kuvera, Balarima and Gane$a.' At Khajuraho, her images are also found decorating
the outer walls of the Parévandth temple and the doorjamb of the Adinitha temple. In the Jatter,
she is sitting on a lion, holding mangoes in one hand and a suckling child in the other.

The Yaksha pantheon, thus, was quite large. At the same time, it consisted of different hierar-
chical positions. Most prolific information about them seems to come from Buddhist sources
regarding early phase of Ysksha-worship and from the Jain sources about the later phase. The
cult may have waxed and waned due to the inroads of the other powerful religious systems, but
it never lost its popularity; it is clear that if the old Yakshas were converted or eliminated, the
new Yakshas joined in the ranks.

1Agrawala, V.5., Some Brahmanical deities in Jaina Religious Art, Jaina Antiguary, March, 1938, pp. §9-92 for
some other similar images.



CHAPTER

7

Allied Motifs

Animal-Faced Figures

IN the early art related to Yakshas, composite motifs are found rather abundantly. In all pro-
bability, such motifs were meant for illustrating the monstrosity of Yakshas. They are in con-

sonance with the belief that Yakshas could assume any form at will. They also indicate the

totemistic origins of the Yakshas, if Yakshas are to be regarded as one of the ancient forgotten

tribes. Just as the ancestor-worship, expressed by various rebirth-stories regarding Yakshas, enri-

ched the Yaksha-cult, the totemistic worship also might have contributed towards the same end.

In Indian art, various animal-headed cult-deities are known, for instance, Naigamesha, Aja,
Ganesa, Nrisithha and Variha; but the earliest sculptures in this art-tradition belong to Yakshas.
In course of time, such representations were accepted in the iconography. The Apardjitapriccha
(233. 4-6) prescribes the combinations of animals and birds, humans and animals or humans and
birds, for depiction in art.

A much earlier text, the Lalitavistara has more vivid and elaborate details of the countless
deformities concerning the Mdraputras.! Among these Maraputras, an explicit reference to
Yakshas is also found. Some of the features occur in the Yaksha figures of the second century
AD, and these may be related to the contemporary tradition as found in the Lalitavistara, The
text says that the Miraputras had ears like those of donkey, elephant, lion and other animals;
that they had fierce faces, fearful teeth, long tongue, black and angry eyes; their bodies were of
different hucs, e.g., flaming yellow, black, blue, or blood red. Some of the Maraputras looked
emaciated, while others were pot-bellied. Some of them were short of their limbs, and the faces
of some resembled those of jackal, donkey, bull, camel, bufalo, Sarabha and other animals. Some
Maraputras had a single head, others had many; some had the feet above and the head below;
their hair were like those of ass, boar, goat, cat, monkey and the like; there were some Mara-
putras who had hair like needles. Some of them had a composite body (anya mukhani ca anya
farird). The description covers a large number of deformities while presenting theri-anthropo-
morphic types conceived in relation to the Maraputras who included Yakshas also,

The motif of theri-anthropomorphic Yakshas came into existence in the second century Bc
and is seen at Bharhut,® Bodhgaya,® and Pitalkhora.* Mathura region has also provided similar
figures of the same period. One such representation on a medallion of a railing-pillar shows a
human head attached to the body of a frog [Fig. 76). The corresponding other side of the pillar
carries the depiction of a lotus flower, which indicates that both these representations were meant
for decorative purpose. This piece is in the State Museum, Lucknow. Another medallion in the
Mathura Museum, portrays a nude Vyila-Yaksha, upper half human and lower half serpent,

1L alitavistara, p. 2231

2, 11, Pert, 11, pl. XXVII [(Gokarna Yaksha),

SBarua, B.M., Gaya and Buddhagaya, 11, fig. 45 (Gokarpa Yaksha),
A Ancicnt India, 15, pl. XLIX, A.
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His ears are like those of a bull. Serpents’ mouth is unrealistic |Fig. 77]. A cross-bar (no. 3513)
in the Mathura Museum is carved with the motif of Gokarpa Yaksha on both the sides.! The
State Museum, Lucknow, however, has a statuette, representing a figure of a two-armed Gomukha
Yaksha, with his right hand in the abhaya mudrd and the left hand, akimbo, kept on the waist,
The horns (partly broken), big eyes and snout with tongue are clear in the figure [Fig. 78]. The
image, stylistically, seems to belong to the Kushiina period. In another relief at Mathura (no.
323 Saptarshi mound) a fish-tailed Gokarpa Yaksha finds portrayal and the nudity here is con-
cealed by a fig-leaf.®

An image of Gomukha Yaksha from Tumain is preserved in the Gwalior Museum, and belongs
to circa Tth century ap. The lower part and the right hand of the image are broken. His
bull-face is prominent, and a special feature of the figure is the bell hanging from his neck. Moti
Chandra has suggested its identification with Ghantika Yaksha® |Fig. 79).

Elephant-headed male and female Yakshas are also known. One such figure had been men-
tioned by Coomaraswamy.* Another representation, of the Kushana period (Mathura Museum
bas-relief no, 2335), contains in a band, five such figures.* The Museum has recently acquired an
elepbant-headed figure which has on the reverse a linesketch of a grinning Yaksha.® The ancient
site of Rairh (near Jaipur) has yielded a small terracotta plaque with an elephant faced Yakshini,*

Some donkey-faced figures are also known. But as they are late, their Yaksha-connections are
not well-established.® A Yaksha bearing a personal name Gardabha is known from the Gilgit
MSS (1IL 1,p. 15). Another Yakkha, Khara, is known from the Samyuira Nikdya(1.207), Khara,
as a Rikshasa chief, is also mentioned in the Rdmayapa (11L.21-22). A Mathura Museum frag-
ment (no. 1234) shows the bust of a vardha-faced Yaksha holding a long-necked bottle in the
right hand, and a basket containing a garland in the left. The figure is carved in round, and may
refer to the Stikara Peta mentioned in the Petavatthu Commentary.”

Mathura has also provided a head of Meshasringa Yaksha (Mathura Museum no, 157)0
[Fig. 80]. Similar depictions in terracotta are known from Kausambi also. These terracotia figurines
are deposited in the Allahabad Museum (nos. K. 4232, K, 4944). In some other depictions, al-
though the stress is found on portraying queer types of ears, animal types do not occur in them,
One such example, represents a Sankukarna Yaksha,"! while the other shows a Ghantakarpa
Yaksha. '

The figures of horse-headed Yakshas and Yakshis are quite common in the carly art., The
literary accounts support such depiction. The Nayddhammakahdo refers to a Selaga (Sanskrit-
Sailaka) Yaksha who assumed the form of a horse and tried to save two brothers from the evil

1Bajpai, K.D; JIM, 1V, 1950, p. 91. pl. LT (e); cf. also Sivaramamurti, C., Amaravari Sculprures, pl. XVIL4.

*Another relief of Gokarga Yaksha from Mathurs is now in the Lucknow Muscum, no. 55.18., A terracotta
figurine in the Allahabad Museum (no. 3669, Kausambi), carried a similar depiction. For a fish-tailed Yaksha, see
object no. 55.18 and 56.395, Lucknow Museum,

1BPWM, 111, p. 47,

Yakygas, 1, pl. 23, fig. 1.

#Mathura Museum Catalogue, JUPHS, XX, 1950, p. 140,

“We were able 10 see the object through the courtesy of the Curator. The figure may reflect the popular belief
that Yaksha could assume any form at will.

TAgrawala, R.C., Bharativa Vidyo, XX-XXT, pp. 303M.

*On the basement of the remains of a Gupta temple preserved inside an enclosure at Eran (Distt, Sagar, M.P.),
some Krishna-/i/d panels are carved. In two such panels, a donkey-faced demon is shown, They represent either a
Yakshn or Dhenuka,

"Pr., p. OL; ef. also Dh.A, 11,300f; DA, p. 656.

WAgrawala, V.S., Handbook of Seulptures (Mathura Museum), pl. XXII, fig. 26; cf. also Lucknow Museum
image mo. I. 526 having a horned-Yaksha at the bottom.

1 foshi, N.P., Mathura Ars, fig. 20.

2:upra, pp. 125-26,

13X, p. 127
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designs of an ogress. The myth of a horse-faced Yakshi is older and finds mention in the Jarakas.®
The Padakusalamanava Jiataka has preserved the myth in some detail. It relates that the queen
of a Benaras king swore a false oath, and became a horse-faced Yakkhi, As a Yakkhi she served
Vessavana, and as a reward for her services she obtained his permission to prey upon those
human-beings who fell within her sphere of influence. She once caught a rich and handsome
Brahmin, and made him her husband. The Bodhisattva was later born to her. She was even-
tually deserted both by her husband and son.®* Her habitat, it is said, was on an island where she
had caught the Brahmin after a shipwreck. On this evidence, she may be identified with the
valavdmukha Yakshini of the Mohdvarisa.® Her name in the work is Cetiya, and she lived in
the Dhumarakkha mountain near Tumbariyangana in Ceylon. According to the Mahdvamsafika,’
she was the wife of Yakkha Jutindhara. This Yakkhini eventually proved to be of great help to
a prince who rode with her into battle against the Yakkhas of Ceylon.

This Yakkhini appears in the early Indian art as a very popular motif, represented at Pitali-
putra, Sanchi, Mathura, and several other places. According to Banerjea, she is also to be found
on the coins of Agathocles and Pantaleon, the Indo-Greek kings, where she is usually identified
as “dancing-girl” wearing oriental trousers.® One of the most conspicuous representations of this
Yakshini is at Bodhagaya, where, in three scenes, the different phases of the story of the Pada-
kusalaminava Jataka are illustrated.

In the first panel the Yakkhi is holding the hand of a man shown emerging from the forest in
a hill-tract. The hill is suggested by the square blocks of stones strewn all around. A tree is
shown behind the male figure. The Yakshi is looking at the male. In the second panel they are
shown engaged in a game of dice, with the caupadha spread in their front. The third panel, depicts
the figures of the couple with their Bodhisattva child. The figures are broken, but from what
remains, it is clear that the man is fondling the Yakkhi, who stands in the pose of a Salabhafijikd.
Their child is shown playing, towards the left bottom of the panel.”

Some of the other representations of Asvamukhi Yakshinf are as follows:

1. Mathura Museum fragment of a railing pilaster (no. 191, Ht. 2°). cut in three facets on the
front side. The central medallion shows this Yakshini, standing and touching the shoulder
of a young man, standing by her side [Fig. 81]. He is in the pose of entering into conver-
sation with her.

(Dated in 1st century BC by Agrawala on the basis of chamfered edges of pilaster and heavy
turban of the male figure.”)

2. On the medallion of the railing of Stiipa II at Sanchi. She is shown carrying her child
towards her left.®

3. Lucknow Museum relief no. B.208, from Mathura. She is shown in the representation of
a scene of Inddsala guhd.

4. A similar medallion on a railing pillar from Pataliputra, now in the Calcutta Museum.
Early second century Bc.”

5, Perhaps also at Ajanta cave, no. XVIL™

1 Padak asalamdnava J@taka, 111.432; Kundla Jaraka, ¥.222.

ibid.

.53,

ip, 289,

EBanerjea, J.N., DHI, p. 111, pl. IX, fig. 7.

tRaruna, P.M., Gaya and Buddhagaya, figs. 668, b, c.

Tagrowala, Catalogue, p. 34.

8pMarshall, J., Monuments of Sanchi, 11, pl. XC. 86b also pl. XCVIL3.
*Coomaraswamy, 1, p. 40 (description of pl. 12 fig. 1); also Waddell, Repors om Excavations at Pataliputra,

Calcutia, 1903,

18Coomareswamy, I, p. 10 note 2 quoting Griffith, pl. 142b,
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6. Mandora, Rajasthan: A Gupta period Krishnalili panel from this place shows the Mt
Govardhana. On it, among the wild beasts, a figure is carved which has been identified
with the ASvamukhi Yakshi.}

Such frequent occurrences of this Yakshini show her great popularity in iconic tradition.

Scenes with Yaksha Folklore

In the early art, Yakshas have occurred in scenes depicting some story. Sometimes, Jitaka
stories, with a Yaksha as the central figure, have also been depicted. At Bharhut, one such
depiction illustrates the Vidhurapandita Jataka (no. 545), inscribed as Vipura- Punakiya Jatakam.?
It was first identified by Cunningham.® The Jdtaka story relates the episode of a noble kshatriya
Vidhurapandita and a Yakkha Punpaka. Puppaka was the lover of Irandati, a Ndga-princes and
to fulfill the condition for marriage with her, he went to the Kuru country, and won Vidhura-
pandita in a game of dice with the King of Kuru. Vidhura accompanied Punpaka, by holding
the tail of the horse of the Yakkha. When they reached the Mt. Kailagiri, identified with
Vepulla® (Vipulagiri) near Rijagriha, Punpaka tried to frighten Vidhura by holding him upside
down and threatening to throw him down the precipice. The sage, however, remained unmoved
and, by a learned discourse, won over the Yaksha. Pugnpaka, after this dialogue, took the sage
to the Niga-world. After marrying lrandati by fullilling the promise, he brought Vidhura back
to Indapattha and also presented him a jewel of extraordinary merit. \

The relief at Bharhut [Fig. 82] illustrates some of the highlights of the whole adventure. In
the lower relief the gambling-scene is represented. Puppaka is shown along with his horse; a
large square jewel decorates his chest. The figure of the king of Kuru is broken. ln the gateway,
on the left of the relief, a standing figure, probably Vidhura, has been shown,

In the left lower corner of the middle relief, Vidhura is holding the tail of the flying horse
and Puppaka is starting on his aenial journey. The rocks and trees in the upper portion repre-
sent probably the summit of Kilagiri. On the right, Puppaka is suspending Vidhura by his heels
upside down. On the left side of the panel Puppaka stands with raised hands, probably con-
versing with Vidhura.

In the lower right corner of the relief, both are sitting on a horse on a homeward journey,
probably after meeting the Naga-King. Vidhura is seated in front of Puppaka on a horse. “Thus
the sculptor has inseried the group as a connecting link between the events on the Kailagiri and
the arrival in the Niga world, represented in the upper relief.""* Liiders, bas identified Vidhura
with Vidura of the Mahidbharaia.

No other Jitaka scene with Yaksha seems to occur at Bharhut. The attempt of Barua to
identify Valdhassa Jaiaka in a Bharhut scene has not found favour, Liiders has pointed out
that the figure in question actually represents the donor Suladdha attended by a groom and a
soldier. A representation of the Valdhassa Jaraka is found in the Mathura art. Bacchofar’
identified the scene on the back of a jamb from Mathura. In three panels from top to bottom,
it illustrates the ship-wrecked merchants, in the first panel; in the second panel is carved the

ief. Agrawala, R.C., Bharativa Vidya, XX-XXI, pp. 303-9. He nlso reports horse-faced male figures from
Rajasthan. A fragment (no. 5054) in the Mathura Museum register, is reported 10 have several figures ona Siirya
+image of mediaeval period. One such figure represents a horse-headed male atiendant. He stands in friblanga pose
- with a piirpaghata in the right hand, and left hand placed on the thigh,
377, 11, Part 1, p. 146 (no. B. 55).
3CSH, p. 79F; Barua, Barhut, 11, pp. 155{T; Barua and Sinha, Bharhur Inscriptions, pp. 941,
4C1I, op, cit., p. 146 note 4.
5CI, op. cit., p. 147, The Jitaka has also been represented at Amaravati, Amoravari Sculprures, pl. XXIX, 1, 2;
of. Gupta, R.S. and B.D, Mahajana, Ajanra, Ellora and Aurangabad Caves, pp. 68-T0, for another depiction of this
w?:u. op. cit., p. 22; For Barua, cf. Barhut, 11, p. 1047; 111, pl. XXVI, 21-24.
FEarly Indlan Sculpture, pl. 34; cf. also ASI, AR, 1909, 10, p. 72, pl. 26c; AST, AR, [912-13, p. 104, pl, 24, 54,
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escape of those who accepted the Bodhisattva’s advice and flew away from the island with a
white horse. The third panel shows ghastly Yakshipls with long fearful tongues, devouring those
merchants who had stayed on the island, unmindful of the Bodhisattvas® advice.

Some illustrations of the Sutasoma Jataka (no. 537) have been reported from Mathura. A
fragment (no. 431, Ht. 10} x2'), shows a human-being carrying a pole on his shoulder. At both
the ends of the pole two young boys are shown suspended. A tree is seen in the foreground.
There is an expression of fierceness on the face of the Yaksha figure carrying the children.
Another panel, (no.J.23) in the Mathura Museum, has on the obverse a broken figure of a
man seated on the head of a Yaksha-dwarf. This scene has also been identified by Agrawala, in
the Catalogue, with that of the Sutasoma Jataka. But it appears that the scene represents only
the usual belief in the Yakshas as prompt transporters.

In the early art of Bharhut and Mathura, some hospital scenes, with the presence of Yakshas,
are also noticeable. In these scenes® Yaksha is associated with monkeys; and this seems to Jend
a comical effect to the scene represented. At Bharhut, in three medallions, a story has been
narrated. The first shows a group of six monkeys in the act of capturing &nd dragging an
elephant with ropes. Among these monkey-figures, two hold a pipe and a drum. In the second
medallion, five monkey-figures are sitting or climbing over the elephant, while one is goading
him to move. Three other monkeys below are beating a drum and a mridanga and blowing a
pipe, probably rejoicing at the capture of the elephant. The Yaksha is introduced in the third
panel. He is sitting on a stone-seat, with his feet on a foot-stool. A rope tied to the neck of the
elephant has a hook which is being attached by a monkey to the left nostril of a Yaksha (not
to the tooth as Barua thought). Two monkeys are goading the elephant to move, while two
others are playing on drum and conch. One more monkey-figure is holding the finger of the
Yaksha. The literary sources, to the best of our information, do not preserve any account that
may correspond with the scene. It is likely that the monkeys might be attempting to put down
the malefic nature of Yaksha by tickling his nose and cutting his nails. Barua thought that the
story in the panel narrates some account of the tooth-ache of a Yaksha which was set right by
the monkey—Bodhisattva.® This suggestions lacks any corroborative evidence. At best, it seems
that some comical popular story has been delineated here whose significance cannot be properly
established. The presence of monkeys in the scene probably embodies some popular tradition
for they are found present along with Yakshas elsewhere also. The Mathura Museum has a
railing-pillar® (J.1) with a rectangular panel at the top, which contains two monkeys seated on
stools. One is addressed by a grotesque-featured Yaksha who applies his hand to his eyes. The
other monkey seems to be busy in curing the eyes of a bird who is perched on a similar stool of
wicker work [Fig. 84]. Agrawala has remarked that it is a scene depicting, in a humorous
manner, the eye-ward of an animal hospital. He identified the bird as a parrot. But it appears
more likely that it is an owl being cured (?) of his day-blindness since, according to popular
belief, the owl cannot see during the day.

The occurrence of monkeys in both the scenes, one at Bharhut and the other at Mathura, is
interesting. The association of monkeys with Yakshas is borne out by the Ramdyana (1.16.5)
in which it is said that monkeys were begotten from Yakshis to help Rima against Rivapa. A
son of Kubera: Gandhaméadana is also one of the monkeys who served Rima when the latter
went in search of Sitd to the Vindhyas."

1Paramatthadipant, V.39 (ed. Miller, E., PTS, 1893).

2CSB, pl. XX, 1-3.

3Barua, Barhur, 11, 0. 171, T11, pl. XCVI, XCVII, fig. 148, a, b, ¢,

ACatalogue, JUPHS, 1951, p. 3.

51.16.12 according to a pathablheda,

8supra, pp. 6364, According to the Divyavadina (ed. P.L. Vaidva) p. 216f, Mat N
population of monkeys, associated with a Urumunda mountain, : hura and its vicinity had a.
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Among the scenes connected with the Yaksha-folklore, mention may also be made of those
from Gandhara' and Amaravati® in which Yaksha Sakyavardhana, the tutelary deity of Sikvas
has been shown. The relief slab from Amaravati depicts the scene of presentation of the child
Siddharatha (Buddha) to the Yaksha. Sakyavardhana Yaksha's corpulent figure with folded
hands has been shown emerging from a platform below the banyan tree. He is in the act of
receiving the child to bless him.?

Gandhara has supplied some more scenes connected with Yaksha folklore. One such scene
from Sikri Stipa (now in the Lahore Museum) represents the conversion of Yaksha Atavika
(Alavaka).* In the relief to the right, the royal couple are shown bringing the child Hatthaka
Alavaka to the Yaksha; the Buddha is in a re-assuring pose. Atavika is dishevelled and he
places the child on the Buddha’s throne. The male figure behind the child re-presents Vajrapanpi,
the Yaksha doorkeeper.® Another relief from Sahri Bahlol is now in the Peshawar Museum
(no. 471) and shows the Buddhasitting on the Yaksha's throne in abhaya mudréd. The Yaksha
stands to the left, about to hurl some object on the Buddha. On the other side, he meekly hands
over the child to the Buddha.®

Alavaka Yaksha figures in a panel from Nagarjunakonda also. The panel illustrates the story
as given in the Sariyutta Nikdya Comm., which says that during the absence of the Yakshas, the
Buddha sat on his throne and addressed his females. Alavaka rushed to the spot and threatened :
the Buddha. A dialogue followed between them at the end of which the Yaksha was pacified.
The panel shows the Buddha sitting on the throne in the abhaya mudrd; a few female figures are
shown in the panel; two of them are pacifying the Yaksha who is in a belligerent pose. A male
figure (Gardabha, the doorkeeper?) sits near the throne.’

Yaksha as a Decorative Motif

The delincations of Yakshas in art present a limitless variety of forms. They occur as atlantes,
bearing or supporting some edifice on their hands® or supporting garlands,” or engaged in dancing
[Fig. 65] or playing on musical instruments™ or issuing rhizomes from the mouth!* or navel.!*
Such forms are known from the art of Amaravati_ Coomaraswamy has traced similar figures in
the early art of Bharhut and other places.’® These Yakshas sometimes also form the army or
retinue of Mara.'* But one of the most interesting motifs of Yakshas, known mostly from South
India, is that in which grotesque Yakshas contain similar faces carved on their big-bellies.

Sivaramamurti has traced the development of this motif at Amaravati and other sites of South
India through ages.!s

A four-armed image of a similar bharavahaka Yaksha (11th century ap), is known from

Tef. Calcnita Museum fragment no, A 23255 (5040).
*Barrewt, D., Sculptures from Amaravati, pl. VII, lower right corner of ihe slab; cf. elso ASI, AR, 1928-29, pl.
XLIX, panel for another similar scene.
%f. Coomaraswamy, 1, p. 49, pl. 20.
$supra, p. 38.
®Ingholt, H., The Gandharg art in Pakistan, p. 87, no. 126,
%ibid, p. 87, no. 127.
"Ramachandra, P.R., Art of Nagarjunakonda, p. 70; ef. also Longhurst, MAS!, 54,
SSivaramamurti, Amravari Sculptares, pl. XXXVII: XIX, 3 {supporting a vase).
¥ibid, pl. XLIII, 2 (seated); XYV, 2, 3 (Ganesa type); Barrett, Sculprures from Amravan, pl. XXXIX.
1ibid, pl. XXIII; Sivaramamurti, op. cit., pl. XXXII, 2.
ibid, pl. LVIL, L1, 2; Barre:t, op. cit., pl. IX, C.
1ef. Coomaraswamy, Yakgas, pp. 24T,
3¥akgas, 1, pl. 1, 23; Yakgas, 11, pp. 131, 241, p. 55.

M¥Marshall, Momuments of Sanchi, 1, pp. 114-25; 11, pl. 61; Nagarjunakonda, AS1, AR, 1928-29, pl. XLIXb.

B Amravati Sculptures, pl. 111, 5a (Amaravati), (b) Ghantasala, (c) Sarnath, (d) Ajanta, (c) Mahabalipuram,
{f} Kaveripakkam.
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Bhojapur in Sehore district of Madhya Pradesh. With his upper hands he supports a ledge above,
his lower arms are broken. On his belly a huge additional face is shown, with large eyes, big
nostrils and open mouth with thick lips, revealing fangs [Fig. 85).!

In all the above instances, the Yakshas' malformed physical features have been emphasised.®
From these it appears that these Yakshas were precursors of Ganesa.?

The river goddesses Gangd and Yamund, who made their appearance in the Gupta art, may
also be iconographically connected with the early Yaksha figures, The Makara vdhanas of
Yakshas and Yakshis are known from the art of Bharhut and Amaravati and have been men-
tioned at relevant places. A transition from Yakshis to the river goddesses should have taken
some time to get accepted. And some figures on the door-jamb reflect this stage of indecision
and transition, A Gupta figure from Nagod [Fig. 83] now in the Allahabad Museum shows a
Yakshi on a door-jamb standing on a nara figure. The door-jamb at the Parvati temple at Nachna
(M.P.) also contain Bacchanalian Yakshis and Salabhanjikds which iconographically belong to
the Yakshi figure in transition towards the river-goddesses. This transformation was completed
during the Gupta period.*

TERRACOTTA FIGURINES OF YAKSHAS

The terracotta figurines of Yakshas usually follow the sculptural tradition of representing
those demi-gods. These terracotta figures are known mainly from Eastern and Northern paris
of India. Coomaraswamy in his personal collection had a terracotta figure from Ujjain, which
be described, doubtfully, as a Yaksha holding a ram.® But several terracotta figures have been
excavated from the ancient sites of Basarh,® Bhita,” and Patna® which resemble the early stope
figures of Yakshas. Among these early terracotta figures, the one probably from Tamluk, now
in the Indian Institute of Oxford,” is of special interest. It represents a Yakshi, most elaborately
laden with dress and ornaments in which goad, axe, trisila and probably a ditvaja embedded in
the bonnet on her head may be recognised. She wears heavy round discs in the ears, necklaces, heavy
wristlets four in number, a three-banded mekhala with suspended beaded-ribbon dropping down
to the thighs. These contain four amulets of small, corpulent, pot-bellied Yaksha-type figures.
Two such amulets have been shown on cach of her thighs. Her dress consists of “either a ‘sleeve-
less tunic’ or a single garment with flounces,” Kramrisch identified her with the Apsara Panca-
ctidhd who was produced from the churning of the Ocean'?; Johnston, with the Mother-Goddess
Maiya; and J. N. Banerjea and Saraswati, with a Yakshi. On stylistic considerations, the last
identification seems to be probable since highly decorated Yakshini figures (for instance,
Bhatanwara Yakshi [Fig. 48] are known. Moreover, the presence of four pot-bellied figures as

IThe Laliravistara (ed. P.L. Vaidya), p. 223, describes the Maraputras as Kecit ekadirdica dvitirshd Y dvatraha-
srafirihd, or, ekasird dvifird wridirdfca, yavar sahasradivd bahuvakird. In this figure the eaclier Buddhist tradition
continues; such grotesque figures find mention also in the Purdnas; of, Agrawala, V.5, foreword to M.A. Dhaky's
¥ydla, Yaranasi.

*Lalitavistara, pp. 2211f for weird and ghastly Yakshas in the retinue of Mira,

def. Sivaramamurti, op. cit., pl. XV, 2, 3; 1V, 27 for a Yaksha feeding a leonine stag pl. XIX, 2; Yaksha Dryad
pl. XVI, 3; LXI; Kubera pl. 1V, fig. 21; Dwarf Yaksha standing on a gigantic makara, pl. LILL, 2.

“cl. also Coomaraswamy, I, p. 36; Coomaraswamy also traced the development of the images of Siva and
Bodhisaitvas (Maitreya, Vajrapdni and Padmapini) from Yaksha images; cf, Yaksas, 1, pp. 281T; also Agrawala
V.5., Sruciex in Indian Art, pp. 12317,

“Coomaraswamy, 1, pl. 12, fig. 4.

“Bloch, Excavations at Basarh, AS/, AR, 1913-14, 1917, XLIIL, b, ¢, d, €; XLV, ¢, d ete,

TASL, AR, 1911-12, 1915; pl. XXII, 9, 10; XXII1,19; XXVII, 85, 86,

811504, 111 (1935), pl. XXXI.

#Johnsion, E.H., JISOA, X, 1942, pp. 94-102; Saraswati, S.K., Early Sculprures of Benga', pp. 98T. A large
number of lerracottas are known from Lauriya Nandangarh, some of which betray Yaksha-Yakshini features in
dress, ornaments and style, cf. ASI, AR, 1935-36, pl. XXI1, g-o.

171504, VII, pp. 100-1.
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decorative motifs may add to the probability of this identification. Similar figures are known
from Kausambi! also; and Kala has held that this figure should therefore belong to Kausimbi
[Fig. 86].

KauSambi terracottas® generally show Yakshas on moulded plaques or as independent figures,
holding either some animal or jar. These were used sometimes as the body of a toy-cart also
(no. 499). The figures of both Yakshas and Yakshinfs are found here. An exact stone prototype
[Fig. 38], in the Allahabad Museum, of a terracotta (no. 772) is known. This terracotta figurine
shows sunken checks, prominent belly and a kulah cap. Kala® identified the stone figure with the
guardian Yaksha of Kaudimbi on the basis of the Mahamayiri. However, the Dhammapada
Atthakathd (I11.300f) and the Petavatthu Commentary (pp. 9) do refer to a Stkara Peta who
had a pig-head, and lived on Gijjhakita near Rijagriha. But his connection with this figure can-
not be established. In another terracotta (no. 727) of the Allahabad Museum, a Yaksha wearing
a sleeved coat is shown. In another similarly dressed example (no. K, 3236), Kubera is shown
nude and holding a cup in the right hand [Fig. 87]. Sometimes, nudity has been emphasised in
some terracotta figures of Yakshas [Fig. 88).' The Mathura Museum has the terracotta figures
of ithyphallic Yakshas (nos. 61.5; 67.317). Another figurine (no. 5090) there, shows an ithyphallic
Yaksha, playing on a fiddle. A hole drilled through its head indicates that it was meant to be
suspended from some place. Various poses and types of Yakshas occur in their terracotta figur-
ines e.g., clenched fist (5229, 5264), carriers (3880 Yaksha carrying a female; 3080, similar, but
the female is playing a fiddle), A évamukhi Yakshi (no. 2031) and Kubera (2095, 2639). The
Allahabad Museum terracottas have similar figures of Kubera, holding bijaura and cup (Rajghat,
no. 2341); or naravihana (Mathura, no. 2436). A Kaudambispecimen there exhibits a Yaksha like
a triton (no. 3669). Some terracottas are almost the replicas of similar examples in stone. One such
example from Ahicchatri, now in the Allahabad Museum, shows a crouchant Yaksha like the one
in stone found at Phalgu vikdra of Ahicchatra [Fig. 89]." Mathura Museum has a terracotta vase
with a spout-shaped as a pot-bellicd Yaksha with a leonine and grotesque face. The Yaksha
has two applique earrings, and a collar round the neck. His bands are placed below the navel,
and small, knob-like stems represents his feet (no. 65.10). These different terracottas belong to
the Sunga period.* Several terracottas are known from Mathura also. Tn one such example (no.
4791) from the Mathura Museum, a seated pot-bellied Yaksha, for use in a toy-cart, is shown.
Another shows a Yaksha probably Kubera, seated in lalitdsana, holding a purse in the right
hand (Red clay, Kushana period, no. 4508).7 Ttis likely that in several cases the terracotta
figures might have been prepared as models for the bigger stone figures. But in view of the large
numbers of terracotta figures, this suggestion cannot be seriously entertained. In another example
(nos. 5229, 5264) a Yaksha is shown with clenched fists. Some grotesque-featured figures, pro-
bably representing Yakshas, are known from Ahicchatri (no. 2139) and Mathura (no. 5111, 5242,
etc.).

As in the sculptures, so also in the terracottas, Yaksha figures became rare in the post-
Kushana period. However, among the later specimens, mention may be made of a Yaksha figure

YRala, 5.C., Terracottar from Kosambi, p. 20; Kala holds that the figure’s provenance as Tamluk is erronsous.
But Saraswati, op. cit,, p. 110, note 9, has traced the history of this piece along with its association with Tamluk
and Bang:l.

*Kala, 5.C., op. L, pp. 318

*Kala, S.C., Sculptures in the Allahabad Municipal Muscum, p. XVIII.

fe.g. Allahabad Museum terracotias no. J. 3362, K. 2104, K. 2564,

bsupra, p, 125,

“For another Kosambi terracotta; cf. no. 3982 of the Mathura Museum. It shows n Yaksha wearing a peculiar
coat with button-holes, and holding a bird in his hand. On his head is a mukufa, bedecked with fowers,

*In another terracotia, no. 4680, besides these features a jar with conzh-shell is also shown. {Red clay,
Kushana), 1
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discovered by Dikshit at Mahasthan.® A panel here shows a pot-bellied, dwarfish Yaksha, seated
on his haunches, supporting a ledge on both his upraised hands. Dikshit has said that the figure
exhibits the style of Paharpur sculptures and terracottas.

Salobhaijika

After the brilliant analysis of this motif in literature and art by Vogel* and Roth,? there seems
to be hardly anything that could be added. The word was accepted for a standard description
of women bending down the flowery branch of a tree to pluck flowers. In the Mahdvarisa
(XXX.91; XXX.99), the motif is mentioned as pupphd-sakhd-dhard. Vogel has pointed out
that ASvaghosh was probably the first writer to use the term ‘Sdlabhaiijikd.'* According to the
Rayapasenaijja,* such an image was to be carved on both sides of doors, under an Adoka tree.
They were to be shown standing playfully adorned with dress and ornaments. The slender waist
and supple bust of their figures have been emphasised here. From the different references to the
word in the texts, it appears that the Sdlabhafijikd adorned gateways, temples, pavilions, carts
and chariots. They were also carved or painted on walls and pillars.® The Siva Mahdpuridna
(Sristhti Khanda, 17.57) refers also to Salabhaiijika holding dipa, ‘lamp’; The Raghuvarisa
(XVI.17) seems to indicate that these figures were applied with paints which could fade away
due to lack of attention. This motif is also mentioned as Udddlakapushpabhaiijika, talabha-
fijikd, Virapnapushpapracdyika, etc., but the term Sidlabhafijikd seems to have acquired greater
currency.

The motif has also been connected with the madanotsava. ‘the festival of arrival of spring,’ in
the Malavikdgnimitra and its association with dohada, ‘desire during pregnancy,’ is also found.?
The motif is particularly connected with the festivals of eastern India® and its antiquity may go
back to the last two centuries of the pre-Christian era.”

In early art, the motif occurs at Bharhut, Bodhagaya'® and Sanchi on the railing-pillars or as
bracket capitals.'* At Bharhut, both Candrd and Culakoka devatd are shown standing under trees.
Candra touches with her foot the trunk of the tree, illustrating the motif of madanotsava as des-
cribed in the Malavikdgnimitra. At Sanchi, this motif is illustrated on almost all the roranas.**
In one such figure she is shown perched comfortably on a blossomed ASoka tree. Her prominent
ornaments and scanty dress revealing the charms of her figure, have been rendered with great
artistic vigour [Fig. 90].

At Mathura also the motif was extremely popular during the Kushana art and four types of
trees, viz., Afoka, Campaka, Kadamba, and Amra, are mostly seen in these examples. The Afoka
tree, however, was the most popular tree under which various sport-scenes have been sculptured.™

1481, AR, [928-29 (Mahasthan!, p. 96 pl. XLI1I d; also ASI, AR, 1936-37, pl. XVI, figs. a and g.
2 dera Orienralia, YII, 1929.
SRoth, G., ‘Shilabhanjik3,” Paper read in the Archacological Section in All India Oriental Conference, 15th
‘Session, December, 1957, New Delhi.
Apuddhacarita, ¥.52; cf. also Moti Chandra, Architectural Data in Jaina Canonical Literzture, JUPHS, XXII,
1949, pp. T0Mf.
5Dosi, ed., pp. 164-66.
Vogel, op. ciL, p. 216,
T Harshacarita, Bombay, 1897, p. 215,
BN afikd, V1.2.74; Vitsydyana in the Kdmasirra similarly mentions other popular Norihern Indian Sports as,
dedvakrida in which the gathering or plucking of Nowers was an essential feature; cf. Agrawala, V.5, Pdpini, p. 160,
*Roth, op. cit., pp. 9.
16Cunningham, A., Makabodhf, London, 1892, pl. VII, p. 12.
1 Coomaraswamy, I, pp. 32-36, discusses this motif, along with that of river-goddesses and birth of Siddhirtha,
1=Marshall, Monuments of Sanchi, 11, pl. XXV, XXV, XXV, XXVII, XLII, XL1V, XLV, particularly that
on the east gate, under the mango tree.
13:f. Mathura Museum pillars, nos. J. 55, J. 58, J. 64, also 2345,
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A rorana-Salabhaiijikd in the Lucknow Museum (no. 595 a, b), carved to serve as a bracket, is
conceived in the spirit of Bharhut figures. The pillar is carved on both the sides with Yakshi-
figures which hold the branch of an Afoka tree. One of these figures also has a gaja, “elephant,’
as her vdhana.

An example of pre-Gupta Sdlabhaiijika is known from Eran in the Sagar District of Madhya
Pradesh. It was first reported by Cunningham,' who also noticed the remains of a ruined rorana,
‘gateway,’ in the vicinity. The bust of Salabhafijikd has a tenon at the top which was meant for
being inserted in the beam of the rorana. The figure is carved on both the sides indicating there-
by that both front and back views of the figore were meant to be seen. The lower half of the
sculpture is broken. The female figure stands on one leg, leaning outwards with one arm passed
round a tree for support.

Some figures in alro relievo, standing under Asoka and Amra trees, are also carved on the
pillars of the mandapa at Rimacandra temple at Rajim.* This motif is also found at Khajuraho
and, as a matter of fact, it never lost its appeal in any part of the country.?

Dress and Ornament Patterns of Yaksha Images

Before concluding the chapter, a brief notice of dress and ornament patterns of the early
Yaksha-images might be of use in illustrating the iconic points.

Usually, the dresses of Yakshas and Yakshinis, like those of most of the figures of early times,
consisted of a pair of upper and lower garments. Both these garments were known from the
Vedic period. Among items of male dress, urtariva (RV, 1.95-7-8), adhivasa (RV, 1.140.9) and
nivi* were known. The females used to wear vasana, ‘dress’, (R¥, 1.95.7), drapi, probably
embroidered coat” (RV, 1.140.9), upavasana (dupaya?) and pratidhi, ‘waist-band’ (4F, XI1V.
1.7). Besides, edfivasa (RV, 1.140.9) and nivi (A¥, VIII.2.16) are also mentioned as lower
garments, In the Buddhist literature, Sttras and the Arthasdsira, a number of garments are
mentioned.* A wiravdpa, denoting probably a coat-like upper garment, was also known.® In the
early literature, head-gear (ushpisha) is mentioned in connection with the vrdryas.” Also, Moti
Chandra is of the opinion that ladies in ancient times generally wore a long piece of cloth to
cover their head, on special occasions turbans were used.®

As regards the images of Yakshas and Yakshinis, they were carved as clad, semi-clad or nude,
Sometimes, even if they are embellished and laden with ornaments and dress, their nudity is
emphasised [Fig. 52]. The turbans are invariably present in the early images or reliefs [figs. V, VI].
The Parkham and Baroda Yakshas have no conspicuous turban, although a Ciddmani, ‘a
jewelied band,’ is noticeable there. The upper part of the body in Yaksha images contains either
an utrariya, ‘scarf,” [figs. I, 11}, or, in the absence of it, an wdarabandha (asin the Parkham image)
[fig. XLII]. The urzariya consisted of a large piece of cloth which passed below the right arm and
covered the left shoulder, covering in this way also the front of the bust. In the Pawaya image
[Fig. 24, back view]. It is shown as falling down to the ankles. Usually, the scarf covered the
left shoulder, but sometimes they are also shown as not worn, but simply held on the arms grace-

1Cunningham, Reporis, X, 1880, pp. 83, pl. XXVIII,

*Barrett, D. and Dikshit, M.G., Mukhalingam, Sirpur and Rajim Temples, Bombay, 1960, pl. 78 and 79,

*Coomaraswamy, 1, pp. 32T, and plates; for, a Yakshi under $ila tree, from the Gandhara School of Art. cf.
Marshall, Art of Gandhara, pl, 61, fig. 89 illustrating Yakshi-Salabhafjikd from the upper Monastery at Nathi.

Das, A.C., Rigvedic Culture, p.214.

EMoti Chandra, JISOA, VII1, 1940; Prdcina Bharatiya Veshabhisha,

BShamsastry, ed., p. 89, note 10; also Agrawala, V.S., Gupra Arf (Section on iconography); tdramuktdphalopa-
-ciyamina vdrabdpa, in Harshacarita,

YAV, XV .2.1; Pancavirita B-dhmapa, XV1.6.13.

BPrdcina Bhirariya Veshabhusha, p. 69,

PRausambi, terracotta, no. 727, Allahnbad Museum; Kausambi terracotia no, 3982 in the Mathura Museum: In
-Allahabad Museum terracotta no. 772, a Yaksha wearing a Kuldh cap is shown. 4
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fully [Fig. 44]. In case of the Yakshas of the Western Gate [Fig. 55] neither any scarf not papra
has been shown. From Mathura and Kaudaribi some images wearing crown [Fig. 38] on the
head, or wearing a coat with buttons are known. Thus jt appears that besides an ushnisha [fig. V,
V1] on head, Yaksha figures also wear on the upper part of the body uttariya or udarabandia or
coat.

The lower garment was usually a dhoti, worn either upto the knees or slightly below it. [gs.
XXVII-XXX, XXXII]. A tassel, arranged neatly in folds reaching upto the toes was invariably indi-
cated. The frill or tassel of dhotf is always found skillfully handled [fig. XXVII-XXXI]. From the
early times various fashions of this particular mode were known.! The dhoti was worn in vikaccha
fashion [fig. XVI-XVIII, XXXIII]. It appears that this fashion was common in case of both Yakshas
and Yakshigis.* Besides, a small patfa, ‘strap of cloth’ was also tied upon the dhori [fig. XXVIII,
XXXVIII] at the waist and it served as a belt to keep the dhorf at the place. In an image from
Mathura [Fig. 52] the Yakshiis shown gracefully holding the payya in her hands, probably in
the act of wearing it. The Patna Yaksha images, however, appear a little unusual in case of wear-
ing the lower garment which looks more like a lungi. This feature might have percolated here
due to the Persian influence. The image has no trace of kacchd and recalls the lower part of the
costumes worn by the kings and their attendants in the bas-reliefs of Persepolis.?

In respect of the lower garment, the Yakshini figures present an entirely different picturs, In
the Kushana Yakshi figures, the dhorf is most often absent in the relicfs, and the nudity is
greatly emphasised. “The Mathura figures have a singular lack of distinction in their aggressive
nudity; they exhibit lasciviousness combined with grossness. Whilst Candi, Culakoka and their
sisters (at Bharhut, from whom they are derived) have the appearance of heavenly nymphs, these
unworthy descendants are merely courtesans exhibiting their opulent charm and gaudy
jewellery.””* Even in the case of Bharhut Yakshis, the bust is always bare. But at Mathura,
both bust and lower-parts of the body are almost completely found bare. The tradition of nudity
of Yaksha figure at Mathura, may be traced to the Gilgie MSS (III, 1, p. 14), where an instance
is preserved of a Devatd who appeared completely nude before the Buddha, The Buddha, instead
of getting upset, put her to shame. Coomaraswamy has explained the nudity of these figures by
referring to them as the expression of “vegetative sexual motif,” and suggesting that the delinea-
tions are symbolic of procreation and fecundity.® A different explanation for the nudity of
Yakshini figures, however, has been offered by Sivaramamurti, who says that these figures
illustrate the Swbhagd aspect of women. He corroborates his arguments gquoting from the
Meghadira and says that the use of beauty-spots of the body in describing its charms through
personal names was quite common, for instance, Arilakest, Candramukhi, etc, “passion,
love and sex are also similarly emphasised in early Indian sculptures by showing prominently
the bhaga beneath the drapery.””® The nudity is greatly noticeable in the Yakshi’ and
Sélabhaiijika® figures. Sometimes an effort is made to hide the nudity with a fig-learl as in case
of Kubera from Tumain,

The busts of Yakshini figures are mostly bare, but dress for that part was also in currency since
very early times. A vakshabandha or Stanapatta as pratidhi (AV, XIV.1.7) was known, Pinini
refers to the female upper garment as celd (I1.4.33). As early as the Rigveda (V1.64.2). Dawn s

Ief. Culfavagea, 11.29.2: which refers to Hastifaundika, Matsydvalaka, €, aluskaranaka, Tdlavrintaka, Satavallika
and Kivabandha modes of arrarging the fril's. ¢f. also, Joshi, N.P., JUPIIS, XXIV-XXV, 1951-52, pp. 248,

2Coomaraswamy, A., La Sculpiure de Bharkur, pl. XX, fig. 52.

*Chand=, R.P., MASI, no. 30, p. 34.

48mith, Y.A., quoted by Vogel, Acra Orientalia, VII, p. 224,

SHIIA, p. 64,

$Sivaramamurii, Proceedings and Transactions of AIOC, Part 111, pp. 59-60: Banerjea, I.N., DHI, p. 295
ascribes nudity to mythological requirements or 1o the desire of artisis to make nudity repugnant to cullujral lulc:

TMathura Museum figures no, T83, 453, 2500, etc,

tCoomarzswamy, La Sealpture de Bharkur, pl, XXXV, fig. 99 and 100,
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described as uncovering her breasts, thereby indicating the practice of covering them. In the
Mahabharara (Aranyaka parva), Draupadiis mentioned as unwilling to go to the sabhd because she
was ekavastrd ekatit ca vaso mama mandabuddheh sabharm neturit narhasi mdmandrya. In the Mahd-
bharata (I11.61-31-31) again the ardhavastra, *upper garment,’ (equivalent to the utrariya) of
Draupadr is described as having fallen down causing great embarrassment to her. The mode of
wearing the wirariya has been described in the Sakuntalari (L.19). In view of such evidence, it is
difficult to believe that these figures are nude because ‘partial nudity was a fashion among Indians."
Among the Yakshi figures, it appears that the practice of exposing the lower part of the body
was given up after Kushana period. The exposure of bare busts could not be discontinued.

Another aspect of these images is their ornamentation. The images of Yakshipis are found
abundantly embellished with ornaments all over the body. The ornaments of Yakshas were
limited, and consisted mainly of kundala (fiz. XV], angada, and graiveyaka, ‘torque’ [fig. XIX].
The Yakshas were also shown wearing thread in the upavira fashion [Fig. 38), witha ndga-head?)
The necklace [Ag. XX1] and bracelets [fig. XX1V-XXV] are also found and at Bharhut and their
designs are varied and beautiful. Bharhut reliefs show the prakdravapra kundalas of plain
cubical shape [fig. XV] although some of the popular variations are also noticeable elsewhere
[Fig. 67 bell-shape]. In the image of Kubera from Tumain, the drakshakundalas [fig. XLIIl) are
prominently shown. Kubera here also wears anklets.

The female-images offer a greater variety of ornament patterns. It appears that the square,
punch-marked coins and beads of different kinds were used as ornaments. The beads and
amulets appear in necklaces [fig. XIII, XIV, XX, XXI, XL]; other designs are also knowa in the
images of Yakshas [fig. X1X]. The ornaments of Yakshis consisted of mauktikajila, [fig. VIL, VIIL1},
‘the strings of pearls and beads covering the head; kundalas, angada, [fig. X, XL1J, bracelets [figs.
XX1V, XXV, mekhals (girdle), of various bands [fig. XXXVIll] and thick anklets [figs. XXXIX,
XXII, XXIH]. Among the Bharhut examples, Sudassana Yakhi is comparatively austere but for her
beautiful ornaments [figs. XX, XXXVIil]. The ornaments of Bhunjati (Bhatanwara Yakshi),
Culakoki devard and the so-called Simhika Yakshi are specially interesting. Bhufijati wears an
ornamental veil [fig. VII] over her forehead and also a necklace [fig. XL] which contains the
triramna symbol. The nandipada symbol appears in the necklace of Candra Yakshi [fig. XiLi],
The so-called Sithhika has a peculiar kundala [fig. XII] besides the usual kupdala [fig. XV| found
in the Bharhut figures. Bhudjati (Bhatanwara) Yaksh1, on the other hand, has a neat tassel of
beads [fig. XXXI] in place of the usual tassels of Bharhut figures. The beaded strings worn in the
upavita fashion are found on many Yakshi figures [figs. ILI, XXXIvV, XXXV]. These sometimes
assumed the form of chhamnavirg (fig. XXVI]. This ornament has been shown in case of
Yakshas [Fig. 59] also. It was worn cross-wise in the front and was tucked at the centre and on
the extreme corner ends [fig. XXXV1] with the help of floral clips.

The design of angada in the Bharhut Yaksha figures is interesting. It occurs in the form of
three leaves [fig. IV]. It thus represents either a form of the honey-suckle motif or a friraing,
Some other forms of this ornaments are also found [fig. X, XL].

The hair-style of the Yakshi figures has been executed with precision and beauty. The mode

untered. For instance, a Salabhaiijika figure with hair arranged in the palm-leaf [fig. XXXV1I] is
known from Sanchi. The turban is usually confined to the Yaksha figures, but a Yakshin: figure
from Rajasana (Muzaffarpur district) has her hair held in a turban.® The Yaksha figures alsg
present some variety in the hair style.

Fergusson, Tree amd Serpant Worship, p. 1f; A different mode of dressing in which the bust is covered with a
buttoned and sleeved coat, is to be seen in sculpture no. 2567 of Calcutta Museum; cf. also, Marshall, The Buddhise
Art of Gandhara, pl. 61, fig, 89,

*ASI, AR, 1918-19, Part 1, pp, 32-33, pl. IXb; also HIIA, p. 32, pl. XVII,
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It is interesting to note that the custom of wearing fikuli [fig. XI). and tattoo-marks is found
in the Yaksht sculptures. In one case at Bharhut, ankufa ‘goad,’ marks are found on the cheeks
of a Yakshi [fig. IX].! These were regarded as marks of personal decoration during this time.
Among the ornaments, the amulets with human-head device often occur [fig. XXI] [Fig. 87].
And the practice of wearing leaves and flowers is illustrated in a stone-head in the Mathura
Museum (no. 34.2519), in which the leaves of the Afoka tree are worn in the ears. This stone-
head is also remarkable for its grinning expression.

The mediaeval images of Yakshas and Yakshipis are not remarkable from the point of view
of their dress and ornament, because they generally followed the stereotypes in such forms.
Important variations from them have been indicated on relevant occasions. In the mediseval
images, the upper part either contains an uttariya or is shown bare, but dhoti is invariably
present, The usual ornaments with some variations of designs are also seen. The Yakshipi
figure from Gyaraspur is interesting in this connection. Besides the usual ornaments, it has a
small, printed garment, carelessly worn around the hips. The floral motif of the prints is
beautiful.

ICoomaraswamy, A., La Sculpture de Bharhut, pl. XX1, fig. 55, for Candrd -
CSB, pa 391. or Candrd and Sirimk; cf. Cunningham,.



CHAPTER

8

The Popular Aspect of
Yaksha Theology

IT has often been said that the Yakshas belonged to the masses or the common people, and the
statement is essentially true. The theistic outlook projected towards the Yakshas, had two
distinct developments, intellectual and popular. The intellectual aspect presents a mystic and

will be discussed below. The popular outlook towards the Yakshas is made clear by examining
the comprehensive material on them as found in the texts of the different religious systems. The
uniformity of belief contained in those texts makes it clear that the Yakshas were not the
creation of any one of the different religious systems, On the contrary, they belonged to a
commonwealth of ideas flourishing in the masses and were eventually adopted into the systems
of different creeds. As such the popular beliefs present the theological aspects which are emo-
tional in appeal as distinct from the sublime and mystic aspects of intellectual theology. The
sublime aspects of theology appear intellectual while the mundane or popular aspect of theology
is more often emotional or democratic in substance.* Because of its universal appeal, sometimes
attempts were made to accord it a sanctified place. We have an interesting instance in Adoka
who, according to Agrawala, took measures to incorporate the worship of the popular gods in
to Buddhism as an aid to its propagation. Agrawala thought that this possibility is indicated by
a passage —y-(i)—maya kataya Jambidipasi amisd deva husu te dani m{i)s-kaf@—which occurs
in an inscription of Asoka. Religious figures like the Buddha himself also sometimes upheld the
status of Yakkhas in Buddhism. In the Atandgiva Sutta, the Buddha is represented as ordaining
that the monks should invoke the Yaksha-chiefs like Vessavana, Hemavata, Sita, and others in
time of need.® It is, however, found that the Buddha adopted a flexible attitude, accepting or
repudiating Yaksha worship, according to circumstances,

However, the richest source of Yaksha worship was the popular section of ancient society.
This section invested the cult with many tenets and foundations which, due to their recurrent
nature, form the basis of the popular theology relating to Yakshas. The richness of its content
is found in their various attributes, pertaining to the concepts of their rebirth or their super-
natural powers, benevolence and malevolence. While explicating the popular or democratic
aspects of Yaksha theology, these concepts also accommodate Yakshas within the folds of the
primitive religion which, it is likely, contributed its share in developing the themes of ancestor-
Wworship, nature-worship and Totemistic beliefs in the Yaksha-cult. This is proved by the

Ysupra, pp. 214

*ef. Macnicol, N., Indian Theism, p. 199,

Y4CSB, p. x; Earlier, the passige had been explained as “during that time the men in India who had been un-
associated with the gods became associated with them." of. Bhandarkar, fadian Antiguary, 1912, p. 170: also, Ray-
chaudhuri, H.C., Political History of Ancicnt India, 1953, p. 357,

i Dialogues, 11, 188f,
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animal-names of Yakshas, such as Kumbhira,' Khara,* and Gardabha.’ Similarly the ancestor
worship in the Yaksha cult is substantiated by numerous references which prove that it was an
important constituent of the popular Yaksha theology. As has been previously noted, the belief
in Yaksha's immortality is erroneous.® They were mortals like any other mortal creature. Often
a personage started receiving worship after his rebirth as Yaksha.* According to a Jataka
(1.109), the Yakkha state of being could even continue through an extraordinarily long cycle of
five hundred births. The reason for such an unusual phenomenon is said to be the ““ripening sin.”
Sometimes bad kamma resulted in Yakkha-birth.® A spiteful wish also brought about the same
result.” This state could be due to one’s own choosing.® Just as bad kamma produced Yaksha-
birth, good kammas also led to the same end." The Jain works say that Yaksha-birth was
obtained by righteous men who practised self-restraint.’” A Cindala named Canda who lived in
Ekinisi town or Avanti is said to have obtained the status of chief of Yakshas because he had
abstained from eating flesh.’ Sometimes, after death Yakkhas were reborn as men, or they
became men by simply changing their form. Yakshas enjoyed divine pleasures, and lived in the
upper-kalpa ‘heaven,’ for many centuries of ‘former years."** That was accomplished as a result
of accumulated merits, and on expiry of their lives, it is said they were reborn as men."” In the
Daiakumdra Carifa we have the story of three successive births of Yakshini Tdardvall, which
included human birth also.'* The instances of conversion of Yakshas into the other forms are
also found. In the Bhdgavata Purdpa, it is said that two Yakshas were converted into trees,
Yamaldrjuna.'* The Kathdsaritsdgara (1.9) refers to conversion of a Yaksha intoa Pisica. The
Briliatkatha Slokasarm graha (V.3091.) contains the story of conversion of Pirpabhadra and
Bhadra into elephants. In another interesting parable in the Kathdsaritsdgara (VI.130) it is said
that a Brihmana, Kamalagarbha, or Pratishthina, immolated himself along with his three wives
in fire with the object of perpetuating their husband-wife relationship during subsequent births.
And they continued alterpating between human and Yaksha states of birth. In the Karhikofa it
is implied that a Yaksha could retain his memory'® even during a subsequent birth. Before being
born as a Yaksha, he had been in his previous births, a merchant, a Brihmana and airdvara, the
elephant of Indra. It is related that from some previous state of his existence he carried his

10, TL.257; DA, 11.686.
25m., Hare, p. 42,
IGiipir MSS, 111, 1, p. 15; SA, 1.319. The cases like this can be supplied ad nominum.
iHowever, Yakshas were capable of giving long life, for they possessed raso-rasdyona ‘herbal medicines.” el
MMK, L1564 566iF; LIL720; 11.294; but Dialogues, 11286, tells of 10500 Yakshas of different places who
gathered to hear the Buddha's discourse, The purpose of such large attendance according 10 DA, I1L.309f, was to
atigin deliverance from the Yaksha-state. However, in the Vin, P, 11.207 it is said that Dhamma should be taught
to Yakkhas in not more than six sentences; otherwise it was an offence.
sGilgit MSS, 1112, pp. 11-12; J, 111.201; cf. also Coomaraswamy, I, Appendix I, p, 43, for a Yaksha of o toll-
house.
€7, 11.13; J, 1.228 says that those Buddhist monks who, without circumspection use the requisites given to
them, may be reborn as Yakkha (ogre].
77, V.11 V.304; of. also Dh, A, LI1T1E.
a1, L4331
8of, V. A, 1330, Latd Yakkhi was indifferent towards luxurics and anger; she observed uposathe and avoided
committing sin. As a result of all these good kammas she was reborn in heaven and stayed in the Lard Vimdna. of.
also J, VL.62iF. (Yaksha mentioned as mighty-being). This Yakkha had seven vimdnas and lived in luxury as a
result of his former good kamma,
Wl s, 11L14MF,
11 Handiqul, K.K., Yasastilaka and Indian Culture, p. 419,
12Jac0bi, H., US, p. 16 note 1, “one ‘former year® consists of 7360 millions of common years."
135, XXXV1.219, p. 227.
1iagishe, ed., p. 234,
15supra, p. 33 In, 2.
Lip, 32; «f. also D, A, 1172, where this is implied in the description of violence of two women, whom
was born ¢s a Yaksha. z 2 e %



THE POPULAR ASPECT OF YAKSHA THEOLOGY 147

enmity towards prince Sanatkumiira. When he saw the Prince, both had a fist-fight in which the
Yaksha could not be killed, although he was defeated. The idea of the long life of Yaksha is
found here.

That Yaksha could attain many forms or states of being is thus indicated by various references.
Likewise, animals could also apparently be reborn as Yakshas. The Avaiyaka Satra (1.268)
explicitly refers to the Yaksha Stolapini who was a bull in his previous birth. The Dhammapdda
Commentary" refers to a Yakshini (ogress) who had been acow in each of her hundred existences
and, as a cow, she had killed four youths. 1t is again said in the text® that a woman was reborn
as a cat and a dog before being born as a Yakshi.

Thus it appears that the state of being as a Yaksha could be obtained as a result of prayer
and avsterity,” spiteful wish, fall from a vow,* a preference for that state, and evil acts. In
various anecdotes of Yakshas® births and rebirths, mention is made of both helpful and harmful
Yakshas. But it is difficult to decide whether their nature was dependent upon their good or
bad karma during their previous lives. In any case these birth-stories of Yakshas seem to
illustrate that ancestor-worship had its unmistakable bearing on the Yaksha cult. Tt will be
speculative, no doubt, but it is quite possible that the Yaksha pantheon may have evolved as a
result of deification of various departed heroes. And no less a personality than Kubera him-
self appears as a Brihmapa in one of his previous births. It is said that he was made the lord of
Yakshas after great penances, by Siva.’

OTHER ASPECTS OF YAKSHA

The different aspects of Yakshas have been discussed in this section under their three main
attributes viz., supernatural element, beneficence and maleficence.

Supernatural Element

The belief in the supernatural is found in all the popular religions, and also in the Yaksha
cult. It is vividly displayed in the descriptions of their appearance as well as their propensities.
These spirits were recognised as the embodiments of superhuman attributes and faculties, and
were often dreadful on that account. Their appearan-e was usually ghastly; whether manifest or
invisible,® they were equally hideous. Sometimes they helped human beings without being visible.
To quote an instance, the invisible Harikeéa Yaksha of Tinduga forest near ancient Banaras
delivered a Jain Sadhu from a difficult situation.” Yakshas could assume any form, and even
disguise themsclves as other demi-gods.® However the pious and accomplished persons were
capable of under standing such disguise.”

During coitus, calamity, sleep, anger, fear or ecstasy, they had to shed their assumed
appearance’® evidently because they were off their guard. Their voluntary self-transformation
into quadrupeds,'! feathered creatures'® or reptiles'* was possible. The waxing and waning

11120,
DR A, 1172,
308, 1IL14iT; Handiqui, K.K., op. cit., p. 419.
*Kathas,, V.125.
Ssupra, p. 64,
bR, 123.24; J, 11.12f; Prince Vijaya kills invisible Yakkhas with Kuveni's help.
US, p. 51F.
B¥P, Ch. 69, pp. 1¢0, 167; Br. P, 111.7.60, 100.17; also VP, Ch. 69, p. 275 the sons of Khasd could assume any
form ot their will,
80, nid,, 11.448.
0P, Ch. 69, p. 277.
MAssumed the form of elephant and lion, J, VI.147; goat, J, 1110, cow; Dh. A, 11.120; NK, tells of a Yaksha
who first assumes the form of a staf and theu changes it to that of a horse. <f. NK, 1X.7, p. 39.
2Crane, Mbk., 111.297, 11, but denicd that he was a bird, alibough Yaksha he was. Mbh., 111,297.18,
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of a Yaksha's appearance finds mention in the kindred sayings (X1-3), which records the episode
of a Yakkha who was essentially an “ill favoured pot-bellied dwarf.”” He annoyed gods by sitting
over Sakka's throne. He grew ever handsomer and more attractive in proportion to the rising
degree of the god's anger, but lost his brilliance and disappeared when he was confronted with
humility. This Yakkha evidently fed on anger for his beautiful appearance.

A concealed or transformed embodiment of Yakkha offers some consolation when compared
to their actual ghastly appearance, which will be clear from their complete or fragmented physi-
ognomical details, They were huge-bodied,! red eyed creatures having fankukarapa, javelin-like
ears,” Their dwarfish stature, fearful faces, blood-red eyes and hunch-backs have also described
in addition to their various weapons and their speed like that of the wind.® The Yakkhas of
terrible looks* having weird and ghastly appearance were playmates of Siva® or waited upon
Manibhadra.® The Dharma Yaksha, figuring in the famous Yaksha-prafna, is described in similar
strain as ‘huge bodied, endowed with unnatural eyes, tall as a palm tree, blazing like sun or fire
and irresistible and huge like rock.”” A later work alludes to the huge mouth of a Yakshi, who
tried to frighten a man by raising one lip to heaven and resting the other on earth.®

These details of Yakshas® ghostly features, added to their complete limb-wise description, illust-
rate the supernatural conception of their physical form in all its fullness. For instance, Silesaloma
isdescribed as being tall like a palm-tree, possessed of a huge head like an arbour, eyes like a bowl,
tusk like a turnip, and beak like that of hawk." Another Yaksha of a super-hideous appearance,
which was a combination of huge body, sabrelike tooth, pot-belly, arms like a palm-tree and
mouth like a mountain, finds mention in the Madhurattha-Vilisini,"" Another massive Yaksha
having a big face, wide jaws, projecting nose, lips like those of a donkey, pot-bellied, holding a
dagger and a mace, is known from the Rasavdhini.'* Added to it is the Yaksha-son of Khasi. He
had four hands and feet, hair all over his body, a bulky head, the hair over his scalp looking like
the muiija grass, elephant-like lips, horse-like teeth, big beard, red tongue and huge mouth. This
fearful Yaksha, (a bear?) no wonder, ran upon his mother for devouring her.!® It cannot be
denied that, in these forms, animals like elephant, bear, or even birds have been clearly conveyed,
although they cannot be identified because they are confounded. This is proved also by some
other examples in which such composite forms have been explicitly accepted. An Assamukhi
Yakkhi is known from Jatakas.'? The Mahdvarmsa records a narrative of a Cetiyd Yakkhi who lived
on the Dhumarakkha mountain; when she was chased by Pandukiibhaya, it is said, she assumed
the form of a mare: valvdmukha.'* An asaripadhdri Yaksha-Selaga-finds mention in the Jain
text.!® The instances in both the cases are related to accidents at sea.

The Buddhist and Jain texts have offered good or bad Kamma, action, as the reason for comely
or ghostly Yaksha appearance. The Urtaradhyana Sirra" describes Yakshas as glittering like

IAfahdkayva, T11.157.38, 150.36, 290.20; A Yaksha, huge like a mountain finds mention in the Kathas,, 1152,
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luminaries, for they were filled with virtues. In the Saniyutta Nikaya Comm.,' similar reasons
are assigned for the bad appearance of Khara and Suciloma Yakkhas, Khara’s skin was coarse
and looked like “tiled roof” while Suciloma’s body contained a bairy growth pointed like need-
les. This was because the former as & monk had applied without permission the community-oil,
and the latter had slept over a cosy rug.

The strange and bizarre appearance of some of the Yakkhas is indicated by their names e.g.,
Kuvanppd,” Kharaddthika® (donkey-toothed), and Silesaloma® (Sticky-haired), besides Suciloma
(needle-hair), and Khara® (donkey).

It would be incorrect to say that Yakshas were represented only with grotesque features, for,
several Yakshas as handsome creatures and Yakshis as damsels of ravishing beauty also find
mention. The brilliant-looking Yakshas, because of their golden appearance,® have been figura-
tively described in the Ramdyana® as lotuses floating on the sea that was the sky. The Mahdrastu®
refers to numerous beautiful and glorious Yakshas whose brightness dimmed the splendour of
golden pillars. Their comely appearance is described in the Tarvirtha Satra vividly, It says that
they were good in countenance, had manorama, enchanting and proportionate physique (includ-
ing pot-belly); their palms, soles, nails, tongue and lips were pink and they wore choicest jewels
and crowns on the person." Their dark complexion is described in the Triloka-Prajiiapti also,
which measures their height as ten dhanushas.'* The Petavatthu ascribes their striking appearance
to their good Kamma.'* Like Yakshas, their female counterparts were beautiful creatures. In the
Buddhist and Jain works, they are often represented as enticing men by their bewitching beauty,
to enjoy pleasure which often ended perilously for men.”* A beautiful Yakshi, devoted to her
Yaksha, is known from the Meghadira'® which describes her as slender, dark-complexioned, having
well-set line of teeth, and Lips red like the ripe bimba., Her heavy breasts made her person slightly
bent just as her heavy hips rendered her gait slow. In her beauty she has been visualised as the
creator’s foremost work of art. So common was the belief in the beauty of Yakshinis that any
unknown beauty earned the title of YakshI inhesitatingly.’* Even in their beauty they could not
shed their demonic characteristics, like the feet turned the WIong way or squinting eyes.'* The
unwinking eyes and a shadowless person were their well recognised attributes.!®

Coupled with the concepts of beauty and monstrosity, another tradition of designating strange
and unfamiliar objects as Yaksha is also found; for instance, the figure of a hare on the moon'*
or an unidentified tortoise'® are so-addressed,

In addition to their terrible or pleasing appearance, Yakshas were repositories of attributes
and qualities of character which indicate their superhuman traits. Some Yakshas were like
Brahmana in learning, like Kshatriyas in prowess, like Agni in anger and like Earth in compas-
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sion." As swift creatures they could transport themselves or others® to desired places in a
moment. But quite often their unobstructed movement extended only to certain specified areas.
Tataka's sway extended to one and a half Yojana (league),® and in her domain she pestered the
inhabitants of Mdlada and Kurusha Janapadas.® Assamukhi’s domain was limited to an area
of 150 square leagues. Beyond this she was ineffective.” Sometimes a Yaksha's effective control
spread only to the extent of his habitat, as in the case of Makhideva and his arboreal abode.®
These well-defined territories sometimes aroused differences and hostilities. There is an instance
of a row between two Yakkhas over the ownership of a corpse that lay between their respective
domains.” The belief in the restricted domain of Yakshas is found in the Nivddiamma Kaha,
which tells about an ogress of a Lavana Sea.® Such superstitions about the limited territorial
powers of Yakshas were probably responsible for the attempts to assign them a protective con-
trol of every town of ancient India.

Besides restricted sway, other factors like their inefficacy during the day-time also obstructed
their omnipresence. Yakshas were nocturnal creatures® who were dazed by the brightness of the
sun and thereby rendered ineffective during sunlit hours.'® During nights, however their haunts
were abandoned.!' There were scores of reasons to fear them, one being their omnivorous appe-
tite. The Vayu Purapa says that anything that came into their view was devoured; the list includes
even Devas, Asura, Gandharva, Kinnara, Pifica, men, serpents and birds.!* They could consume
the flesh and blood of human beings merely by looking at them. Contrary to it, sometimes they
are represented as eating the food passed to them through fire.'® They also relished fruits.’! In the
Triloka Prajiiapti*® their food is said to have consisted of various dainties and, as isemphasised,
not the Kavaldhdra.

The mysterious powers of Yakshas were as dreadful as they were unlimited. They could raise
fearful spectacles out of nowhere. To vanquish the Buddha, Alavaka is said to have planted
himself with one foot on the Manosilitala and the other on the Kelisakita, shouted his name
which was heard throughout the Jambiidipa.'®* He raised the semblances of rains, flames, smoke,
and terrible sights and creatures.!” As a last resort he used his special weapon—Varthdvudha—
which was made of cloth and was invested with the power of shattering Mt. Sineru, or stopping
rains, destroying trees and crops and drying the whole sea for a period of twelve years.)® Vattha-
vudha was worn as a part of Yakkha's utrariya. Tataka of the Rdmavana similarly possessed various
super-natural attributes and Rima had to break her spell before killing her.!* Ajakilaka Yakkha
also tested the might of his adversary by raising gales and storms which created a commotion
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in the Jambidipa to the state of final dissolution.! But even these colossal capacities of Yakkhas
were futile before great men like the Buddha, or Bodhisattva, Mahavira is also said to have
shamed Salapani’s similar feats.*

The other capacities of Yakshas are also recorded. A Yakshi could raise horns on the head
of human beings merely by playing a tune on a flute’; another Yaksha could create a tank for
bath or provide food from nowhere for human beings or even impart the knowledge of science
to them, with the aid of supernatural capacities.® They could also raise fearful® or benevolent
rains. An instance of the latter is recorded in the Jivandhara Cariip@® where rains were brought
to save the elephants of Jivandhara from a jungle-fire. Some Yakshas could convert copper into
gold’

As intelligent creatures they possessed enviable memory as well as knowledge of the past,
They could also predict future events with astonishing accuracy. The Mahdsutasoma Jaraka
refers to Yakkha who recognised the king of Banaras because of their companionship in the
latter’s previous birth.” The Kathdkosa similarly tells of Asita Yaksha and prince Sanatkumar
who were mutually ill-disposed because the Yaksha had remembered something from their past
birth.” Such wonderful memory and the premonitary faculty of Yaksha had its useful aspects
also, A Brihmapa is said to have saved himself from serpent-bite because of a forewarning from
a Yaksha.'" Another lady received constant help from a Yakshi, Kili—in reaping a plentful
crop. This Yakshi had fore-knowledge of the spots where rains would pour protusely and the
woman always raised her crops at the advised tracts."* The belief in the oracular faculty of
Yakshas was open to exploitation, and sometimes a person could hide himself and make a
prophesy to trick others. An instance of this is found in the Ummadami Jataka which relates
how a king was deceived and persuaded not to go after Ummadanti whom he passionately
loved.

Just as the supernatural element is found inherent in Yakshas' character, it manifests itself in
their material attnibutes also. The Vaithdvudha of Alavaka has been mentioned already in this
regard. Vajrapdni, another Yaksha is reputed to have possessed a vajra, thunderbolt, of ‘flaming
mass’ with which he often terrified Niganghaputtas. If a person went to the extent of thrice
refusing to answer the Buddha, Vajrapdpi, it was said, would threaten the defaulter with his
vajra.'* Kubera, likewise possessed a gaddyudha, which was endowed with the capacity of falling
on the head of many thousand Yakkhas and return to him.' The Mahdvastu'® contains a graphic
description of Kubera and the other Lokapdlas, which distinguished them as a class, It is said
that they had Deva's span of life, their bliss, their sway, retinue, form, smell, touch, garments
and ornaments. The ornaments which they wore in front were visible from behind and viee
versa. They cast no shadow and were self-luminous. Riding on their bejewelled viminas, they
travelled through the air to any place of their choosing.
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Several animate or inanimate personal articles of great merit find mention as the attributes of
Yakshas. Punnaka was the owner of a horse which had ears of gold, hoofs of ruby and mail-
armour of molten gold.' In addition he possessed an unparalleled jewel which afforded in its
gleam a kaleidoscopic view of the sights of the world.* Both these attributes find depiction in a
Bharhut relief [Fig. 82]. The land of Yakshas contained celestial trees which produced much
desired objects, eatables, luxuries and heavenly nymphs.® It was generally believed that they
could share their joys with human-beings making their life easier and pleasant. They possessed
certain ointments of miraculous power. An instance is recorded of a man who concluded his
pilgrimage of the holy waters with the aid of an ointment given to himby a Yaksha, which saved
him from sufferings.* A Yaksha's ring—called iti—was capable of averting any calamity.® The
rings of Vajrapini and other Yakshas find mention in the Maiijusrimilakalpa,® which names
them as paficamdtrd mahdmudrd, and pushpamudrd respectively. An inexhaustible pitcher which
provided any desired object is mentioned in the Kathdsaritsdgara®; this was presented to the
woodcutter Subhadatta by Yakshas for his service to them. Some attributes of Kubera could be
of immense help to men because they were capable of bestowing immortality and restoring eye-
sight and even lost youth.® The assistance of Yakshas could be profitable for having easy access
to hidden treasures. There were spells and charms in possession of Yakshas, the knowledge of
which could help in obtaining wealth.” These spells were also supposed to ensure health, provide
eatables and increase one’s prestige.'®

Maleficence
Yakshas were enormously capable of hurting or helping human beings because of their super-
natural powers. Several instances of their maleficence have found mention in the literary tradition

of Indis. Some predominant roles of Yakshas portray them as enemies of men. They possessed
human beings, devoured them or simply killed them. The total impact of the belief in such
malevolent acts of Yakshas must have oppressed the common man’s mind. Yakshas delighted in
troubling men. They possessed human being by entering into them, and the person’'s sell was
completely confounded as a result of such affliction. The possession by these spirits was known
as Yaksha-graha.! Originally, the faculty of possession was ascribed to Gandharvas'®; to Yakshas
it has been ascribed only by implication.'® The later works offer a copious documentation of such
affliction in respect of persons, dead or alive. The Paficatantra records the instance of Yaksha
Devagarbha who found a ready abode in the corpse of Chandragupta Maurya.! The instances
of Yakshas® possession of living human-beings are numerous. They possessed some persons in
order to devour them.'® [Ill-treated servants, who were reborn as Yakshas, were likely to possess
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their former masters.’ Jealousy towards a former co-wife also resulted in such a possession.® A
Yakshi is said to have possessed her child to set him on the moral path.® Her story makes it
clear that holy men who stuck to the prescribed religious fasts were beyond such affliction. The
Yaksha Alavaka is described as entering the minds of casual boarders of his vimdng, abode, if
they failed to answer his questions relating to the Buddhist faith. The possession produced
restlessness and instant imbalance of mind.* An interesting example of possession by a
Yaksha of his devotee is found in the Antagadadasdo.® This devotee—Ajjunae—a florist lived in
Riyagriha during the times of king Kupika. We are told that his family deity—Yaksha
Moggarapani— possessed him on being admonished for his indifference when the florist was tied
crosswise by five gangsters who also molested his wife. On being possessed by the Yaksha, he
snatched the latter’s mace of 1000 palas, killed the gangsters and his wife and, in the heat of
possession, he ran amuck till Sudarhsane, a devout Jain, pacified him. The story shows that an
afflicted person was likely to lose the discriminating faculty but he was powerless before a person
who had strictly adhered to the prescribed anu, small, and maha, big, fasts.*

The state of Yaksha-graha was supposed to produce certain symptoms in the afflicted person,
Such a vietim was thrown into convulsive fits, and sometimes attempted murderous acts,* An
interesting elaboration of this belief is found in the Maha-Ummaga Jataka where such a victim
is supposed to bark like a mad dog particularly on the dark fortnight of the fast days.* Several
reasons such as, consumption of used food, impurity, staying at lonely places and the invoca-
tion of Yakshas, were regarded as responsible for such possession.” Bharata in his Ndtyasastra
has suggested that the idea of possession should be portrayed on the stage by simulating heavy
breathing, trembling, jumping, falling down, perspiring, foaming at the mouth and licking by
one’s tongue.) The prescription of such acting indicates that the meaning of such symptoms was
well-understood by the audience.

The prognosis and symptoms of Yakshonmdda find mention in the ancient works on medicine.
The Susruta Sarmhitd relates that the Yakshha-grahas entered the body of their victims impercep-
tibly and, to satisfy the graha, the victim was offered those objects which Yakshas liked—such
as flowers, scent, garments, barley, honey, wine, meat, blood and milk. The possessed person
developed certain characteristic symptoms, viz., red eyes," inclination to wear only thin and red
garments, great vigour and strength, restlessness, a tendency to insist on granting boons, and
disconsolateness. The Caraka Samhitd"® records almost similar symptoms of Yakshonmdda, and
elaborates that the possessed person looked benumbed and drowsy, frequently changed his mind,
wept or laughed heartily, and showed a great liking for dance and music. It is also pointed out
in the work that such a person spoke mysteriously or abused Brihmanas and physicians. A
person under possession was not be shown any sympathy, on the other hand, certain remedial
measures such as hitting him with violent blows and tying palm-leaf and protective thread
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around his arms and legs, have been suggested.! Owing to its inscrutable nature, the whole
concept of possession was open to fraudulent exploitation.® Its sanctity often degenerated into
farce and invited ridicule,®

Another important aspect of Yakshas malevolence lay in their man-eating nature, which
represents a popularly accepted belief in the folklore. They were supposed to like both meat
and spirituous drink,' but human flesh was their choicest delight.* Sometimes they ate even
corpses,” or human flesh along with rice.” To satisfy their appetite, they could take recourse to
any action. They were cruel by nature and eating flesh was in conformity with the traditions of
their Kula, family.® They tricked innocent persons with their evil designs, and ate their victims.
Gumbiya Yaksha is said to have lived in a forest. He used to poison the travellers by offering
them food mixed with poisoned honey so that the victim might fall an easy prey to his canni-
balistic designs.” They were capable of spreading epidemics in a city and those who succumbed
to it belonged to them.'” Some Yakshas caught persons who walked nto the territory of their
malelicent control, and the victim met a sad end.'* Even human infants were not exempt from
their evil designs.”* Some Yakshis were supposed to entice men by their provocative charm, in
addition to raising beautiful spectacles of flourishing townships. Marrying such persons, they
lived with them till substitutes were available after which they killed and devoured them.!®
Sometimes Yakshas' violence was directed towards a certain class. The Yakshi Kuntl of
Kuntinagara was notorious for abducting new-born babes of the Brihmapas in the city,** while
Gardabha Yaksha terrorised the people of Mathura in the same manner.* Ultimately they were
subdued by the Buddha. People could save themselves from Yakshas with some pluck. The
Sutano Jitaka records the story of a man-eating Yakkha who could not harm Sutana because
he made use of the king’s umbrella, slippers and sword, and avoided the shade of the tree in-
habited by the Yakkha. Ullimately Sutana subdued the Yakkha by force of reason.!®

It appears strange that such acts of Yakkhas sometimes happened with the consent of
Vessavana, who is also represented as indicating methods of rescue from ill-disposed Yakshas.'?
The Yakshas, for their part, served Vessavana and in return received such permission. The
Assamukhi Yakkhi is said to have served him for a term of three years:'® another Yaksha for
obtaining the same permission had to serve Vessavana for twelve years.'® Even in such cruel predi-
lections a Yaksha betrayed his Buddhist bias for he ate only those Buddhist disciples who thought
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that ‘no refuge was real refuge.”” The permission of Vessavana, however, did not always mean that
Yakkha would have his prey. His cannibalistic ventures were often obstructed by Vessavana
himself. The Jayadissa Jataka explicates this point describing that a Yakkhinf who had obtained
such permission after serving Vessavana could not abduct to devour the third child of a queen
because she was called back to Vessavana's service.? The Buddha also intervened and saved
persons from the Yakkhas, which is shown by the case of Avaruddhaka® A Jaraka® records the
episode of another Yakshi's abortive bid to abduct a child, There were two claimants to the
child—the real one and a Yakshi. The Bodhisattva-sage arbitrated in the matter and recognis-
ed the Yakkhi from her red and unblinking eyes. The child was therefore restored to her
mother.

The belief in the cannibalistic nature of Yakshas is found in ancient mode of punishment.
Certain Pali texts record the instances of kings who sent the prisoners to their execution by
sending them over to Yakshas. This the princes did to save their own lives.® Sometimes
Yakshas, as the punishers of evil-doers, were left to decide the guilt of accused persons and
kill them by crushing them between the thighs, if the accusation was found to be correct.®

The malevolence of Yakshas was dreadful on account of its severity; to escape from it, some
charms and spells were also current. By employing certain measures, their evil power could be
held at bay. To master the Yaksha, Sutana is said to have asked for the Prince's sword for it
is said that “even goblins feared those who had weapons in their hands.’" Similarly iron and
palm-leaf were tabooed to Yakshas. The child of a prince of Benaras was saved from a
Yakkhini when put inside an iron-cage (ayoghara) along with palm-leaves.® The Kathdsarit-
sdgara® also describes a room where Visavadattdi was confined, and these precautions were
taken. Several weapons were hung up in the room. It is said that the mixed gleam of jewel-
lamps shed a blaze which protected the child as well as made the room look auspicious. Even
the windows of the room were covered with sacred plants. In addition to such warding off
devices, certain ward-runes were also helpful in driving away Yakshas. The Atandtiva Sutta was
one such paritta,'" ward-rune. Another was Mahamdyiri which was a part of the paficaraksha
texts accepted in the Northern Buddhism.'' A later manifestation of this type of belief is found
in the Kathdsaritsdgara® which suggests that Yakshas were incapable of troubling persons who
had heard the series of twenty-four questions and answers of Vetila and Vikramaditya. Some
Yakshas were capable of inducing sneeze, but those who uttered a formula viz., ‘long life',
were saved from being devoured.'® The worship of higher gods was also supposed to protect the
devotees from Yakshas.'* But the Ayakifa Jataka records the instance of a Bodhisattva whom
Yakshas abortively attempted to kill with a blazing mass of iron for he had declared himself
against the practice of offering sacrifices to them.!®
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Beneficence

The Yakshas' beneficence manifested itself in their various acts of grace. Their sway extended
to all the departments of human activity and, as such, they were often invoked for help.
Generally speaking, the whole notion of benevolent activity of Yakshia comprises of their
faculties for imparting (i) wealth, (i) progeny, and (iii) giving protection. These may be dis-
cussed here in reference to their various implications.

The mysterious power of Yakshas over riches was well-recognised and they were regarded as
possessing limitless wealth. They were kamakami, enjoying all kinds of luxuries.! The
Kalpasiitra refers to Jrimbhaka-Yakshas in the service of Vessavana as collecting treasures to
deposit them in King Siddhartha’s palace on the eve of Mahdvira's conception.” In the Petavarthu,®
the affluence of Ankura Yaksha has been described picturesquely. The power over gold
(suvarnaskti) was confecred upon Yakshas by Kubera himself.* Kubera was the lord of riches,®
and it is said that he gave away to men a quarter of all the wealth in his possession.”

But probably what matters more than the mere enviable possessions of the Yakshas is the
belief in their being liberal spenders of riches. In the Mahabhdrata, Arantuka is mentioned as
awarding to his worshippers the merit of obtaining gold.” Mapibhadra, Tarantuka and Macak-
ruka are similarly connected with riches.* It is said that there was a time when Dhanada,
Praushthapada and Sukra gave wealth to men." Yudhishthira is said to have worshipped
Mapibhadra, Kubera and others while going to bring the treasures of Maruts,”” Some Yakshas
like Pupnaka offered riches to extract some favour. To please a Niga king he made to him
gifts of elephants, horses, mules, chariots and waggons (valabhi) filled with all sorts of gems,
and these different items of presentation in each case were one hundred in number.!' Pupnaka
is represented as having had the power of knowing hidden wealth; he knew that the best jewels
were to be found at Vepulla near Rijagaha.' Elsewhere, another Yaksha who had similar
knowledge of the jewels of Malava-country, finds mention.' It is interesting to note that they
even stole jewels as though their possessions were not sufficient.'* However, a happy meeting
with Yakshas usually resulted in receiving something. The Karhdkosa relates that a prince and
his friends received one jewel each from a Yaksha. Of these jewels, the sapphire had the
efficacy of awarding royality to its keeper while the other, ruby, could gather provisions for
daily use. Eventually the sapphire obtained a dominion for the prince and the ruby brought
fabulous wealth to his friend.!* The same work contains the story of a trader, Dhanada, whose
wealth was restored to him by Kaparddi Yaksha.!* The same Yaksha as bestower of wealth is
mentioned in the Prabandha Cintdmani also.'” Sometimes a Yaksha's liberality was quite
prodigious as in the case of king Sushepa whose country was filled with leaves of gold by
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Yakshis.! By imparting the knowledge of spells, they could lead their worshippers to hidden
wealth.® But sometimes such hidden treasures went to the rightful inheritor, and Yakshas were
supposed to guard it during the interim period. The king of Vatsa, it is said, was presented
with a fortune of that nature by a Yaksha who had guarded it.* Ifa Yaksha failed in this duoty
concerning treasures awaiting its disposal, he was punished by Kubera. There is an instance of
Virtipiksha Yaksha who had been appointed by Kubera as the chief guardian of an enormous
treasures lying outside the town of Mathurd. He was punished by his lord for absenting him-
self, delegating his job to his companions.* That Yakshis could be of immense help is proved
by Maiijusrimilakalpa® where they are generally supposed to reach the devotees in the roles of
mother, sister or wife, and help them in the manner befitting their roles.

The belief in the opulence and liberality of Yakshas took many forms. Gamblers are often
represented as seeking their favours wherever stakes were involved. Yakshas were themselves
invisible gamblers as well as the bestowers of the skill and luck necessary for winning, A
gambling session between Punpaka and Dhanafjaya Koravya which ended in the latter’s defeat
is vividly described in a Jdtaka." The Kdmasitra refers to a festival — Yakshardtri; a special
feature of this might was the extensive gambling by people.” In the Karpiracarita Bhina,
Manibhadra is mentioned as the giver of victory in gambling but it is said that his oppressive
expectations of propitiation from the devotee in return for his favour ultimately brought
disgust.’ But they were worshipped inspite of such greed. A gambler Nagila propitiated
Viropéksha, and obtained a magic lamp which broughl him wealth.' Another ruffianly gambler
of Ujjaini is mentioned as wishing to win the favour of Yakshas for the sake of gaining
mu“ﬁ,‘m

Another significant aspect of Yakshas’ benevolence is concerned with their capacity to grant
progeny. It is therefore strange that these demi-gods were often shown to be devourers of
children.” In the Yaksha-mythology, however, this fertility motif found various expressions
coupled with the conventional reliance on them as givers of children. The other ramifications
of the motif are provided by the instances dealing with Yakshas' sexual conmtact with the
human beings, their benevolence to the extent of granting genitals, i.e., virility, or their knack
of detecting depravity and infidelity of husbands and wives. The instances of such cases are
discussed below. The Vinaya Pifaka prohibits monks from sleeping with Yakshis, which
was an offence.’* But the vow of celibacy did not apply to other men some of whom lived with
Yakshis even taking them as their wives. The MaAjuirimilakalpa provides several references
indicating that Yakshis satisfied the erotic desires of their devotees.!* In the Mahdvariisa, prince
Vijaya is said to have married Yakkhi Kuvanpd and had a son and a daughter from her.'*
While Yakshinis were supposed to satisfy human lust,'® it seems that Yakshas could not achieve
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the converse of it. In the Rasavdhinf is found an instance of Jayasena Yaksha who loved the
wife of Gothiyambara but he could not succeed in his erotic advances towards her.' A
Brahmana damsel is said to have kept a tryst witha Yaksha but avoided his overtures by secretly
kindling light which was tabbooed to the Yaksha.® However, the instance of Yaksha Ganditin-
duga having sexval contact with the daughter of a Kosala king is found.®

As a naturally corollary to such belief, Yakshas were supposed to bring about a desired
marriage’ or grant children. The tales which present Yakshas as punishers of depraved women
and upholders of the chaste ones, are also relevant in this context. The statues of Yakshas or
their temples served as the spots for ordeals to test the females, The Parifishfaparvana describes
such an ordeal undergone by a woman who was justly accused of adultery. It tells of the
statue of Yaksha Sobhana of “such sanctity that no guilty person could pass through between
its legs."” When confronted with the sculpture within the temple, the woman framed an oath
which was literally true but essentially false. This completely flabbergasted the Yaksha and, in
his bewildered state, he was at a loss to know how to act and she passed through his legs and
came out unscathed.® Reference here mav be made to the Rajatarangini, which affords an
instance of a Yaksha who was upholder of faithful women. This powerful and chaste Yaksha
lived in a rock, which could be moved only by the touch of a chaste woman. Three crores of
depraved women of higher varnas, it is said, tried in vain to move it and the job was finally
accomplished by a chaste woman Candravati.

Another expression of the fertility motif of Yakshas related to their capacity of changing sex.
The Muhdbhdrata® describes Sikhandi who was the elder daughter of a king of Kiiiina
previous birth. To save him from humiliation and disgrace after marriage, the Yaksha
Sthiindkarpa compassionately exchanged his sex with him. This deal, however, was disapproved
by Kubera who cursed the Yaksha to remain a female for ever, which period was later decreased
to last till the life-time of §ikhandi. The Kathdsaritsagara® repeats the story, changing it only
in respect of the names. The Yaksha Sthiipikarna has been rubstituted by Sthiladiras, the
princess is nNOwW Vidyadharl and the eunuch prince has been named Prabhikara. The idea of
Yakshas' virility is fairly consistent. The Vimana Purdna® also refers to Pafcilika Yaksha who
took upon himself and endured the obsessive erotic effect of the arrows of Kimadeva on
Giva. This reveals that erotic afflictions were within the power of Yakshas. Sometimes they
projected such emotions towards human beings and sometimes they merely saved others from
the pangs of such affliction. It may be pointed out here, that Samayamdtrikd"” describes
yakshardga as one of the erotic passions along with the reactions produced by it.

In sharp contrast to these motifs, amplifying Yakshas as fertility-deities, a more simple
belief in them as givers of children finds greater occurrence. In deference to them, such
children were usvally named after them.™ Yaksha Umbaradatta blessed Gangadattd the wife of
Sigaradatta with a child, who was christened after the Yaksha.'* The Ndyddhammakahdo'® and
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Avadyaka Sitra' similarly refer to Bhadda and Subhaddi who obtained childcen by worshipping
Surambara and Vessavana respectively. In the Uttaradhyayana Tika,* Gupamala is said to have
been blessed by a Yaksha with a daughter. It sometimes turned out that the child so granted
was unlucky. The child of Gangadatti was subjected to miseries; he eventually took an
unrighteous path and passed away. Devadatta of Ndyddhammakahdo too was unlucky; he was
abducted and killed by a thief. Yakshas sometimes administered some objects which had child-
giving propensity. The Abbhantara Jaaka® refers to Vessavana's mangoes having the efficacy of
inducing conception. Any child born of cating this mango was destined to become the sole
monarch of the earth, which is so unlike the Jain belief documented earlier. The mango (ree
was a prized possession and was heavily secured with iron-nets extending from the bottom
to the top of the tree. In addition, a thousand millions of Kumbhagda, goblins and the
like kept a constant vigil over it. The tree was situated at a place which was hot like the fire
of hell (not detrimental to the plant!) and every fruit on it was properly accounted for. An
ascetic is mentioned as the regular recipient of four such mangoes from Kubera. The mangoes
of Kubera as also the hazards of getting them are also described in the Suruci Jataka.*

Besides bestowing children upon their devotees, Yakshas protected the foetus also. Kilavela
has been ascribed such a function in the Mahdvamsa® in the case of Dighagiminl’s son, This
case shows that the protective function of the Yaksha did not conclude with the safe birth
of the child. On the other hand, it was a permanent responsibility. The Buddhist works
usually keep an account of the service of Yakshas from the gestation to the birth of the
Buddha. Such a belief in Yakshas as bestowers of children wasin spite of their oft-quoted
natural inclination to abduct, kill or devour children.*

One of the most important functions of Yakshas lay in offering protection to human beings.
In consonance with this, they were accepted as tutelary figures. Coomaraswamy has described
certain important Yakshas like Sakyavardhana (Dirghavardhana) of Sikyas, Sita and Sitagiri
of Riijagriha, Jivaka, and the quarternity of Yakshas of Pandukdbhaya, who eminently fulfilled
their roles as guardian angels.” The Buddhist text Mahdmayiri® contains a large list of such
tutelary Yakshas who were assigned to the different ancient Indian towns. Some towns, because
of their religious sanctity or for other reasons, had more than one Yaksha guardian. The
Mahabharata, for instance, mentions Arantuka, Macakruka, Tarantuka and a nameless Yakshi
who guarded Kurukshetra and received worship,® According to the Buddhist and Jain texts
almost every city of importance had one or more Yaksha, and in several cases the abodes of
Yakshas were known as Caityas.'® Inhabiting the cities or having their special abodes made by
their particular votaries, they performed their protective functions in a variety of ways. The
seven Yakkhas of Jotika Seffhi of Rijagriha guarded the seven gates of his mansion, helped by
several thousands of their own attendants in each case.!! Cetiyd Yakkhi helped Pandukabhaya
in battle to desiroy his enemies.'* There were various departments of human activities in which
Yakshas® help was invoked and received. They often participated in battles, and helped their
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side to obtain victory. They are mentioned as having participated in the battle fought by Siri
Sitakarni Gotamiputra.! The Karhasaritsdgara® similarly has the instance of the help that
Yakshas rendered to Vikramaakti against the king of Sirmhala. These Yakshas were seat to
him by Madanamaiijari, a Yakshi. The story reminds one of the Vijaya-Kuvanpd legend as
found in the Mahdvarisa.® Because they were creatures of wilds and woods, travellers often
received their help. . The Divydvadana refers to the timely help of Maheivara Yaksha which
saved the ship-wrecked men from being devoured by a sea-monster.d In the Ramdyana, Kausalyd
is found praying to Yakshas to ensure Rima’s well-being when he started on his journey into the
forest. The Epics represent them as deities of caravans and merchants.® In the Vimdnavatthu
Comm. is found the instance of Serissaka Yaksha who was appointed by Kubera in a desert-
tract to guide travellers who got stranded.” Some Yakshis also helped human beings as is found
in the Sukumdriki-Manohara anecdote, in crossing over the sea. Yakshas helped people in
distress and provided to them sumptuous food and drink.* They were great builders® and, as
such, their help could be acquired in such activities. Their activities were all-pervasive. A
Yaksha appointed as the tax-gatherer of the king of Kisi is mentioned.'” These beings sometimes
tested the courage of people and encouraged steadfastness in one's devotion. When Anitha-
pindaka was daunted by difficulties to see the Buddha, Sivaka Yakkha guided him through a
fearful cemetery in the night and helped him see the Master.!! Some important personalities,
however, did not require their help and were beyond their powers. The Buddha, when threatened
by Alavaka® and Suciloma,’” is represented as having told them that ‘there Was mo one
anywhere who could harm him." In the Ramdyana, Rivana is said to have been free from the
affliction of Yakshas, but in the Mahdbhirata he is subjected to a curse by Malakiilbara when
the former molested Rambhi. Rivana could never redeem himself from this corse.

A combination of different benefic or malefic activities of Yakshas presents a predominant
feature of Yaksha's nature, viz., contradiction and paradox. If there were Yakshas who ate
flesh and blood, there were those who took pains to avert such offerings. If certain Yakshas
like Hariti, Rattikhi, Pinnakila, etc., spread an epidemic, others like Manibhadra suppressed
it.1* Tf some abducted children'® and ate them, there were others who reared and protected
them.’* Yakshas even granted children, for which they were greatly respected. There were
certain predatory Yakshas who killed people out of spite and vengeance'” but again there were
others who cleared people from the sin of killing."®

Thus it appears that the whole concept of Yaksha can only be understood by an analysis of
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both the intellectual and the democratic aspects of Yaksha worship. There might be found
contradictory beliefs connected with Yakshas, but the fact remains that the whole mythology
and the theological aspect of Yakshas appeared as a result of an interaction between the
enlightened as well as popular sections of early society. In the process, if mystic aspects of
Yakshas were developed, the mundane and earth-bound concept also did not lag behind. In the
course of time, the popular aspect of the Yaksha theology edged the other out, and came to
have an unchallenged sway. This is proved by a lack of intellectual orientation of Yaksha-
worship in the later times.

Yyupra, pp. 20-25,



CHAPTER

J

Survivals of Yaksha-Worship

HE whole account of Yaksha-worship may be concluded with a brief survey of the survival
in modern times of the beliefs connected with the ancient Yakshas. This chapter thus contains
their description which will be followed by concluding remarks.

Yaksha had great importance and ritual significance in the ancient popular worship and the
tradition of their worship has flourished even to this time. People, worshipping Yakshas or
claiming descent from them, are still found to the Himalayan region, northern and western
India, Karnataka and Andhra Pradesh. The Jakkulus of Andhra claim to be the descendants of
the Yakshas. Western Indians worship some village deities whom they call Jakha or Jakhini. In
Mathura region, the worship of Jakhaiyd is still very popular. Kashmir region knows of the
Yakshas as Yech or Yach. According to popular belief in Kashmir, they appear as a sprite
smaller than a cat but with feet so small that they are invisible.! The number of the Yakshinis
is about seventy two in Kutch, and there they are worshipped in the form of white horses.* The
Yakshas or Yaksha descendants are known elsewhere also. There are Veddas of Ceylon who
regard themselves as the descendants of Yakshas? Similarly in Cambodia, certain festivals
whose antiquity goes back to 13th century Ap, may be directly connected with the Yakshas.
One such festival known as ‘Ngai-Lan,” was mentioned by the Chinese ambassador to Cambodia
in the first half of the 13th century ap.!

A dialect associated with the name of Yaksha is also known as Yakha Bhakha. It
has been explained as belonging to the Chinese stock of languages in the Tibeto-Burmese branch.
It is prevalent in the Tibetan-Himalayan region, particularly in the north of Darjeeling and
Nepal.®* According to a survey conducted in 1921, there were 1086 persons who spoke it. The
dialect also figures as the spoken language of the Andaman Islands.® A lipi, *script,’ has also
been ascribed to the Yakshas in the Lalitavistara®; this script was known as Yaksha-lipi.

As regards the popular mythology and folklore of the Yakshas in the modern period, it ap-
pears that they have found their place as fertility of protective deities in which their old ambiva-
lent attitude persists. In Andhra, they appear as deities with Gdmini, another deity of the same

iCrooke, W., Religion and Folklore of Northern India, p. 253.

2 Rombay Gazetreer, 1, part 1, 456; V.95, 2351, quoted by Crooke, W., op. cit., p. 256.

3ERE, X11.5991T; cf. also Geiger, W., Culture of Ceylon in Mediazval Times, p. 167; for the Veddas of Ceylon.,
cf. Seligmann, The Veddas, Cambridge, 1911; also cf. Piyasena, 5., Yaksaya, 1953,

. Ceodes, G., BEFEO, XVIIL, no. 9, pp. 8-%; Journal Aslatique, ¥, 1915, p. 58; I am indebied to Prof. K.D.
Bajpai lor this information.

5ln Nepal, “The Yaksa is now called Khya, There is a beliel in Nepal that the devil Kiya is endowed with the
capacity of bestowing on his favourite whatever amount of money the latter desires to possess, His picture with two
jugs holding money appears alone with that of Lakshmi. The devil is still offered sacrifice.” Regmi, Ancient Nepal,
Calcuita, 1969, p. 31.

$Tiwari, Bholanath, Bhashdvijidna Kofa; In the Manjuirimilakalpa, p. 233, Yakshas are represented as speak-
ing the dialect of Vanga, Samatata and the north, or Migadhi, MMX, p. 331,

Leffman, Ch. 10, p. 126
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class, keeping watch over the village where they are established. In this aspect they are similar
to other village deities such as Ellamma, Mariamma, Bodra, Nigamayyd, Poshamma and a host
of similar other demi-gods. Their priests are “low-class” people represented by Baindla, Potraj,
Pambala or Erupla. They usually appear as neutral deities, not having any intrinsic powers of
doing good or causing harm, and are worshipped only for their divine character.! In certain
other cases YakshipTs are regarded as incarnations of Mahakall, and are known as Sunkulammd,
Maremma, Gangammd, etc. They are the goddesses of backward people, and are worshipped with-
out any icon, on the grémapolimeya, ‘outskirts of village,” in order to save the inhabitants from
epidemics such as smallpox, cholera, etc. The usual items of sacrifice offered to them consists
of hen, sheep and goats etc. The concept of possession dominates their folk mythology in the
Andhra and Karnataka region. If a lady takes a vow remembering some Yakshi, she will be
possessed® by her till the vow is complete. The completion of the vow is usnally marked with
the sacrifice of a healthy animal The regular sddhakas invoke the help of Yakshis for killing
their enemies during a specific time limit. This practice in Andhra Pradesh is known as *Sethabadi’
But the remedies to it have also been prescribed. A person under Sethabadi, loses health and
vomits blood but can alleviate the danger to his life by worshipping Adisakti Mahakali. If the
person escaped from the malevolence of the charm, it is necessary for the updsaka to provide an
alternative sacrifice; otherwise he, it is believed, was himself devoured by the Yakshinl. It is
also said that Yakshinis do not harm pious men.

The Yakshas figure less frequently, but they are known as servants of Kubera, ‘Kuberdnu-
carul@’. They are also regarded as partakers of amruthari, *nectar.’ They are worshipped only
for pretty favours; Moksha, etc., the highest favours, are not within their power.?

Andhra and Karnataka regions have still a community, Jakkulu, at present inhabiting regions
near Peddapur in East Godavari district and Tenali in the Guntur district.* The antiquity of this
community goes back to 15th century but at present it represents an ““inferior” community of
prostitutes® or a “theatrical”” caste whose other occupations include dancing, singing, perform-
ing musical plays and wizardry. Their opera-concerts are called ‘yaksha -gana’, their ballet,
Jakkhini,” and their musical metres—*Jakkulu-rekulu.’ the yaksha-gdnas are simple compositions
of melodious rhythms. Besides having a folk vitality of their own, they have also a tdla system,
which has beats as follows:

1. takitakitataka—takkinintaka

2. taka-takita kitatakita

3. takitatakka—takkatakita—takitakitata tadhigipatém

The history of yakshagdna goes back to the 15th century and its first composer was a
poet called Proluganti Cenna Sauri. Tt is said that yaksha-gdnas should be performed at the
places of those persons who wanted children. The Jakkulu community has certain legendary
accounts of its origin. According to their story. the community originated from two
Yakshas devoted to Kamavalll, one of the seven daughters of Pirvati. These Yakshas had been
given a number of musical instruments, and the people who worshipped them were dear to
them. Thus came a class that was later designated as Yakkula. Yaksha-gdnas of this Jakkulu
community are ballets, while JakkinT is mentioned as a form of dance. In these performances

Icf. Singh, T.R., *The Hierarchy of Deities ia an Andhra Village,’ a paper read in the Saciological Conference
at Lucknow, 1960,

*cf. also Harper, R.B., ‘The Hindu Village Pantheon,’ South Western Journal of Anthropology, Yol. 15, no. 3
Autumn 1959, pp. 227iT.

*l am thankful to Sarvashri P.R.V. Murti and C.L. Narain Rao for this information.

4They once inhabited certain places which still carry the echo of their proper names, such as Jakkasinikunla
(Pailikonda Taluk) Jakkuly Ceruva (Gooty Taluk) Jakkalaceruva (Penugondz Tnluk) Jakkal Samudra (Hindpur
Taluk) ete. I am indebted for this information to Dr. S.V. Joga Rao, Lecturer in Telugy, Andhra University,
Waltair,

SPearer, N.M., Kathararir:dgara,1,26.2,, mentions Yakshas as deities of prostilutes.
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any story, from epical to local anecdotes of bravery and strength, may be sung and enacted
through dance. All these practices of the Jakkulus in Andhra and Karnataka regions are only a
restatement of the ancient beliefs regarding Yakshas. They show the continuation of the ancient
tradition into the modern period.

In Kerala and Tamil Nadu also the belief in Yakshi persists. Yakshis are supposed to be
capable of possessing women during the 4-day period of their “impurity.”" Late Mr. K. Bharatha
Iyer related to us a folk-tale from Tamil Nadu about some woman who had died childless and
become a Yakshi.

In western India, the village deities known as Jakhin, Jakhii, Jokhai, Naguldi or Alavantin are
direct descendants of ancient Yakshis. They are the counterparts of north Indian Curels, and it
is snid that those women who had died during pregnancy or child-birth, or during the prescribed
period of “impurity,” assume the form of such malevolent village deities.*

In northern India also, the modern counterpart of beliefs in Yaksha are found. According to
folklore, many tanks hold a treasure with a Yaksha incharge of it, but the attempts of finding the
treasure are never successful.® It is also believed that the benevolent field spirits are Jakh and
their consorts the Jakhni. They are also sometimes called Cora and Ceorani or Coradeva and
Coradevi,* Crooke has observed thatin the folklore Jak/i is an uxorious husband and he robs
his own village to supply the wants of his consort. So, if ong sees a comparatively barren village
next to one where crops are thriving, on¢ must be sure that the Jikh lives in one and the Jikhni
in the other.® In Mathura, the worship of Jakheya or Jakhaiyyd is still very popular. In fact,
some of the early sculptures of Yakshas, for instance, of the Parkham Mapibhadra, were being
worshipped under the name of Jakhaiya and a fair used to be held in their honour. Cunnin-
gham, who discovered the Parkham image, has said that in honour of this Jakhaiyd, a fair was
held every Sunday in the month of Migha.* However, usually, Jakhaiyd is worshipped by the
w“lower” castes, such as sweepers, cobblers, etc. but in the ceremonial night-singing known as
Ratjagd, various songs of Yakshas are sung which present the malevolent aspects of the nature
of this demi-god. Songs like the following are sung on such occasion—

Jakhai Julhala, Terl ajab avaj,
Tu mare Khyalai ka paryon.

On the Sundays of the months of Migha and Ashidha, the aniconic figure of Jakhaiyyd re-
presented by a square block of bricks, is worshipped. Animal sacrifice particularly of little pigs
is a common feature of that worship.

In Madhya Pradesh, no reference to Yakshas is found in the hierarchy of village gods; no
names having similarities with the ancient Yaksha names are found either. There is quite a
large number of village gods in worship in M.P., such as Diingardeo, Mutuddeo, Dulddeo,
Haradaula, Mitas, etc. Some of these, like Haradaula® and Dilddeo receive worship during the
marriage ceremony; they also offer protection, riches and progeny, but similarities and proxi-
mities apart from these with Yakshas are not identifiable. Many deities appear in protective
roles,® but either they are nameless or have names different from those of Yakshas,

Among the individual Yakshas mention has been made of the worship of Magibhadra and
Manik pir and Harikesa Yaksha as Harasu Baramha in Benaras and also in Bengal and Bihar.

1] am indebted to my collegue nnd friend Prof. A. Raman for this information.
2Crooke, W., op. cit., p. 194.

3ibid, p. 69.

4ibid, pp. 2551,

Sjbid, p. 256.

8 Reports, XX, p. 40.

Crooke, W., op. cit., pp- 101-2 also p. 125,

Sibid, p. 111. quoting Chindawara Gazetteer, 1, 209.



SURVIVALS OF YAKSHA-WORSHIP 165

It will be interesting to sec how some of the beliefs particularly connected with Yakshas have
survived. She Yich-Yaksha demons of Hindukush it is said, have their feet turned backwards.!
Sneezing® is regarded as inauspicious and it is suggested that certain words or charms such as
‘long life,” ‘chatrapati’ (in M.P.) Alhamdullih or Yarhamu ka lal?® etc, should be used. Sneeze is
curiously explained. It is said that a Bhita enters the mouth and nostrils, and produces the
sneeze. Another custom connected with early references is found in the belief of keeping fork,
iron, knife, scythe, etc., near the bed of infants.® These practices are palpably similar to the
superstitions connected with Yaksha in ancient times.® Keecping feet bare is not always auspi-
cious and implications of it may be traced back to the story of Sutano Jataka where the
Bodhisattva warded off the evil influence of Yaksha by using the sandals of the king.® The
custom of asking questions and answering them (Prasnottaramalika) still survives in the Malhors
of the present day.” Similarly prevalent is the belief in the concept of possession by good or
evil spirits. In Andhra Pradesh the belief survives particularly in the cases of Yakshipls and
according to the popular modes of worship, there are ojfias, *priests” who relieve such possessed
persons from the great mental strain. All these prevalent beliefs and practices conclusively
prove the folk-nature of the Yaksha cult. They also seem to indicate that many such beliefs
may, in the final analysis, be related to the Yaksha cult as regards their origin.

Resumé

Thus it appears that Yakshas played an extremely important role in the popular religion.
Like any other cult god, Yakskas have a tradition of folklore incorporated extensively in
ancient litcrature. This ancient literature unmistakably illustrates the status of Yaksha as
democratic, popular god with non-Aryan source of origin.

On the basis of the intrinsic material of the literary works of the different ancient sects, it
appears certain that Yakshas had sanctified status of cult gods. With all the evidence on the
large Yaksha-pantheon, widely distributed images of different times, priests, temples and rituals,
it is only proper to accept Yakshas as demi-gods who enjoyed enormous following and worship.
The incorporation of the ideas of totemism, ancestor-worship, animism and of cannibalism in
the body of belief in Yakshas only adds to this conclusion. It must be remarked here that these
ideas of totemism, animism, etc. are not found in the case of Yakshas alone. Even the Vedic
religion had a place for these ideas. But whereas the Vedic religion eventually manifested itself
in so many forms of philosophies and religious practices, Yaksha mythology did not change it-
self and continued to flourish with fundamentally the same ideas and forms in many regions from
the later Vedic period onwards. Such forms and practices were repugnant to the intellectual
mind but they could not be undermined because they had special democratic appeal for the
masses. Sometimes the higher varpas or classes of society supported their sanctity. The fold of
Yaksha-worshippers included common people such as gardeners, gamblers, prostitutes and
villagers, tribals, etc., but it sometimes included also Brihmins, Kshatriyas and Vaiéyas. Yakshas
had the same rewards to offer to all of them without any discrimination as to their caste or
creed. These gods satisfied all kinds of wishes of worshippers, and thus attracted a large follow-
ing. As has been rightly remarked, “a man cannot expect a great incarnation of Vishpu (or
other great deities) to cure his cow, to find his lost purse, nor would public opinion tolerate his
going to any respectable temple or shrine with a petition that his neighbour’s wife, his ox or his
ass may be smitten with some sore disease. A respectable minister will not be found to take an

1Crooke, W., op. cit., p. 195.

2ibid, pp. 2231T.

3bid, p. 224.

4Crooke, W., op. cit,, p. 224,

bef., Jaraka, 11.155 for exactly similar practice; Jaraka, 1V.305, for keeping iron by the side of infants.
Ocf. Jdraka, 111.2021.

?Gaur, G.D., Malhor, (Hindi) Jarapada, I, 1, January 1955, pp. 750,
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offering or to use his influence in such silly and scandalous jobs with any saint or deity who
values his self-respect.””® Yakshas, on the other hand, were primarily meant for gratifying such
mundane wishes and, therefore, found a sufficiently large following.

As regards the high god concept of Yakshas, the whole frame of such concept may seem to
go against their ascription of the non-Aryan character to Yakshas. But that inference is only
superficial. That such a high-god concept has been attributed to Yakshas will be clear from the
adjectival role of the word Yaksha for the Brahman, Buddha, Sakka, Vishnu, etc. Similarly, the
acceptance of Yakshas as primordial deity, creator, and cosmogonic or psychological principle
also raise their status. Itis quite possible that the cult of Yakshas might have been professed by a
section of the Vedic Arvans and their descendants. This section might have tried to uphold
their beliefs and, in the process sanctified the status of Yaksha, but it could not successfully
fight for its cause and eventually Yaksha was relegated again to its lovely origins, where it had
a safe niche for itself.

It is also interesting that Yaksha-mythology is a combination of contradictions. There are
good Yakshas and, at the same time, bad ones. Some Yakshas relish human sacrifice; others
specifically hate it. Some are benevolent, some malevolent. If some Yakshas grant children,
others take them away; some respect the higher faith, others are strenuously non-believers.
Even in these cases it is difficult to ignore the fact that the Yakshas changed their evil nature
under the influence of greater cult-gods, such as Buddha, Mahavira, Bodhisattva, Jain sages, etc.
Those who were not tamed were either rendered harmless or completely eliminated as was done
to Tatakd by Rdma. But the influence of their worship cannot be denied. From the literary works
it appears that each village or city had its own Yaksha; some larger metropolitan towns like
Rijagriha or Mathura or Benaras had even more than one Yaksha.

1Crooke, op. cit., p. 27 quoting Lyall, Asiatic Studies, 1, London, p. 120.



AFPENDIX I

The Guardjag Yakshas in
the Mahamiyur?

The Mahamayuri is of foremost importance in supplying the names of tutelary Yakshas of a
large number of ancient towns. Some of these towns have been identified by Sylvan Levi and
V.S. Agrawala.'! These identification along with the names of Yakshas have been incorporated
Lere as follows:

Yaksha Town Tdentification

Krakucchanda Pitaliputra Pataliputra

Apardjita Sthiipa In the Malla country, N.W.
of Patna.

Saila Bhadrapura To the cast of Pataliputra,
towards the delta of Ganges,

Mainava Uttara 1

Kritilaya (7) Griddhakiita M.E. of Rijagriha.

Vajrapéni Rijagriha —

Citragupta Sthitamukha ?

Garuda Vipula M.E. of Rijagriha.

Vakula Rijagriha —

Upakilaka Kapilavastu _

Kila Kapilavastu —

Mahedvara Virdta Bairat (Old Jaipur State)

Kalmisapida Vairi Wer, S.E. of Bharatapur,

Brihaspati Sravastl -

Sagara Siketa —

Vajriyudha Vaisali —

Haripingala Malla —

Mahikala Viirdpasi —

‘Sudarsana Campd —

Vishnu Dwirki =

Dharana Dharapati Bordering on Punjab.

Vibhishana Tamraparni —

Atavaka Atavi S.S.E. of Sravasti.

LIUPHS, XV, 11, pp. 24-52; Moti Chandra, Jain Miniature Paintings from Western India, p. 15, has reported

that an illustrated manuscript of this text is deposited in the collection o
seem that this rakasha-text was in great demand, hence its different t

ones also,

f the Bharata Kala Bhavan, Varanasi, It
ypes of manuscripts, including the illustrated
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Yaksha
Kapila

Vasubhti
Bharuka
MNanda
Mailyadhara

Mouiijakesa
Ananda

§ukladarhshtra
Dridhanimd Manasvin
Vasava

Mahagiri

Kirttikeya

Satabihu

Brihadratha

Arjuna

Duryodhana
Mardana
Girikula
Bhadra
Rohitdsva
Sarvabhadra
Pilitaka

Kutadarmshtra
Vasubhadra
§ivabhadra
Bhishana

Siva

Indra
Pushpaketu
Daruka
Kapila

Mapibhadra and his brother
Parpabhadra

Prabhafijana

Pramardana

Karaposhtha

Prathankara

Trigupta

Nandi and Vardhana

Town
Bahudhdnyaka

Avanti
Bharukaccha
Anandapura
Agrodaka

Agrodaka

Moraparpata and Amrapar-
pata

Suvista

7

Vidida

Girinagara

Rohitaka

Vaipvitata

Kalinga

Arjuniyana

Srughna
Mandapa
Malava

?

?

Sikala
Sautivaka

Ajitadjaya
Vesili

7

?
Sivapurihira
Indrapura
Silipura
Darukapura
Varpu

Brahmavati

Taksha&ild
Takshadila
Bhadrasaila
Rauraka
Hanumitira
Nandivardhana

Identifieation
Khokarkot and surrounding
territory.

—_—

Wadnagara, N. of Ahmedabad.

Agroha, 13 miles N.W. of
Hissar.

Agroha, 13 miles N.W. of
Hissar.

Between Sutudri and Saras-
wati in Ramdyana.

Swat river.

Bhilsa
Saurashtra?

T

In the region of Delhi, Jaipur
and Agra,

N. of Thanesar.

Mandu Fort?

?

Sialkot?

Prob. at the north end of the
ancient caravan route lead-
ing from east to Punjab

7

?
?
7
Next to Swat or Sindhu, very

near Gandhara.
In Gandhara

—

Iranian.

Capital of Sauvira,

Anipa, in Saurashtra(?)

1. Between Jelalabad and Pe-
shawar,

2. Magadha.



Yaksha

Viyila

Kalahapriya
Gardabhaka
Kalatodara
Siiryaprabha
Girimanda

Vaijayanta and Vijaya
Pirnaka

Kinnara

Khandaka

Meghamili
Sukhivaha
Sankarin
Asanga
Sundara
Mandivira and Nandika
Mahidbhuja
Lambodara
Swastika
Pilaka
Bhadrakarpa
Dhandapaha
Priyadarsana
Bala

Sikhandi
Gomardana (A place name?)
Afijalipriya
Vaidisa ?
Veshtitaka
Makarandama
Andabha

Visaliksha
Anibhoga
Virocana
Kapila

Ratika

Pirnaka
Vakula
Prasama
Naigamesha

Town

Viyilabhiimi

Lampaka
Mathura
Lankd

Siina

Kosala
Pindyamathurd
Malaya

Kerala
Pratishthin

Paundra
Tarangivati
Pitangalya
Bharukaccha
Nisikya
Karhitaka
Kodali
Kalinga
Swastikataka
Vanavisi
Tatiskandha
Satpura
Avanti
Vairimaka

?

T

?
Chatrikdra
Tripuri
Udumbara

Ekakaksha or Erakaksha
Kausimbi
Santimati
Kampilya

Ahicchatra

Mandavi
Ujjihdnd
Gajasihvaya
Paiicili
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Identification

3. Nagardhana, near Ramtek,
N. of Nagpur.

Between Ghazni and Kabul
Tivers.

Lamghan or Laghman

?

Madura

Malabara.

1. A frontier tribe at the limits
of Aryan India.

2. In Orissa.

?

Pitalkhora

Broach

Masik.

Karad, Satara Distt.

Tosali?

—_

M. Kanara Distt., (Banavasi)
T

?

Trans-Sindhu region.

?

T

?

Tewar, Jabalpur Disst.

Name of a tribe of Jalandhara
and Kangra region

Aira-Khera (Mathura distt.)

Kosam (Allahabad)

?

Kampila in Farrukhabad,
distt. (U.P.)

Ramnagar (Bareilly Disst.,
U.P.)

Central India
Hastindpura
Passala of Ptolemy; East of

Gangi; one of the cities of
Pificila
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Yaksha
Dridhadhanu

Purafijaya

Tararka

Kutardrka
Aholiikhala-Mekhald
Siddhayatrd
Mahisena

Puraiijaya
Pushpadanta
Migadha
Parvata
Sushena
Sukhiivaba
Virabihu
Aniyisa
Bhadrika
Katankata

Adoka

Mandaka
Siddhdrtha
Manikdnana
Kata and Vikata
Vaikratika
Dhruva
Midhyamikiya
Saubhadra
Vairataka
Jarmmbhaka
Prabhankara
Candaka
Pincka
Piiicika's eldest son
Skandaksheti
Ushtrapida
Mandalisana
Mirici
Lankeswara
Mahabhuja
Dharmapila
Jinarshabha
Hemavata and Sitagiri
Pramardana
Tristlapani
Pincilaganda

Town
Yarupa

Yaudheya
Kurukshetra
Kurukshetra
Kurukshetra
Srughna
Kotivarsha

Kotivarsha
Campi
Girivraja
Goyoga
Nagara
Kikandi
Siketa
Kaudimbi
Bhadrika
Ambashtha

Kasi
Ajitafijaya
Akakaksha
Saindhava
Kapilavastu
Gindhira
Dwirkinilaya
Midhyamika
?

Sarapura
Marubhmi
Kashmir
Jatapura
Kashmirasandha
Chinabhiimi
Kausika
Kulinda
Mandala
Riamakakshaya
Kapisi

Bihli

Khasa
Tukhira
Sindhusigara
Kalinga
Tripura
Dramila

Identification

On confines of Rajputana to
the W. of Delhi

A tribe of Punjab

N. of Thanesar
Korygaza of Ptolemy, or in
the Paupdravardhana Bhukei

Bhagalpur

T

(Pataliputra)

7

Ayodhya.

Near Pataliputra

1. People W. of Sibi and Tri-
garta

2. In East between Kisi and
Tamralipti

3. Central India, Ptolemy

Towards Punjab

2

Bank of Indus

{near Chittora)
7
Rajputana desert

Land of Jats.
China

Kufika in N.W.
Kangra

7

7

Kapisa, Begram
Bactria
Himalayan tribe
Oxus.

Delta of Sindhu
Tewar, Jabalpur Distt.
7



Yaksha
Sukamukha
Kimkara

Prabhisvara
Sarmila
Prabhafijana
Pingala
Maitali
Babbada
Nalakiibara
Suprabuddha
Sankara
Pariifara
Pingala
Pirpamukha
Karilaka
Kumbhodara
Makaradhvaja
Citrasena
Rivapa

Priyadarfana
Pingala
Kuribhira
Gopila
Alaka

Bili

Nandi
Vaisravapa

Vaifravapa

Town
Atavi
Pitéala

Pundarika
Mahipura
Darada
Ambulimi
Kimada
Babbadadhima
Kapisi
Putrivata
Sakasthina
Pirata

Ketaka
Pupdravadhana
Uddhiyanaka
Kohala

Maru

Vokkanga
Ramatha

Patniya
Risina
Rijagriha
Ahicchatrd
Alakipura
Grimaghosha
MNandinagar
Devativatira

Adakavatl
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Identification

Patalene on the mouth of
Indus

-3 =3 =3

Amb, 60 miles above Attock.

?

?

(Kapisa)

7

Seistan

Pirada?

?

Rajshahi Distt. Bengal

Swat Valley

T

Sandy region of Chitral

Beyond Oxus.

Between Ghazni and Wakk-
hana

7

?

7

7

Nandner, near Ujjaini

Sankissa, near Farrukhabad,
U.P.

Alakdpuri
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Iconography of Jaina
Yakshas and Yakshis

The details contained in the Ripamandana, Vastusara and Apardjitapricchd have been tabulated
here. All these texts give almost similar descriptions of the Yakshas and Yakshinis. Sometimes,
some additional details are also found. Those cognizances which are common in all the texts,
and those which are additional have been compiled here as follows. Brackets indicate alternative
names at the corresponding place in the different lists found in the texts quoted above.

Yaksha
Gomukha

Mahidyaksha

Trimukha

Yakshaniyaka
(I$vara, Caturiinana)

Tumburu
Kusuma
Mitanga

Vijaya

Jaya (Ajita)

Brahmi

A, YAKSHAS

Colour, Cognizance mudra
Golden-white, Four-armed

Varada, rosary, noose and citrus.
Black, Eight-armed

Varada, mace, rosary, noose,
citrus, abhaya, goad, spear

Black, Six-arms, Three faces and eyes.
Mongoose, club, abhaya, citrus,
serpent, rosary, battle-axe, conch,
wheel, varada.

Black, Four-armed

Citrus, rosary, mongoose, goad
Serpent, noose, Swan, Vajra.
White, four-armed,

Varada, spear, serpent, noose, fruit.
Blue, Four-armed; two-armed

fruit, abhaya, mongoose, rosary, mace.
Blue, Four-armed

vilva, mongoose, goad, noose, mace.
Green, Two-armed, Four-armed,
three eyes

Wheel, mace, animal (mongoose?),
noose, abhaya, varada.

White, Four-armed

Citrus, rosary, Mongoose, kunta,
spear, fruit, Varada.

White, four-armed, six-armed,
four-faces, three-eyes.

Vahana
Elephant, bull
Elephant

Peacock

Elephant, Swan

Garuda
Deer

Elephant, ram

Swan, pigeon

Tortoise

Lotus, Swan



Yaksha
Yakshet
(Tévara)

Kumira

Sapmukha

Pitila
(Kinnara)

Kinnara
{Pitala)

Garuda
Gandharva

Yakshet,
{Yakshendra,
Yakshesa)

Kubera

Varuna
{Aparpati)

Bhrikuti

“Gomedha

Colour, Cognisance mudra
Citrus, mace, noose, abhaya,
mongoose, goad, rosary, varada.
White, four-armed, three-eyed.
Citrus, mace, mongoose, rosary,
Trisila, fruit, varada.

White, four-armed,

Citrus, bow, arrow, mongoose,

~ fruit, varada.

White, four-armed, twelve-armed
fruit, wheel, arrow, Khariga, noose
rosary, mongoose, bow, vessel,
goad, abhaya, vajra, varada.

Red, six-armed, three-faced

lotus, khariga, noose, mopgoose,
vessel, rosary, goad, bow, arrow,
fruit, varada.

Red, six-armed, three-faced.

Citron, mace, abhaya, mongoose,
lotus, rosary, vajra, goad, arrow,
varada, fruit.

Black, four-armed, boar-faced.
Citron, lotus, mongoose, rosary,
noose, goad, fruit, varada.

Black, four-armed.

Varada, noose, citrus, goad, lotus,
abhaya, fruit.

Black, six-faced, twelve-armed,
six-armed.

Citrus, arrow, khadga, mace, noose,
abhaya, mongoose, bow, a skin-vessel,
spear, goad, rosary, vajrdri(?), fruit
varada.

Indrdyudha (five-coloured), four-faced,
(One face like Garuda),

eight or four-armed,

varada, battle-axe, spear, abhaya
citrus, fakti, club, rosary, noose,
goad, fruit.

White, four-faced, with Jardmukufa,
eight or six-armed.

Citrus, mace, arrow, Sakti, mongoose
lotus, bow, battle-axe, noose, goad,
serpent, vajra.

Golden, four-headed, three-eyed,
four or eight-armed.

Citrus, fakti, mace, abhaya,
mongoose, battle-axe, vajra, rosary,
milasakti(?), shield, damaru.

Black, three-headed, serpent-like,
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Vahana
Bull.

Swan, peacock

Crocodile

Tortoise

Boar, parrot
Swan, parrot

Conch, donkey

Lion, elephant,

Bull

Bull

Man



174 YAKSHA CULT AND ICONOGRAFHY

Yaksha
(Pariva)

Piriva
(M itanga)

Mitanga
(Gomedha)

Cakresvarl
(Apraticakrd,
Cakresi)

Ajitabala (Ajitd, Rohigi)

Duritari (Prajaavati)

Kalikd (Vajra-érifikhala)

Mahakali (Naradattiks)

S}rﬁmi
(Acyutd, Manovegi)

Bhrikuti
(JvalamalinT)

Sutdrikd
(Sutdra, Mahiikali)

Adokd (Manavi)

Mainavi (Gaurl)

Cand1
(Pracandd
Gindhiiri)
Vidita
(Virdtd)

Ankusi
{Ankuéi,

Colour, Cognizance mudra

six-armed,

Citrus, battle-axe, wheel, mongoose,
spear, Sakti, bow, arrow, bhrindi,
(Fig-tree?) mace, fruit, varada.

Vahana

Black, elephant-headed or serpent-hooded, Tortoise Elephant

four-armed.

Citrus, serpent, mongoose, fruit,
varada, lotus, noose, goad.
White(?black) two-armed,

mongoose, citrus.

B. YAKSHINIS

Golden, four, eight, twelve-armed,
varada, arrow, wheel, jakti, spear,
citrus, noose, bow, vajra, goad abhaya.

White, four-armed,

varada, noose, citrus, goad,

conch, wheel, abliaya.

White, four, or six-armed.
varada, rosary, fruit, abhaya

Black, four-armed.

varada, noose, serpent, goad,

rosary, phalaka, lotus.
Golden, four-armed,

varada, noose, citrus, goad, wheel,

vajra, fruit.

Black (Golden), four-armed
varada, noose, bow, abhaya, vajra,

wheel, Fruit.

Yellow (Black), four-armed.
Khariga, mace, shield, battle-axe,
ghanta (bell), trifala, fruit, vara
White (Yellow), four-armed.
varada, rosary, pitcher, goad,

vajra, mace, abhaya

Black (or colour of mudga, greenish-

black) four-armed

varada, noose, fruit, goad.

White (Golden), four-armed.

varada, mace, pitcher, goad, noose, lotus.
Black, four-armed, two-armed,

varada, $akri, flower, mace, lotus

fruit.

Green (black), four or six-armed,
arrow, bow, noose, serpent, varada,

Khanga, shield.

White (Golden), four-armed
Khariga, noose, carma-phalaka, goad,

Elephant

Garuda, lotus, or both
in combination)

Iron-seat, Chariot.

Ram

Lotus, Swan

Lotus, white-Elephant

Man, horse

Boar, cat, bull

Ball, tortoise

Lotus, boar,

Lion, black deer

Horse, or crocodile

Lotus, aerial-car

Lotus, Swan



Yakshini
Anantamatf)
Kandarpl
{Kandarpd
Miinasf)
Nirviigl
{Mahiminast)

Bala (Jaya)

Dharini
(Vijaya)

Dharanapriyd
(Vairotya,

Apariijitd)

Nadarakta
(Naradatti,
Bahuripd)
Gandharva
{Gandhari, Camunda)

Amibika (Kashmandr)

Padmavati

Siddhayika

Santd (Kaliki)

Colour, Cognizance mudra
bow and arrow, fruit, varada.
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Vidhana

White, (Blood-red), four or six-armed, Fish, Tiger.

Lotus, goad, abhaya, trifila,

noose, wheel, damaru, varada,

White, (Golden) four-armed.

book, lotus, kamandalu, arrow,

conch, vajra, wheel.

White (Golden), four or six-armed.
Citrus, spear, a wooden-club

with iron-head (Mushundr), lotus,
vajra, wheel, noose, goad, froit, varada,
Black (Golden), four-armed,

Citrus, lotus, noose, rosary,

vajra, wheel, fruit, serpent.

Black, four-armed,

varada, rosary, citrus, fakti,

kharga, shield, flower

White (Golden), two or four-armed
varada, rosary, citrus, spear,

Khariga, shield.

White (Blood-red), four or eight-armed.
Varada, Khariga, Citrus, pitcher

(? Kunta), spear, mace, noose,

Vajra, wheel, damaru, rosary.

Yellow, (Golden, Green), two or four-
armed.

dmramaiijari, serpent, noose, goad,
child, citrus, fruit, varada.

Bronze-red (Golden, blood-red),
four-armed.

Lotus, noose, goad, citrus, fruit, varada.
Blue, (Green, golden), two or
four-armed.

book, abhaya, arrow, citrus, Veend.
Golden (black); four-and eight-armed,
varada, rosary, spear, abhaya,

Trisila, goad, bow, arrow, and wheel.

Lotus, Garuda.

Peacock,
Black-boar.

Lotus, Lion.
Lotus,

ashfdpdda

Bhadrasana,
Serpent.

Swan, Monkey.

Lion.

Cock.

Lion or Bhadrdsana

Elephant, buffalo.
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Fig. xviii




Fig. xxii

Fig. xxvii

Fig. xxxvii

Fig. xxix

Fig. xxxiv

Fig. xxxv

Fig. xxvi

Fig. xxxi

Fig. xxxvi

Fig. xliii




1. (left) Knbera from Moosanagar, Kanpur Divtrict, State Musenm, fI,r:;.i:r.'r.-.r.-
2. (right) Kabera, Mathura District, Governmrent Muvesm, Meathara



3. Kubers, Mathwra District, Govermment Musenms, Mathura
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4. Kubera Mathara District, Government Musenm, Mathura

-




5. Kubera, Mathara Divtrict, Government Musenmy, Matbura



6. Kubera, Mathura District, Government Musesrt, Matbuira



7. Kubera from Maboli, Mathura Didrict, Government Musenm, Mathiura



8. Brahmanical Gods with Kubera, Mathurs Divtrict Government Meusenn, Mathars







Allahabad Divrict, State Museum, Licksow

11. Kubera from Pabbosa,



12, Jain Kubera from Ranimaliya, Chittor District, Raganthan
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13, Kubera from Katara, Bharatpar District, Rajputana Musenm, Afmer



14. (above) Kubera from Terabi, Shivpars District, Archaso-
logical Musenm, Guwalior. 13, (below) Kabera, Dbubels Museum,
Chhatarpur District
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hala from Vieramar,

Jarmh
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21. Haritr (in bronze) from Nalanda, Paima Musesm



22. (top) Kubera with Matrikas,

Mathara Divtrict,  State  Musenm,

Lucknow, 23. (left) Manrbbadra from

Yarkbam, Mathura Disivict, Govern-
mewt Musenm, Mathura



24. (left) Manibbadra from Paways, Gualior District, Archaeological Musewm,
Guulior, 25, (right) Back-view



26. Yaksha from Patea, Bibar, Indian Musenm, Calcutta



'

Patna Distre

28. (right) Back-view
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29, (left) Yakshi from Besagar, Viditha District, Indian Musewm, Calcutta. 30. (right) Back-view



31. Bharavhakba Yaksha from Sarnath, Varanasi District, Sarmath Musesm



32 Yaksha from Pratapgarh, Allabhabad Districe, Municipal Museum, Allababad



33. (left) Yakeha from Sopara, Mabarashere 34.. (right) Detadls
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38. (top) Yaksha from Kausimbi, Allahabad District, Musnicipal Mausesm, Allababad
30, (below-left) Yakeha frone Rajghat, Varanasd District. Bharat Kala Bhavan, Varanas
40, (centre) Detadls, 41. (left) Detarls



42 (left) Kubera 43. (centre) Candra Yakshin 44. (right) Ajakalaka Yaksha All from
Bharbut, Satna District, Indian Musenm, Calcntta
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46, Swdaszanid Yokships, Bharbut, Satna District, Indian Musewm, Calcutta



ta Rbarbur Satma District, Indion Musenm, Calentta

47. Culabokd Deva
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57. Stitapani Yuksha, Sanchi, Stupa I, Western Gate, Vidisa District







59. Yaksha Torso (Back-view) from Dumdwma, Puri Ditrict, Orica State Musenn,
Bhubaweshwar






62 (left) Yakthi Mathura District, Government Musesm, Mathura.
63. (right) Yaksha from Maboli, Mathura District, Government Musenm, Mathura




Craentur Dixtrict,

ted. Yaksha from Nagarjumabonda,

MNational Museam, New Delby
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63 Yakiha from \r.-r.rl:-'.' Crseneiner Diistrict,
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66, Yakiha from Abichhatra, Rareslly Districi,
State Musenm, Lucknou



67, Chant@harna Yaksha, Gatnakbera, Mathura District, Goversment Musenm, Mathura



68, Yakohs- Vrikshakd, Gyaraspur, Vidisa District, Archeeological Musenm, Gualfor



from Deogarh, Lalitper Districe

69, Cakrervars



70. Malini (1) from Deogarh, Lalitpur District
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71. Gomukba Yaksba from Gandbaraval, Dewas District,
Archacological Musewm, Crvaldor




72 romkha Yaboha frenm f'f.l.'."-'ﬁ.’-'i‘-:’-:_ _ _.III .'x.’-'r.-..'mr Diistrict, R.r.j.;“‘h'.".-: na Museurm, Afmer
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73. PadmivatT with other two Yakihini from Teivar, jm'l!rﬂ"p;fr Districe




74. Padmivati from Sarawgpar, Rajgarh District



Allahabad

75. Ambika from Patiyan Dai temple, Satua Districe,
Mumicipal Musenm,
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78. Gomukbha Yaksha, Mathura District, State Musewm, Lucknow




79, (leh) Gomakba Yakiba from Twmarm, Guwa District, Archaeolopical
Musesm, Croalior. 80. (below) Meshairinga Yakiha Mathurs Diviric,
Government Musenm, Mathura




81, Sceme depriciiny the Padakusale-minava-[Glaks, Mathura Disiric,
Crowermment Musenm, Mathurs
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84 [left) | .ﬂ-..:-.-;,,-." roewe, Mathura District, Government Musenm, Mathura 83, (below) ;
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Bhadri (yn) 31, 32, 62, 63, 78, 81,
146, 168; Kubera's wife—31, 62;
—vatias Manibhedris wife 54n.

Bhadraka;— Kama (y) 16% —pura
167; éaila 168 Bhadraka (y) 46n

Bhaja 121
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Bhandira 52,—vana 52; —vafa 52

Bharadvija 57

bharagih 105, 123, —in Mathura art
123 see under bhdravdhaka

Bharata 32, 81

Bharateya (y) 32

Bharatpur 110, —(¥) images 110

Bharhut=(y) figures 116-119

bhdravakdka 121, 122, 124,-(y)
image from Bhojpur 137, 138, see
under bhiragih

Bharuka (y) 103

Bharukaccha 168, 169

Bhatid (yn) 101

bhavana 43, 44;—pura 46

Bhayiivaha (y) 32

Bhima 29

Bhima (yn) 58

Bhiru 20, —a (y) 32

Bhishapa (y) 168

Bhitd 112, 120, (y) image from—112

Bhold (y) 47

Bholaka —see Bhold

Bhrikuti (y) 173, 174

bhummadeva 2, 37, 93; (y) as—37

Bhufijati (yn) 45, 63, 119, 143;—"s
daun,hters 63;—Kubera's wife 45,
63

Bhubaneshwar 122; (y) images from
—region 122

Bihelaga (v) 48n.
bhelaga

Bimbisira 41, —a yaksha 64

Biravai 110, (y) images from—110

Birth: yakshas'—stories 57, 144, 147;
—from Apsaras 33

Bodhgaya—yaksha figores 120

Bodhisaitva 44n,

Bodrai 163

Brahmi 6, 11, 19, 24, 25; Brahman
16, 22, 22n, 23, 24, 26; Brahman-
Yaksha 1in, 17-18,19, 21, 22;—a
Yaksha 126, 172

Brahmaviti 108

Brihadratha (y) 168

Brihaspati (v) 167

Buddha 16, 27, 36, 39, 42, 43, 53,
%8, 75;—and Yakshas 3740, of
Mathura 123, Yaksha's disbeliel
in the—'s doctrine 37, 38; yakshas'
enmity towards—'s disciples 38

Buddhaghosa 38a.

Bueddhist-ossociation of Yakshas
55; —mode of Yaksha Worship
intexis 44;—texts on Yakshas
spread 44;—types of Yakshas
in texts 37; Ambivalent 41-42;
Benevolent 40-41, Converted 37-
40; Malevolent 40; MNeutral 42;
Yaksha in—literature 35-45

see under Vi-

Caitraratha 62n., 62

Caitya 51, 52, 86, 87, 89, 15%; (y)
—42-43, 44, 93-94; Agpilava—42,
Ananda 42, Bahuputta 42, 82,

Cipila 42, Gotamaka 42,
Gupasili 30n. Manpimilaka 43,
Sirandada 42; Satiamba 42;

Udena 42, 43—rukkha-43; twenly
one—51; Vaidravana—>5in;—at
Vesiili—42

Cakrefvari (yn) 128, 129, 174; exclu-
sive worshippers of—129; icono-
graphy of —174; images of—I128,

at Deogarh 127, Khajuraho 128

Cakshuraksha 46n.

Calendra (¥) 106

Campd 46, 50, 167, 170,
of—118,

Canda 142; —Kubera's wife—116;
—us Harlii's precursor 116; —a
Kinnari 116.

Candaka (y) 170

Candana (v' 57

Candgl (v) 174

Candrd (yn) 95;—at Bharhut 115-
116, 143

Candramukha (y) 4n,, 95

Candraprabha (y) 32

Candrodaya 52n., a mountain

Cakka (y) 46n.

Cannibalism 154, 155, 165

Caravan 160, deitles of—160

Carendra Tln,

Caturinana (y) 172

Caturgana 5o., 59;—Yakshas 39;—
distinct from Yakshas 59

Cetivi (vn) 39,36, 134, 159

Ceylon 45, yakshay of —45

Caudhula (y) 58

Chicfs 36, 40, 41, 46, 46n., 57, 5Tn.,
58, 58n., 63, 124, 146

Cinabhiimi 76, 170

Chopera 109a., 113; (y) image from
—109n., 113

Cidala (v) 58

Cittn (y) 91, 97

Citragupta (y) 167

Citrakall (yn) 7in.

Citrikshl (yn) 58

Cittardja (y) 44, 44n., 89, 99

Cittasena (y) 58, 171

Civikundali (y) Tin,, 106

Composite matifs 132

Control 56; over yakshas 100 101,
100n., rituals to—Yakshas 101

Converted -Yakshas 38, 39, 47-48

Cora 164;—deva 164; —devi 164, —nl
164

Cosmology 21-22, 47

Culakoki 95, 118, 143

yakshas



Culakokanadd 118

Cult—of Yakshas arose from; 42; 14-
17; expansion and development
17-56; Epics 27-31; Buddhist texts
35-45, Jain literature 45-53; Medi-
eval works 53-56; Purfinns 31-35;
Vedic 14-21

Cungdd 116

Curse 55

Dadhimukha (y) 158

Daksha 6, 56

Dama (y) 32

Dandapigi (y) 34, 113, 125

Darada 171

Daruka (y) 168;—pura 168

Dattd (yn) 7ln,

Demi-gods 2-6, 14,—and (y) 20, 31,
36, 37, 3Tn., 45, 46, 55, 590., hicra-
rchy of =31, 37

Deogarh 127

Departed Heroes 147; as (v)

Deva 2, 4, 14, 14n., 30, 37;—jana 5n.,
—jani (a yakshi) 32, 32n., 85;
—sakhah 19; —smita 83;:—d 37,
118;—tivatira 171; —Varpigi 32;
i3

Devi (yn) 47n.

Dhamma 146

Dhana (y) 50

Dhanada (v) 7In.;—servant of Kirt-
tikeya 4; Kubera—4

Dhenada 72, 106, 105; Indra as—4

Dhanidhipa 61

Dhanapati 4, 61, 105

Dhanamitrd 53

Dhanapila (y) 460,

Dhanipaha 169

Dhanesvara 4

Dhanyasr] 158n.

Dharana (y) 52, 167,—priyd a yak-
shni 175

Dhirdpat 167

Dhiirini 175

Dhatanendra (¥} 79, 128

Dharma 28,—aly) 28;- pila (y) 170

Dhenuka 133n.

Dhruva 64,—a(y) 170

Dhiimaketu 53

Dhiimalekhd (yn) 53n., 54

Dhumarakkha 96,—a mountain

Dhyéni Buddha 71

Didargan; 108, 109;—Yakshi identi-
fied with Haritl 109

Digha (y) 36n., 42, 57

Dighfiyu 39

Dipella 45

Diptadikh (y) 53

Disapamukha (y) 36

Dombis 47, a tribe

Donkey-faced 133 (y) figures

Dramila 170

Drighadhanu (v) 170

Drighanima (y) 163

Dubsaha (v) 75n0.

Dillidev 164

Dumduma 122, (¥} image from—122

Dundubhi (y) $3n., 56n., 81

Dungaradeo 164

Duritéiri {yn) 174

Duryvodhana 118,—a (y) 168

Dwiirkdl 167,—nilaya 170;—puri 52;
vaksha shrine of—puri 520,

Dyutimfina (y) 32

Ekakaksha 169

Elephant 133,—headed figures from
Mathura, Rairh 133;—headed
vakshini 133; Yaksha on an—146

Ellamma 163

Epics 27-31 (v) in 27-31

Eraknkaksha 169

Erupli 163

Eiymology of (v} 9-11

Ethnic: Yakshas as—group 36n.,

—traits of Yakshas 44-45

Fallen Warriors—as(y) 28
Feast—in(y)"s honour 98
Fertility: and (vy) 157
Fish-tailed—(y) figures 133n.

Folklore: (v)—depicted at Amara-

vati 137, Gandhara 137

Gajasihvaya 169

Gajatunda 113n.

Gamani 162

Gambling 55, 157

Gangita (y) 116-117

Gapa 122, 126, (v} born of—31
Gandhabba 37, 57

Gandhamiidana 62, 96, Kubera's
Kubera's son

habitat—a&0, 61;
—63n., 136;—as Purpabhadra's
palace 34

Giandhira 125, 170, (yn) of —55

Giandhirl 128, 174, 175

Gandharva 2, 5, 14, 31, 32, 33;—and

yaksha 2-3, 3n., iconography of

—yaksha 173
Gandharvi (yn) 175
Ganditindoga (y) 158
Ganpesha 126
Gangadatig 97
Gangfita 117
Gingeya 116

Dirgha (v) 63,—darmshird (y) 33n., Gangita 117

=Vardhaina (y) 159

Gamgammi 163

INDEX 187
Gardabha (y) 3n., 58,
145, 154; figure of—133
Gardabhaka 169
Garuda (y) 126, 167, 173
Gauri 174
Gayi 39, 53n.
Ghantikarna (v)
image of —133
Ghantika (y) 47,133
Genealogy 32-13
Ghord (yn) 58;—vatl (v) 58
Girikula (y) 168
Girimanda (y) 169
Girinagara 168
Girivraja 170
Gods
laukika and vaidika 105
Gokarna (y) fish-tailed figures of
—133; Mathura reliefs of—133,
133n., terracolta of—133n.
Gollita 47
Gomardana (v) 169
Gomedha (y) 79, 174, iconography
of—174; images of 128: relief of
—133
Gomukha (y) 126, 127, 128, 172,
iconography of—172, Kushina
images of 1270., Tumain—133
Grotesque 114, 122, 124
Goplla (y) 57, 171
Gotamaka (y) 42, 42n,,—Caitya 43
Govoga 170
Groka 152, 153
Grimaghosha 171
Griddhakiita 167
Groups—of (y) 36
Guardian: (v} as—deities 47, 58
Guhisvimini (vn) 101
Guhyaka 2, 5, 5o, 190, 105n.,
—Kubera's servant 19
Guhyakd (yn) 58
Guhyottamdri (vn) 58
Gula (v) 57
Gumbiya {y) 154
Gunanidhi 64
Gugtd (yn) 17n.

120n0., 137,

125; Mathura

Habliat—of (y) 33, 37, 42, 54n.,
88-89, 91, 92, 96, see under abode,
sanctuary, shrine, temple

Hairapavata varsha 30

Hanumd:ira 168

Haradaula 164

Harasii 164

Haribhadra (v) 4b.

Harikeda (y) 32, 32n., 33-34, 85, B4,
147;—as  Siva’s attendant 33-39
—same as Harasu 164

Haripingala (y) 167
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Haritd (vn) 38n., 58, 73;—a Sotd-
panna i8n.

Hariti (yn) 30, 69, 71, 82,89, 94,
109, 158, 160;—"s association with
various cities 74, 76, T7no.,
Buddha's sanction to—worship 76;
Child devouring—and her counter-
parts 75-76; cult of—76; converted
—74; legends of—73-75; stupa and
temples of—76, 77; typology of —'s
images 78

Hemanetra (y) 64

Hemaratha (y) 32

Hemavata (y) 24, 25, 57, 96, 145,
170,—of Himavant 43n.,—a monk
42

Hercules 105

Heni (y) 57

Himalaya 96

Hindukush 165

Hiragika (y) 47

Hirapyliksha 32

Hiri (y) 37

Horned-yakshas: figure of—133n.

Honorific: (v) as—11, 17, 22-24

Horse-faced: see under Asvamukhi

Hospital scenes 136

Humans—born as {v) 55

Hundika (y) 51, $2n.

Iconic -development of (v} images
and reliefs 107-108

Iconogrophy—of (y) 104-107, 113-
114, 131; of Jain (v) & (yn) 172-
175; texts on (y)—105-106

Idaviga 33n.,—mother of Kubera
33n.

Images: of (v) and (yo) 20;-21, 44,
91, 158; attribures of (y)—122, 125,
belly tied with scarf 125, conch
123, carriers 123, dancing 137,
disrobing 126, genitals 123, gar-
land-bearer 137; grinning 123, lion
124;: lotus and parakeet 125,
modaka 123, nude 123, mount 114;
seated 114, chronology of (y)—107:
First Phase (Mauorvan) 108-109;
Second Phase 109-120; Satava-
hana-Kushana Phase 121-125;
Post Koshana Phase 125-131

Images from, Aghapur 44n. Ahiccha-
tra 124n., 125, Allahabad Museam
112, Badgad 122, Bespagar-Vidis
109, 110; Bharat Kala Bhavan 112,
113, Bharatpur region 110, Hhita
112, Biravai 110, Bhuvaneshwar re-
gion 122; Ceniral Indian tradition
127, Chopera 109n., 113; Gandhfira
125, Gyaraspur 126, Itawa |24,
Jhing ka Nazgla 112, Kosam 111,

Maholi 124, Mathura 122-125,
Mehraunli 120, Nasik 121, Noh
110, Panchagan 122, Parkham 110,
Partabgarh 111, Patna 107-109,
Pitalkhora 121, 122, Sanchi
121, 126, Sarnath 111, South India
129 (torso 124)—types 124, Uccha
hara 125. Figures of Yakshas and
Yakshinis: Amaravati 125, Amin
120, Bodhgaya 120, Kauiambi,
120, Mathura 121, Megarjona-
konda 122, 125, Pauni 119-120,
Rijasan 120, theri—anthropomor-
phic 132. Reliefs: depication of (y)
as tree spirits 94, 95;—from Amin
120, Bharhut 116-119; Bhila
120, Kouvdambi 120, Moosanagar
Pauni 119, 120, Pitalkhora 121,
122, Wesiern India 121n.,—with
{y) and musical instruments 137,
Siylistic Features 107-108, 113-
114

Inda (y) 57,

Indaka (¥) 25n, 43, 96;—pugealavi-
din 38n.

Indakiia 43, 58;—near Rijagriha 43

Indila (y) 58

Indra 4, 120, 13, 14, 16, 22, 113n,,
124, 168;—named sons of Kubera
63;—vis-a-vis Kubera 4

Indrapurn 168

Indrasarmii 97n.

Irandati 135

Isana 105

TEvara (y) 126, 172, 173

Itarajana 17

Iti 132 a ring

Jain—Yakshas and Yakshinis 48-49,
126-131;—iconography of yakshas
and yakshipis 172-175;—literature
on Yaksha cult 45-53;—Yakshas
and Yakshini's in Central India
126; Deogarh 127, Dhubela
Musecum 128, Khajuraho 127, 128,
Western Indion paintings 129

Jikh 162, 164

Jakheya 164

Jakhdi 164

Jakhaiyyi 162, 164, aniconic figure
of—164.

Jakkhiyayana 90-91

Jakkinl 163, a form of daoce

Jakhini 162

Jakhni 164, Jakhin 164

Jakhini 163: a ballet

Jakkhamaha 99

Jakkhaguhd 52n.

Jakkulus 162, 163 a tribe in Andhra
and Karoataka—descendanis of

Yakshas 162;—Rekulu 163;
musical metre

Jambhika (v) 20, 170

Jambhala 71, 7ln., 73n., 75, 78, 79,
87, 10in., 106; epithets of—72—
manda'a 72-T3; three forms of—T1-
73; prajiia —'s consort 72

Jambidipa 150

Janavasabha (¥) 38n., 64;—a sotd-
panna 38n,

Janesabha (y) 57

Jard 75

Jitapura 170

Jatudhi %6: a mountain

Jaya (v) 172

Jayd (ym) 38, 175

Jayanta (y) 47, 113, 113n.;—viirakya
19

Jayasena (y) 96, 158

Jinapilita 46, Sin.

Jinarakshita 5in.

Jinarshabha (v) 170

Jivahattha 45

Jivaka (y) 119

Jokhai 164

Joiika 36,—"s Yaksha guards 36

Jrimbha 59%n.;—ka Sn, 59, 156 see
under Yambhika

Jyilimalini (yn) 128, 129, 174,—"s ex-
clusive worshippers 129,—'s  tan-
tric cult 129

Jyeshihd 75

Ivotirlekhd (yn) 530., 54

Kikandi 170

Knilasa 33, 62, 96, —inhabited by
Yakshas 33, by Kubera 62

Kiila (y) 167

Kilaghania (y) 33n.

Kilagiri 135: 2 mountain

Kilajihva (y) 330., 53

Kiil 1sena 52

Kalagodara (y) 169

Kilavela 41, 44n., 89

Kili (yn) 43,75, 151,—"s changing
habitats 89

Kilika (yn) 128, 175, iconography
of—174

Kalinga 52, 168, 169, 170

Kalmashapada (y) 38, 167

Kamada 171

Kamma 146

Kiamnadeva 33 !

Kimakfimi 156;—Yakshas as—156

Kamal:garbha 55

Kambala (y) 32

Kampana (y) 31

Kampilya 64, 169

Kamasettha (y) 57

Kimavalli 163



Kapi (yn) 58

Kanabhiti (v) 94n.

Kanakakundala (yn) 34, 85n.
—Purnabhadraé wife 34, 85n.

Kancana (¥) 32

Kandarpd (yn) 128, 175, iconogra-
phy of—175

Kanduti (¥) 105

Kanhadisa 121

Kanyaka (v) 32

Kipilika 55

Kaparddin (y) 102, 156

Kapila 6n0., 31, 168, 169%;—a Yaksha
15,—a Yaksha chief 63

Kapiliksha (y] 33n.

Kapilavastu 44, 167, 170

Kapisi 170, 171

Kanagapura 51, Yaksha's park at—
51

Karalaka (v) 171

Karhitaka 169

Karofi 59n.

Karotpini 5 etvmo’ogy of—59n.,
—class of Yaksha 59

Karttikeva 4,--a  Yaksha pamed—
168

Kata (y) 170

Katankata (y) 170

Kasakandha 36

Kashmir 170, Yakshas of—55n.,
Yakshinis of—58

Kashmirasandha 170

K&d1 34, 160, 170, Harikefa of—34;
Yaksha of —160

Kassapa Buddha 38n., 39

Kasyapa 6, 11,—Yuksha's father 57

Katapiitand (yn) 47n., 82n.

Katattha 36

Kausambi 50, 169, 170

Kaupdika 170

Kelasakhta 150

Kalahapriya (y) 169

Kelimill (v) 7ln., 106

Kerala 169

Kefanid (yn) 58

Kedini (yn) 6, 31, 58

Ketaka 171

Ketumina (y) 32

Khandaka (y) 169

Khara (v) 25, 39, 146;—loma 43;
—Rakshasa chief 133; relief of—
119-120, sotipanna—38n.

Kharadfithika (v} 149

Kharaposhtha (v) 168

Khashd 6, 170,—Yzkshas' mother 57

Khotan 10

Khya 162; Yakshas known in Nepal
as—162

Kimbhira (y] 58

Kimkara (¥) 171

Kimpurusha, 5, 29

Kinnara 2, 4, 5, 37;—a Yaksha 169;
iconography of—173

Kinnughandu (y) 57

Kirti 81

Kohala 171

Kok 118, kokanadi 118

Koliya 44

Kosala 169

Kosali 169

Kolivarsha 170

Krakucchanda 167

Kratosthall 31,
Yakshini 32

Krisangi 3In., 32

Krifangeya (y) 32

Krishna 28, 33n.

Krita (y) 32

Kritalaya 167

Krodhd 6;—Daksha’s daughter 57—
Yaksha's mother 57

Kshemaka (v} 132

Kshetrapiila 105

Kubera, 4, 5, 5n., 14, 16, 19, 19n.,
20, 26, 31, 45, 53, 53n., 54n., 560.,
58, 78, 78n., 79-81, BS5, 9598,
101n, 103, 104, 105n., 106, 119,
125, 126, 139, 143, 157, 139, 160n.,
163,—'s Alakipuri 62, —'s anger
45, 55, attendants of—64,—
Austro-Asiatic  descent of the
word—59,—'s birth-stories  63;
Brahmi's boon to—61; Caturma-
hirajika god—45, 65;—'s chariot
62,—'s club. 62;—'s consoris 62n,
63:—'s curte on Yakshas 54, 54n,
$5:—'s daughters 45; were dancers
45n, married to Sakka 45n;
Buddha's disciple—45; drunkard
—d6n, 64; —'s elephant (Sdrva-
Bhauma) 65; Etymology of the
word—59-60; —'s  family 62;
festivals 66n.,—'s fever 60n;—'s
gaddvedha 151;—'s gold 29;
—'s proves 62;—'s grotesque
appesrance 32; guardian of north-
ern quarters 65 66; handsome —
46:—'s horses 62; iconic deriva-
tions from—T1-13; iconography of
—66-67, 173, Images and Relicls
of—from Badoh 70, Besnagar
Bharhut 68, Gyamspur 71,
Kamban 70, Katara 70, Mahaoli
69, Mathura 68-70, Modi 71,
Moosanrgar 67, Naresar 71,
Oris:a 69, Pabhosa 70, Padhavali
70, Ranimalya 70, Terahi 70,
Tumain 70; Indra and —60-61;
Tsana and —G0; —knower of
Dharma 6};—'s lakes 62;—'s

i, 32-a

INDEX 189
lance 77n;—'s lasciviousness
lokapdla—46, 4T, —lord
Guhyakas 5, 60, WNairritis 60,
Pisaca 60, Rikshasas 19, 60,
Yakshas 46, 60;—Mahdraja 20, 58,
66;—"s mango 62; —mountains 29;
other gods and—65—"s palace 61;
—'s penances 63, 64;—'s parents
32, 33;—"s possessions 13, 64;—pre-
Arvan 59;—in Purdpas 33-34;—'s
riches 46n, 61;—'s sdbhd 61;—'s
semdpatis 64; —"s sister 63n; —'s
temple 63n. 66, 96;—'s rirtha 30,
63, 8%9; —'s transformation from
man to god 6ln;—"s wink at Umi
Parvatl 59n0; 64, 64n;—'s weapons
62;—"s wine-cup 64n;—"s worship
66, 66n; see under Vaisravana

Kuberinucarli 163

Kulinda 170

Kulligapuranagara 93n.;
image at—93n.

Kumira (y) iconography of—173

Kumbhakanna 39;—a Yaksha 40,
43;—of Atavi 43

Kumbhanda 5, 37, 116, 159;,—images
at Mathuara 123

Kumbhira (v) 41, 96, 146, 171,
— called Riijngahika 43

Kuombhodara (v) 171

Kumuda (y) 32

Kupga (y) 41, 46,93 Kundadhina
vana 93

Kunda (vn) 46, 81, 82, Manibhadra’s
consort—46, 81, 82

Kundali 74

Kundald 82

Kundiva 41, 44—a village 44, 93

Kunti (vn) 58, 75, 154,—of Kumii-
nagara 43, 75

Kuruksheira 34-35, 97, 159, 170;
Yaksha-tirtha of—30, offerings 1o
Yakshas at—34

Kishmala Tln;—a Yaksha chief 7ln,

Kichmanda (¥) 113n.

Kiashmandi (yn) 1735

Kudika 76

Kustumbura (y) 32

Kusuma (y) 172; iconography of—
172

Kusumivati {yn) 58

Kusumapuravisini (yn) 58

Kitadamdira (y) 168

Kiijarirka (y) 170

Kuficara (¥} 33n.

Kuvannd (ya) 41, 149

63;
of

Yaksha

Lakshmi 62n., 63, 69, 72, 78, 82, 87

Lambodara (v) 169
Lampaka 169
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Lank3 61, 62, 169; Kubera's—61

Lankedvara (y) 170

Lati (yn) 63, 98; Kubera's daughter
—45:—"s Fimdna 1460,

Lavava (yn) 112; image of—112

Lingalaksha (y) 52

Loheya (v) 32

LoheyI 32

Lohitdkkha (y) 390,

Lohitakkhi (v) 40n., 152n.

Lokintard (yn) 58

Macakruka (v} 30, 35n., 97, 156, 159

Madanemafijari (yn) 53n, 54, 56,
81, 102, 160, Dundubhi's deughter
—56mn.

Madhusugandha 92

Miadhyamikd 170

Midhyamikiya (v) 170

Madotkata (v) 113n

Magadha 43, 44, 51, 81

Migadhi 162; Yakshas knowing
—l62n.

Migadha (y) 170

Mahabhuja (v) 169

Mahadevi (y) 58

Mahiagiri (v) 168

Mahdjaya 32

Mahdkala (y) 113, 167

Mahakall (yn) 163, 174; iconography
of—I174

Mahikoks 118

Mahdpura 51, 171

Mahdsena (v) 170

Mahaminasi (yn) 175

Makdmayiiri 58; Yakshas and place
names in—167-171

Mahaujas (y) 32

Mahavira 27, 53:—and Yakshas 47,

48

Mahiyaksha (y) 41, 28, 58;icono-
graphy of—192

Mahayakshis 58n

Mahesvara (v) 93, 160, 167

Makaradhvaja (y) 171

Maokarandama (y) 169

Makhideva (¥) 37, 4ln,, 150, relief
depicting—94, 95

Maladhara 5, 59,—a class of Yaksha
59, 168

Milava 168

Malaya 169

Malevolence of Yaksha's 47, 152-
154, 155

Malhar 165

Mailini (vn) 127 fimege of—127

Malla 44, 167

Minava 167

Manavi (yn) 174

Manasi (yn) 128, 175

Mandala 170

Mendgalizana (y) 170

Mandakn (v) 170

Mandikini 33, a river

Mardalaka 76n. a fever

Mandapa 168

Mandara 62, 96, a mountain;—Kube-
ra’s habitat 62; Manibhadra’s— 80

Mandaragobhi (v] 32

Mindavi 169

Mandiva (y) 57

Manpi 81,—a Yaksha 36n., 57

Manibhadra 25, 29, 30, 32, 32n., 33,
43,46n., 47, 50, 51, 52n., 53, 54, 56,
58, 66, 67, 7In, 75, 80-85, 105, 106,
148, 156, 157, 160, 164, 168; —'s
brothers 82,—'s caitya, named
Manimils §1,—a chiel 46, B6;—'s
consorts 10%—a deity of travellers
80;—'s family BI-82;—'s exclusive
followers 43, 81, 4in.—"s Images
83-84, Pawiya 109, Pakham 109;
as “Indra’ emong Yakshas 46,—
as Kubera's brother 56n; Kubera's
servant B0; —as Manik Pic 84,
85, 164;—'s mother 81;— Kita 50;
provenance of—'s cult 81,—'s
shrine 55, 83,—'s titles B0, Pdrfva-
manlin 80

Mani -bhilsa 80n;— cara 81, 37, 36n:
—datta 32;—dhara 320;— griva 33,
63, 8l;—Kinana 170;—Kandhara
80n;—K&rmukhadh@raka 80n;—
min 105;—mat 28, 32, 60, 80n;—
mekhald 96n.;—&ragvin 80n; —vara
32, 3.

Manechara (y) 158

Manoharana (y) 46n,

Manojiid (yo) 101

Manorama 51, 87, a park

Monosilitala 43n., 150, Yaksha
assembly at—43n,

Manovega (yn) 128, 174

Mantra 52,—attracting Yakshipis
100a.

Minusha (y) 46n.

Manushya (y) 46;—a Yaksha chiefl
46

Mira 38n, 111, 123;—kany3d 123;
—putra 132, 13Bn, Yakshas of—'s
faction 380, 111

Mardana (y) 168

Meoremma 163 a village deity

Marianmmi 163 a village deity

Mirici (v) 29, 31, 70

Maru 171;—bhimi 170

Maruis 12n, 13, 152, 80, 156

Mitali (y) 58, 171

Mitanga 47: a tribe

Matanga (y) 172, 174

Mathura 50, 52, 123, 166, 169,—'s
images of Kumbhanda 123;—
Yuaksha images 107, 110, 111, 125;
—Yakshinis 51, 123

Mitrika 4n., 80, 80n,

Mauli (¥) 32

Mauryan—Yaksha images 107, 108-
109

Mayana (v) 52n.

Meghid (yn) 43, 58, 123

Meghamili (y) 32, 169

Meghapurpa (y) 32

Mchandipur 85

Mekhald (vn) 58

Megi (yn) 58

Meshadringa—Yaksha figures from
Mathura and Sarnath 133

Midhushi 105

Mitra 16,—a Yaksha 32

Mithild 51, 81

Moggarapini (y) 46n, 48, 51, 87, 91,
122, 123, 125, 153

Mokhala (y) 58

Moraparpata 168

Mucalinda (y) $8

Mudha 98 (superstitions)

Munjakesa (y) 168

Miral05.—deva l4n., 105

Mutuadeo 164: a village deity

Midaraktd (yn) 175

Nigara 170

Magari 53n. of Valfravana 53n.
Nagayakshi (vn) 106

Nagulai 164 a village deity

Nahusha 29;—as Yaksha's lord 29
Naigameshs (y) 169

naivdstka 37, 96

Nala (y) 57

Nalakubara 29, 33, 53, 63, 81, 106,
122, 160, 171; Kubera's Son—31, 63;

—'s parents 33:—"s “pleasing
manners” 46,—Yaksha's chief 63
Malf (y) 58
Malini 61
Nanda (y) 30, 168,—a river 33
MNandi (ya) 82n.

Nandena (y) 32, 105,—a park 50o.,
5in.

Nandi (y) 53, 108, 114, 168, 171

Nandika (y) 169

Nandinzgara 171

Mandini (yn) 59

Nandivardhana (y] 32, 108, 168

Nandivira (v) 169

Nara 109

Nirada 98,—'s curse on Kubera's
sons 63

Nirada (y) 39n,— of Khemavatina-
gara 43



Maradattd (yn) 175

MNaradattiks (yn) 174

Naradevd (v} 39n., 40,—"s blavana
90, 67, 123

Naravdhana 64-65, 67, 106,
Kubera's son—358

Naravird (yn) 101

mirivdhana 64-65

Narmodi 118

MNasikya 169

Mali(yn) 101

ndfya 98;—originated from Yakshas
98

nidhi— 66, 67, 95, 96; eight 33; Kube-
ra's—61, 61n;—pa Gl:—pati 33n;
—of wife of Kubera named— 62n.

Nighangdu (y) 57

Nigamayyi 163

NIrvigl (yn) 175

123;

Offerings—to Yakshas 34, 44, 55n,
99, 100
Ojna 165

Padalasanda 50; Yaksha's park mt
—50

Padma (y) 32, 105

Padmanibha (y) 32

Padmapini (y) 122; reliel from Amin
120, Sanchi 122

Padmaparna (v} 32

Padmavati (yn) 79, 126, 128, 129, 175
—'s image from Sarangpur 129,
Schagpur 128, Tripuri 128

Padmocchi (vn) 58

Pajipai (y) 57

Pajjdraka 40n, 152

Pajjune (v 57

Pilaka (y) 169

Pilitaka (v) 168

Palaniya 171

Palwal 110

Pambala 163 village priest

Pancacldi 138

Pincaka (y) 35, 105

Pincilzcanda (v) 57

Pincilagapda (¥) 170

Pancili 169

Pancilika (y) 33n, 75, 158, relieved
erotic affliction 33

Pancaparameshthi 53

Pancarakshdl 58

Pancika (y) 33n, 58, 69, 75n, 170,—
a chief 58n, 77, 159n, Gandhira’s
—T74, 77, images 77-79;: Phncalas
—T74;—'s terrible appearance 77

Papdaka (y) 3Bo, 390, 73, 96;—a
soldpanfa 38n.

Pandukibhaya 39, 40, 44, 97;,—help-

od by Yakshas 39

Pandvamathurg 169

Pantheon Yaksha's—56-87

Parajana (y) 36

Piridara (y) 171

Pérata 171

Paritta 155 a “‘ward rune™ 39, 40

Piirnamukha (¥) 171

Pariva (y) 174

Pardvamaulin:— Mapibhadra
Kubera as—109

Parvata (y) 170

Pasamiya (y) 51

Pasila (y) 171, 173

Pagali 114

Paundra 169

Piivi 44

Pavard (vn) 45, 63

Payasi (y) 25, 380, 44—a Pugeala-
viidi 38n

Peta 4, 37, Yakshas below—37

Pharro 78

Pingala (y) 29, 58, 64, 74, 171—
Hariti's son 74

Pingiksha (y) 32

Pingikshl (y) 33n;—an epithet of
Kubera 4

Pifaca 3, 3n, 4, 4n, 540, 55n, 94n,
146

Pifangima (y) 32

Pitangalya 121, (Pitalkhora) 169

Pivankara-matd (yn) 38n.

Ponniyakkivira 129, Siddhiiyvikd as
—129

Poshamm3 163: village deity

Possession: see under Yaksha-graha

Potriij— Yaksha priest 163

Prabhanjana (y) 168, 171

Prabhankara (v) 130, 170

Prabhiivati (vn) 58

Prabhasvara (v) 171

Pracanda (yn) 174

Pracetas 31, 32n,—a Yaksha 32

Pradiptiksha (v) 53n.

Pradyoia (y) 32

Prajiifivati (yn) 174

Pramardana (y) 168, 170

Pramatha 126,—images derived from
Yakshas 126

Prasama (v) 169

Prathankara (y) 168

Prausthapada 156

Prithiidara (v) 53, 54n

Prithvi-sitd-pofra 5in, 52, 86, 87

Privadaréana (y) 114, 169, 171

Privankara (y} 74, 75n,—son of
Hariti

Punabbasumiif (yn) 38n.

Pundarika 171

Pundravardhana 171

Piirgaka (v) 250, 45, 57, 71, 135, 156,

and

INDEX 191
169; 157 Kubera's nephew 45, 63;
—'s horse 152

Pugnakila (y) 40, 152n., 160

Pupparakkha (y) 46n.

Punyajana 2, 5n., 14n., 17, 28

Punyajani (yn) 32, 32n., 81

Piiranishi (vn) 58

Puranjaya (v} 170

Purimatdla 50 yaksha park at —50

Purpabhadra (y) 32, 32n, 34, 47, 50,
54n, Tin, 81, 85-87, 91, 106, 146,
168,—"s caitya 51, 52, 86-87;—chief
of yakshas 46, 87.—'s family 35;
—'s followers 43, 43n,—as Indra
among Yakshas 46;—Kubera's
semdpati 85n;—Manibhadra’s son
58, 85n, —'s palace 87,—'s moun-
tain 50;—"s worship 85, 86

Piirpamisa (y) 32

Pirnasiiplrpa (yn) 7ln.

Pushkarivatl 55

Pushpadanta (y) 170

Pashpaka 61

Pushpaketu (v) 168

Pushpavihana (y) 32

Putrivatd 171

Rija (y) 57

Raivataka 52; yaksha shrine of—352n.

Rajagriha 36, 43, 74, 156, 166, 167,
171; parks at—50, yakshas of—96,
97: Yakshinis of—30, 109

Riijatandbha 5, 19, 31, 32n, 8l;:—a
Yaksha 32

Rakkha (y) 46n.

Rikshasa 3, 4, 5, 14, 37, 97

Rimaka (y) 105

Riamakakshya 170

Riamatha 171

Rambhi 63

Ram-Horned —Yaksha figures 111

Kantuka (v) 35, 350,

Rathacitra (v) 34

Raihakrit (y) 34

Rathasvan (y) 34

Rathaujas (v) 34

Ratika (y) 169

Ratnabhadra (y) 34, 85n.

Ratnadvipa 46, 51

Ratnavarsha (y) 56n.

Rattikhi (y) 39a., 40, 152n., 160

Rattapio (y) 51

Risdina 171

Rauruka 168

Rivana 29, 160;—a Yaksha 171

Revati 30, 75, 82, 157a.

Revatika (yn) 58

Riddhi 63, 66, 70, 71,—Kubera's
wife 31, 62

Rishabha §1
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Rishyaéringa 95

Ritajit (y) 34

Rohidd 50: Park of—50
Rohinl (yn) 174
Rohitaka 168
Rohitisva (y) 168
rukkhadeva 2, 930,
Ripayaksha (y) 46
Rupavail (yn) 58

Sadimatia 5,—a class of Yaksha 59

Sadansana (y) 50

Sagara (y) 167

Sahnazjani 50, Yaksha park at—350

Saila 167

Sailabhadra (y) 46n.

Saindhava 170

Sajia (yn) 63;—Kubera's daughter 43

Sakala 168

Sakasthina 171

Saketa 167, 170, yaksha of—51,
Surapriva's temple at—590

Sakka 36, 119, 124, 149, —married to
Kubera's daughter 63; vajrdyudha
of—150n; —a Yaksha 38

Sikya 44;—Vardhana Yaksha 15%;
gelief of—Vardhana 137; shrine of
—vardhana 50

$alabbadjika 95; 140-141

Sambhala (¥) Tln.

Salabhadra (y) 460.

Salejjd (yn) 470,

Saliggama (y) 51

Samantapaficaka 97

Samatata 162; Yakshas knowing
dialect of—162n.

Sambhrama (y) 34, 113

Samiddha (y) 46n.

Samilld 51;— Yaksha 51

Sancruary—of Yakshas 87-97; celes-
tizl 89, non-structural 93-57, semi-
structural 91-93 terrestrial 89; also
97 (location) 92, 100, see under
Abaode, Habitat, 1emple, shrine

Sanchi 122;—insugurated a mnDew
Yaksha type 122; Yaksha figures
of 122

Sandhila (v} 58

Sankara (y) 171

Sankarin (y) 121, 169

Sankha (y) 32, S0,—pura 50;—'s
temple 90

Sankhini (yn) 58

Sankulamma 163

Sankukarpa 121, 133,—figures at
Mathura 133

Santd (yn) 175

Santimati 169

Sara (y) 58,—pura 170

Sarasvati (yn) 7ln., 127

Sarmila (y) 171
Sarvabhadra (y) 46n., 168
Sarvinubhiuia (y) 32n.
Sarvatobhadra (y) 46
Sata (y) 24, 25, 53, 54n, 97, 145,
159,—'s family 74;,—a mountain
43n, 96
Satabihu (y) 168
Satagiri (v) 57, 96, 97, 159, 170,
Abhirati's brother—74; monk—74;
father of =74
Satpura 169
Satyajit (v} 34
Saubhadra (y) 170
Saudimini (yn) 54, 56
Sapmyd (yn) 58
Savanna (y) 46n.
Savvajesa (v) 46n.
Savvakima (y) 460.
Sdyava 51, park at—51
Selaga (y) 46, 51n, 148
Senajit (y) 34
Serissaka (y) 25, 36a, 38n, 44, 57, 93,
160
Sevala 20
Seyabhadra (y) 50
Sapmukha (y) 173
Shashihi 30, 75
Shrine, 51-52. see under Abode,
Sanctuary, Habitat, Temple
Siddhirtha (y) 32, 105, 170
Siddhoyaina (y) 170
Siddhiiyikd (yn) 96n, 129, 175—'s
image at Khajuraho 128, Kilkudi
129, Pancapandavamalai Hills 129
Sikhandi (y) 159
Silapura 168
Silesaloma (y) 149
Simhika 119, 143
Sindhusigara 170
difnadeva 14n.
Sirima 118
Sirisavatthu 36n.
Siva 28, 33, 34, 35, 55, 61,—a Yaksha
168,—purahira 22
Sivabhadra (y) 57
Sivaka (y) 57, 160
Sivala 75
Skanda 4, 16:—a grdha 75;—a sage
i4:—Ksheii Yaksha 170
Speczing 37n, Yaksha association in
—155, 165
Sobhana (y) 91, 158
Sogandhiya: park at—350
Soma (y) 57
Soriya (y) 50;,—pura 30
Srivasii 90, 167; park at—>500.
$r1 105,—a Yakshini 58
Sringdta-devard 93
Sringotpidini (yn) 54, 89

Srilinkapura 36n.
Sriyadevl 127
Srotas (y) 34
Srughna 168, 170
Sthitamukha 167
Sthillagiras 53, 55, 158
Sthillakarpa (y) 32
Sthiipa 167;—karpa Yaksha 29, 30,
90, 158;—Karna's vefma 90
Subhadra (y) 32, 460, 46
Subhadri (yn) 7ln.
Subhagd 142
Subhankara 130
Subhru (yn) 38
Suciloma (y) 3n, 24, 25, 37, 38, 87,
39, 97, 120, 149, 160;—'s reliefl
117-118;—"s temple 117
Sudariana (y) 32, 52, 167
Sudasand (yn) 118
Sudatid (y) Tin.
Sughori (yn) 58
Sughosa 51; park ai—31
Suguhyakd (yn) 58
Sohamma (y) 50
Sukala (y) 50
Sukamukha (y) 171
Sikara 139, figure of—133;—uirtha
89
Suketu (y) 29, 31
Sukhivaha (y) 169, 170
Sukhendra (y) 71n, 106
Sukladarishira (y) 168
Sukra 156:—Kubera’s minister 60n.
Sukumarikd (yn) 54, 54n., 91
Sulakshapd 127
Sulapani (y) 48, 51, 90, 97n, 147,
151; Sanchi relief of—122; temple
of—50
Sulocand (vo) 58, 127
Sumiilini 127
Sumana (y) 51, 52n., 57, 87, 99, 105;
—siid 91;—sa Yakshas 98
Sumanobhadra (y) 46
Sumanta (y) 32
Sumitrd (va) 54n.
Sumukha (y) 58
Sumati (yn) 58
Slipa 169
Sunanda (yn) 71n, 82n.
Sunda (y) 29,31
Sundara (y) 169
Sunetra (y) 32, 63
Supari 20
Supaviso (y) 117
Supernatural—element in Yakshas
147-152
Suppagedha {y) 57
Suprabuddia (y) 171
Supratlka (y) 53, S4n.
Suprivrish (¥) 117



Sura (y) 57

Surakshitd 127

Siirambara (y) 159

Surapriya (y) 47, 51, 90, 91

Surasii (yn) 58

Surasundari (yn) 58

Surlpd (vn) 58

Survivals—of Yaksha 162-165

Stryabhiou (y) 29

Shryaprabha (y) 169

Siryateja (y) 32

Sushepa (y) 34, 170

Susvard (yn) 58

Sutd (yn) 45, 63, Kubera’s daughter
—d5

Sutdrd (yn) 174

Suvird (yn) 32, 58

Suyasi (yn) 31, 32

Svariipa (y) 46n.

Sveia (v) 132;—bhadra, 45,—giri 80,
26

Sverimbi: park at—50n,

Swastika (v) 169,—taka 169

Syama (yn) 174

Takshatili 168

Tamasundari (yn) 101

Timralocand (y) 33n0.

Tamraparni 167

fanira 52,—tlantric practices and
Yakshinis 54. 100-101

Tard 85;—Purpabhadra’s consort 46;
—devi 127,—wvaii: 146, 160 Mani-
bhadra’s daughter 82

Tarangavati 169

Tarantuka (v) 30, 35, 159, 170

Tiarkshya (v} 34

Tataka (yn) 28, 29, 31, 150

Tatiskandha 169

Temples—of Yakshas 20-21, 52, 55
see under Abode, Habitat, Sanc-
tuary, shrine

Terracoita—yaksha figures 124, 125,
133, 138-140

Theri-anthropemorphic -Yaksha
figures 132

Timisika (yn) 43, 58, 123

Trigupta (v) 168

Trimukha (y) 113, 172

Tripura 169, 170

Tridira 113n.

Trigdlapdni (¥) 113

Tryaksha (y) 113

Tukhdra 170

Tumburu 172

Udaryi (yn) 58,—of Nandivardhana
43 1

Udbhrama (y) 34 =

Uddhiyanka 171

Udena—a caitya 42, 43

Udumbara 96, 169

Ujjihiina 169

Uliikhatamekhald (yn) 30, 34, 89

Umi 14, 17, 67

Umbaradatia (¥} 50, Blt ﬂl 99- Im‘t
158

Upakilaka (v) 167

Upanandini (yn) 58

Upasundgla 29

Uppala (¥} 36

Ushabhapura park ot 50

Ushirapida (y) 170

Uttama (yn) 46, 35;
Piirpabhadra 46

Ulitara 167,—kuru 43, 45, 51, 6ln.,
65n., 119

consort of

Vaddhaminapura: yaksha park at—
50

Vahni 127

Vaidisa (y) 169

Vaijayania (y) 47, 169

Vaikratika (v) 170

Vainvirata 168

Vairimaka 169

Vairolyd (yn) 175

Vaiddll 42, 43, 48n., 74, 92, 167

Vaira 167

Vairdtaka (v) 170

Yaidravapa 30, 5n., 19n.,20, 37,38,
39, 40, 45, 53n., 58, 59-73, 94, 106,
119, 134, 145, 154, 155, 159, 171,
—Kiyika devas 2 —Kita 30,
—maha 9%; sce under Kubera

Vaitadhya 50, a mountain

Vajra 46 an island

Vajira (v) 36—bdhu 36: a Yaksha

Vajrapini (y) 41, 42, 124, 167,—'s
images and reliefs 124, 137,—'s
miehdmudrd 152.— 4 power 124,—4
rajra 151

Vajrasrinkhald (yn) 128, 174

Vijrayudha (y) 107

Vakku'a ly) 58, 167, 169;—of Srava-
sti 43

Valihassa Jitaka 135

Valardmukha 134, 148

Vani (y) 330, 58,—dhipatl vaksha
46:—hira yaksha 46;—visl 55

Vandhya (yn) 55

Vanga— dailect of —162, known to
Yaksha

Vapamantara 2, 45, 450.

Vankefvara 33

Vaniyagrima park of—50

Varanasi 113, 160n, 167

Varinga (y) 32

Vardhana (y) 168

Yardhamina (y) 32;—pura 51

INDEX 193

Varnu 168

Varuna (y) 4, 12n, 15, 16;—a Yaksha
20, 57, 126, 170, 173

Viisava (y) 168

Vashkila (y) 33n.

Vadikarana of Yakshinis 101

Viistu 35

Vasu 'y) 32,—bhadhra Yaksha 168,
—bhiii 108, 114; —di 4;—deva
43n., BS

Vasudhsrd 71, 72, 78, 79, 116

Vasumati (yn) 58

Vasuruci (y) 32

Yatavasind (yn) 58

Vatsa 157

Viyila (y) 169,—bhumi 169

Veddas; 162—a tribe 36n.

Vegava'l 98

Vendi (yn) 43, 58, 123

Vepulla 43, 96

Veshtitaka (y) 169

Vessamitta (v) 58

Vessavana (v) see under Vaifravana

Vibhelaga (v) 47n., 48n,

Vibhishana (y) 167

Viciirnkathi (¥n) 15In.

Vidhurapandita Jitaka 135

Vidiéa 168, —Yaksha images 107

Viditd (yn) 174

Vidyidevi 129

Vidyutjihva (v) 53

Vidyutprabhi (vn) 54, 55

Vijaya (y) 32, 47

Vijayd (yn) 58, 172, 175

Vijaya—a prince 360, —pura: a park
S0

Vikila (y) 58

Vikampana (y¥) 33n,

Vikata (y) 170

Vikrita (y) 33n.

Vimalaprabhg (yn) 53

Vindvaka (y) 113n.

Vindhyagiri 52

Vipula (¥} 32,—Kubera's Sabha—61

¥ird (yn) 58

Vira -aspect of yaksha 113, 114,
121n;—bahu Yaksha 170;—bhadra
(¥) 5l;—pura 50, 51;—mari (yn)
58,—sena (v) 51

Virdid (yn) 174

Virocana (v) 169

Virudaka 116, 119

Virtipa (¥) 33n.

Viripaksha (y) 20, 53, 54, 157,—of
Mathura 157

Visdla 20, 3in., 32, 53

Vigileya (y) 32

Visipa 59n.

Vishnu 28, 34, 55; 165, 167

Vifravas 32, 33
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Vidaliksha (y) 169

Visvd 6

Vidvakarmi 61

Vokkana 171

Vrikshaki 119, 123

Vrindlovana 52

Virility—ef Yakshas 157
Yﬂlawxahhl 132-133
Vyantara-devatd 2n., 45, 45n., 460.
Vyiiptikabhadra (y) 46

Worship: Y:kshas'—35, 43, 55, §8-
J103;—eradicated 44n.;—in Puranas
34-35, special days of yaksha—100;
typology of modes of yaksha—:
Alternative mmm Restricted
100-102: Universal 99-100. Wor-
shippers 55-56, 97, 98, 165

Yaksha; animal-headed deities and
—132; appearance of—148, appli-
cations of word—36-37, beauty of
—328, 149;— between Manum and
Gandhabba 37; turlh as—33, 54-55,
146, 147,—'s =hlann= of form 146,
material personzlity of—15; cities

of—46; classes of—S; control of —
55, 56, crowns of —149,—'s. dance
and music 99 depravity detected
by—157-158; domain of —'s power
150;—eastern and northern quar-
ters S1,—eat human fesh and
blood 40;—and epidemics 47, 154;
—'s and fragrance 53,—'s [ollo-
wers 30,—'s as givers of progeny
157-159, protection 159-160;—'s
immortality 2930, 146; inimical 1o
Bodhisattva 44n.:—'s intelligence
24-26; 155;—'s memory 151;—
and music 98 —'s mysterious
powers. 150, —'s and nature-wor-
ship 145; opposite concepts defin-
ing—1; origin of—6-8, 27, 28, 35,

57;—'s priests 8, 18, 20, 470. 163;

primordial—21-23; *s sexunl com-

tacts and efficacy £5, 157, 158;
—theclogy (popular) 145-161,
(Vedic) 2I; —tirthas 30, 35, 89;

votaries of—44, word—'s seman-
tics 11-14;—bhaska 162; dara 55n;
—dhidpa 980 ;—gdna 163,—graha
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