JARROD L. WHITAKER

DIVINE WEAPONS AND TEJASIN THE TWO INDIAN EPICS

The divine weaponsdfvya astrg of the two Indian epics, the
Mahabharata and theRamayars, play a central and ubiquitous role in
the narratives. Nevertheless, the subject has been woefully neglected.
With numerous gods and heroes, most of whom wield at least one divine
weapon, the epics have produced the most vivid and rich examples of
divine weapon combat, quests, and histories. The heroes’ victories are
achieved only with divine weapons. The battle scenes are replete with
divine weapons and the carnage they produce. Arjuna travels to the
remote Hinalayas to obtain divine weapons frofiva, the four world
guardians, and various other godsar®a obtains most of his divine
arsenal from the divine sage Vaia. Throughout both epics, histories
of individual divine weapons are enumerated. It is within the epics that
the divine weapons reach their most developed stage, while bringing to
the foreground many beliefs and practices ancient Indians, especially
the warriors, had about the world they lived in. In fact, in no other
mythological corpus is the concept of divine weapons more developed
and more complex than in the two Indian epics. Thus, without a proper
understanding of the divine weapons the Indian epics cannot be fully
appreciated.

However, the divine weapons cannot be properly understood without
a comprehensive examination of the conceptegdsor “fiery energy.”
Embedded within the mythology is a recurring set of principles that
pertain to the nature dijas This set of principles relates directly
to the nature and function of the divine weapons. Therefore, because
tejasgoverns the way the divine weapons operate in the mythology, the
primary aim of the following paper is to outline its “intrinsic laws” and to
codify them systematically in a working model. To stress the point, this
paper is primarily a study of the nature and function of divine weapons
in the two Indian epics, yet, as the episodes will show, the concept
of tejasis intrinsic and thus totally indispensable. The significance of
tejashas been overlooked, and a coherent depiction of it is crucial for
an understanding of the divine weapons of Mahabharata and the
Ramayara.!
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Unfortunately, scholars have not seriously expounded divine weapons
in any detai® When confronted with a divine weapon such as the
Agneya astra“Fire-weapon”), historians have generally explained
it away as an ancient musket, or similar gun-powder weapon (which
disappeared before any western contact with Intliéhhile accepting this
explanation, only Hopkins sympathetically acknowledges the traditional
interpretation of divine weapons as originating from the supramundane
realm, and that they can be united with ordinary weapons, endowing
them with the divine weapons’ own poweHe even seems to recognize
the centrality oftejas from /tij- “to be sharp”, when he writes “Fire
is used not of fire, but of the swift sharp biting power of a weapon.”

The problem of trying to find historical explanations for the divine
weapons is twofold. Firstly, the divine weapons are much more
destructive than an ancient musket or cannon could ever have been.
Arrows, as one manifestation of a divine weapon, are fired from bows
in a manner resembling modern day weaponry, and many of the divine
weapons have the destructive capability of small tactical war-heads,
killing thousands in one strike. If such a historical approach were in
vogue today, scholars would not be satisfied until they found ancient
AK-47s, or a nuclear capabili§Secondly, as Hopkins seems to have
understood, the fire of the divine weapons is not the element itself, but
the more subtle energy-substaniegsor “fiery energy”. These are not
weapons of firgper se but weapons of energy.

Only in the realms of religious inquiry are the divine weapons given
any serious treatment. Mehta aptly writes that the divine weapons are
best understood as “God-given inner potencies and spiritual forces
available to man, rather than physical instruments of destruction.”
Begley’s insightful study of Visu's Sudagana cakrabriefly surveys
textual developments of the divine discus throughout the Vedic literature,
before the bulk of his research turns to iconographical evidence of the
personified discus in the post-epic and medieval solfrddke the
historians before him, he is satisfied that the fiery nature of the discus
refers to the use of incendiary weapons. For Katz, the divine weapons
are symbols of ancient warrior initiation rituals, and of certain gods;
thus when wielding divine weapons the heroes symbolically represent
the respective deitiesSimilarly, for Hiltebeitel, Arjuna’s use of Indra’s
andSiva’s divine weapons reinforces the hero’s identity with those gods,
and the divine weapon battle between Arjuna arsdagttaman connects
the two heroes with the godsasiyara and Rudra respectivel{.This
kind of symbolic interpretation cannot be faulted, as far as it goes, yet it
treats the divine weapons as representations of other realities. However,
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| prefer to treat the divine weapons as signs — direct indicators of an
ontology that the epic authors wished to express about their universe.

THE DEVELOPMENT AND MEANING OF TEJAS

Before turning to the divine weapons themselves, it is necessary to
examine the development and meaningiejds The Sanskrit word
derives from the root/tij-, meaning “to be sharp”. It appears in older
examples of Vedic literature, e.g., tRg VedaandAtharva VedaAt this
point, tejasrefers to the sharp edges of weapons, etc., and is vaguely
connected with the concepts of heat, fire, and Iighthe metaphor of

the sharpness of fire extends to the ferocity of humans, thus, even at this
early stagetejasfeatures as a psychosomatic characteristic of individual
beings. This set the stage for a metaphorical transition from “sharpness”
to a kind of “energy”. By the time of thelpanisads tejassurpasses other
energy-substances while incorporating their diverse roles. It becomes
the central creative principle of the supreme god, and furthermore, the
energy of all movement and activityajogura) in the universé? It is
further ascribed to be the subtle essence of the Hatchanor “soul”,

and thus “is the ever-changing energy which is passed on along the
downward current of evolution and taken back in involutibhPence,

by the time of the epics, kna, an incarnationavaiara) of Visnu,

can conclude in th8hagavad-®&a; “Whatever being possesses power,
wisdom, prosperity, or is endowed with strength, know that it originates
from but a fragment of myejas”'* Magnone expounds this point:

As an energytejas is eminently transferable, and the effects of its transfer are
different according to whether the broader or the narrower notiorejais applied.

In the former event, the grant ¢éjasis coextensive with creation, and its confiscation
with dissolution. This is the case with mastaiaras when Visu becomes incarnate

with a portion @nmsa) of his tejas and then takes it back dissolving his form after
completion of the task..Whentejasis intended in the narrower sense, i.e., as the
cause of mere excellence, and not generally of existence, then its acquisition and loss
do not entail an absolute inception or cessation, but simply a promotion or demotion
to or from a higher level of existence.

By the epic periodiejasis well established as an energy-substance
with distinctive fiery connotations. Furthermotejascan be classified
into four kinds: (1) earthlylghauma, such as fire; (2) divinedijvya),
such as lightning, or the constellations; (3) physiologiealdary3,
which occurs in gastro-intestinal secretions; and (4) minexedr@ja),
such as metals, jewels, € On the gross levelejas preserves its
ancient connections with fire and heat, and when possessed by persons
or objects suggests the English words “glory”, “majesty”, “ardour”, and
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“splendour”. On the subtle level, as an enetgyasis responsible for
knowledge, and when in excess is highly destructive. For example, seers
(rsis) are referred to atejasving and can threaten the universe with
their energy. Correspondingly, warriors are constantly referred to as hot,
even burning, and there is an almost endless supply of metaphorical
comparisons between warriors and fire imagery. All of this culminates
in the notion oftejasas found in the epics. Magnone concludes that

by the epic period tejasappears as a self-standing universal energy
independent of the Lord, and obeying its own intrinsic laws, with which
the Lord has himself to copé’ Tejasis thus best understood as tangible
and functional.

THE CONCEPT OF DIVINE WEAPONS

The concept of divine weapons is fluid — they are weapons of energy.
There is virtually no limit to the way they manifest themselves. They can
be subtle forces of explosive power, like a massive fireball, or tangible
instruments of death that are physically held, or both, depending on
the situation. Through incantationsméntrag a divya astrais generally
united with a normal weapors#éstrg — typically arrows — which
obviously makes the latter more effective. Among the more tangible
divya astrasare Vigw/Krsna’'s Sudaganadiscus, Arjuna’sGandiva

bow, and Kara’s divine lance akt).*® While these divine weapons

are material objects, tangible instruments of war, they are not always
bound by such mundane conceptions, asShdasanadiscus at times
materializes on commarid.Other divine weapons create thousands

of arrows, or even appear as large “stormclouds” discharging from
themselves various kinds of divine and non-divine weapons. What is
central is the mental relationship divine weapons have with their wielder
as they reside in the mirdd.Furthermore, divine weapons are closely
connected with such emotions as rage and anger. When unleashed they
invoke all the raw power of a warrior’s ful}, infused with thetejas of

the gods, and thus are capable of laying waste hundreds of opponents
in one concentrated act of violence.

Most divine weapons are named after the deities who preside over
them, and, in general, they manifest the natural phenomena associated
with the particular powers they reflect. For example, Agmeya astra
(“Fire-weapon”) belonging to Agni, the god of fire, creates fire, and
the Varuna astra (“Water-weapon”) belonging to Varan the water
deity, creates wat@f Thus, a large array of divine weapons exists,
which produce storms, lightning, fire, wind, typhoons, mountains, rain,
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etc. Likewise, on a more physiological level, there is Bras\apa

astra (“Sleep-weapon”) which is countered by t&anbodhana astra
(“Awakening-weapon”). There are also the three ultimate divine weapons;
the Brahma (-siras) astraof Brahnma , theNarayara astrarelating to

Visnu, and finally thePasupata astraof Siva.

The divine weapons are also sentient beings, who often appear
anthropomorphically® They can even assume various theriomorphic
and therianthropic forms, which in a bestial fury tear their victims
apart?* The personification of divine weapons develops to the point
in the Puranic literature where th&udasanadiscus, as one example,
is not only “capable of following Visu’s instructions and acting inde-
pendently of him, but it is also capable of feeling emotions like wrath
and dissatisfactior?®

Ultimately, all divya astrasare weapons of a single divine energy
— tejas This energy is channelled into the physical world by their
wielders, who, with the correehantrag® and, more importantly, their
own reserves ofejas control the energy by uniting it with a more
tangible weapon, most commonly an arrow, or the energy can be
simply released on its own. Divine weapons are far more destructive
and efficacious than ordinary weaposgagtras and their use enhances a
warrior’'s natural prowess in combat. However, this weaponry represents
immense and often volatile power, and is reserved for the greatest of
heroes, putting them in direct communion with the gods, as any warrior
possessing a divine weapon can unleash the energy of the gods in the
human realm.

A MODEL OF THE DIVINE WEAPONS

| present here a tentative model of the divine weapons based on the
principles oftejas and each principle will be then systematically
examined.

The Genesis of the Divine Weapons

Divine weapons are forged from thejasof various gods.

The Neutralization Process

When unleashed or uncontrollddjasmust be neutralized, antdjasis

the active ingredient required to do this. The process of neutralization
is affected by concerns of quantity (e.malatejasoveralpatejag, and
tejasis itself ranked in a qualitative hierarchy, which further affects
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the neutralization process (e.grahmatejaover ksatriyatejas watery
tejasover fierytejas etc.). The neutralization process takes two forms;
either greatetejas bestows the relative rigidity and hardness of an
object, and thus resists and repels wedkfrs or greateitejasabsorbs
and contains weakéejas

The Control of the Divine Weapons

Throughout the epics, heroes are concerned with acquiring maximal
tejasin its most potent forms. Furthermore, any warrior who acquires
divine weapons must also possess a sufficient quantity and quality of
tejasto control and employ them.

The Danger in the Divine Weapons

Becausdejasabsorbdejas there is an inherent danger in the divine
weapons, which can lead to catastrophic results.

The Loss of Divine Weapons

The loss oftejasdue to a change in theugasor world ages causes
the divine weapons to be withdrawn from the epic heroes.

Divine weapons are created from, embody, and function due to the
principles governingejas The divine weapons are one of Hinduism’s
richest examples of the workings of these principles. The consistent
application of the principles is evident throughout all the divine weapon
episodes. The completed model can be used to examine any given divine
weapon episode.

The Genesis of the Divine Weapons

The mythology encompassing the creation of the divine weapons is
most developed in thBuranic literature?’ The Visnu Purana provides
a clear account of their genesis.

Thereupon, \Avakarman neutralized [the Sun'jas Having placed the Sun on a
lathe [Visvakarman] ground down higjas [and] he worked an imperishable eighth
portion and cut the piece away. Thaisnava tejas which Visvakarman cut away
from him, fell blazing violently down on the earth . With this tejasthe blacksmith
constructed the discus of Vis, the trident ofSarva Biva], the palanquin [or weapon]
of the Wealth-Giver [Kubera], the lance of Guhadittikeya], and the weapons of
the other gods: all these &iakarman fashioned with thejas

tejasas samanamcasya vévakarna calara ha. bhramanaropya siryamtu tasya tejo
nisatanam, ktavan agamambhagamsa vyaatayad avyayam. yat tasid vaisiavam
tejas satitamvisvakarmaa, jajvalyamanam apatat tad himau. . . tvagaiva tejast tena
visnos cakram akalpayat, tsillam caiva sarvasyasibikam dhanadasya casaktim
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guhasya deanam anyeam ca yad ayudham, tat sarvantejasa tena vévakarna
vyavarddhayat(Visnu Purana 3.2.8b—125

Like the Visnu Purana,?® the Markardeya Puana®® states that
Visvakarman forges the divine weapons from a fragment of the sun’s
tejas3?

Visvakarman created the weapons of the other gods, and those splendid items were
made with thetejas of the sun for the pacification of enemies.

anyeam caiva deanam ayudhani sa vivakit cakara tejas bhanor brasumany
arisantaye.(MP.108.4b-5a)

The Padma Puana? contains an independent creation myth for
Visnu’s Sudasanadiscus. Here, all the gods, including BrahiSiva,
and Vigw, emit their owntejas which forms into an unbearable mass
that only Siva can fashion into the fablativya astra3?

Thereupon, due to the crushing from the danceSafibhu the Budasang discus
was produced, which was furnished with three hundred thousand spokes, and filled
with ten million bones. Due to the rubbing &farva’s foot, sparks were released
from thetejas and with this Vvakarman createdstrasand celestial chariots.

atha cakramsamutpannamsanbhor nartanamardaat, aralaksatrayopetam
asthikotsamakulam, sanamghrikasanat tasya tejaso nisah kanah, visvakarna
ca terastramvimanani ca nirmame(PP.6.9.31b—33a)

An earlier version of this myth appears in tMahabharata, and
although theSudasanadiscus is not explicitly created fronejas the
energy-substance is preséhBoth myths suggest the discus possesses
such intenséejasthat it is difficult, or even impossible, to look .
Thus, it seems that in order to remedy this the n&udagang meaning
“beautiful” or “good-looking”, is bestowed upon it so others can look at
it.3® The Narayara astrg called the “ultimate weapon’parama astra
MBh.7.166.44), gives the wielder the ability to produce diverse showers
of divine weaponsdivyani Sastravarani), and due to its very nature the
wielder blazes withejas®’ In the Mahabharata, an alternate creation
myth for theNarayarae astrastates that Visu constructs it from the
tejasof Narayara, and higejasis the substance that “extinguishes the
tejasof otherastras (yat tan rarayaramtejah astratejalpramardanam
MBh.7.170.40, 1401*¥). The Narayara astraand the other divine
weapon myths of origin reveal a consistent principle:dallya astras
are made from and embodgjas

The Neutralization Process

The Narayara astrais constructed from the&ejasof Narayara and his
tejas“extinguishes thdejasof otherastras” Several important themes
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can be extracted from this line. Firsthgjasfunctions as the constitutive
element of the divine weapon. SecondBjasfunctions as the divine
weapon’s destructive power. Thirdigjasneutralizes théejasof other
divine weapons. The influence tdjasover itself suggests that it is
governed by a set of principles. The presenceegdsin otherdivya
astrasillustrates that it is a property shared among all divine weapons.
Lastly, when Nirayara gave his divine weapon he also gave teisis
which suggests that divya astracontains theejas of the specific
deity who presides over it. These themes show that divine weapons
are metonyms ofejas Moreover, thdeitmotif of the wholeNarayara
astraepisode is the danger posed by t@rayara astra’s tejas’® By
exploring these themes the principles governing divine weapons can
be clearly elucidated.

To begin, it is important to explore the motif in whidhjasis
bestowed upon a hero. This is illustrated in tlahabharata; before
the warrior Kuvadsva slays the demon Dhundhu, he is told:

Visnu will cause your owrtejasto increase with higejas. .. Whichever king slays
this fierce and great Asura, then, tWaishava tejas which is dangerous to approach,
will enter him. You must take upon yourself thijas which is unbearable on earth
... For Dhundhu who possesses grégasis unable to be burnt up by insufficient
[alpa] tejas indeed, even in hundreds of years

...tejasa tava tej@ ca viswr apyayayiyati ...yas tammahasuramraudram
vadhig/ati mahpatih, tejas tamvaisnavam iti pravekgati durasadam. tat tejas tvam
sanmadhaya bhuvi dukaham...na hi dhundhur mafitejgs tejaslpena sSakyate,
nirdagdhum. .. sa hi varssatair api (MBh.3.193.24-27)

One principle conveyed by this myth is thajas“can be given and
taken, that is, it is transferable. When one is gitejas by others,
his owntejas naturally increases. In the mythological sphere a god
being giventejasby a more powerful god becomes strond®@rThe
central principle is thatejasis affected by concerns of quantity. Clearly,
one who is ofalpatejasor “insufficient/limited tejas’ needs greater
guantities oftejasto defeat an opponent ofiakatejasor “greattejas”
This principle features in other divine weapon episodes. For example,
Visnu's tejasenters and energizes Indrdfajra astra(“Thunderbolt-
weapon”), so the king of the gods can slay the demotmat In an
alternate version of this myth not only does Misgive Indra higejas
but also all the gods and brahméis.

Several closely related principles that concern the destructive and
hierarchical nature akjascan be extracted from one centRdmayara
episode (Rm.1.53-55). To defeat the brahman Wmesking Visvamitra
practises asceticisnapas to gain divine weapons frorSiva. He attacks
the brahman with over three dozen differeltya astraswhich begin
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to burn the ascetic’s hermitage with thé@jas They are all literally
swallowed (/gras-) by the brahman’s staffdarda: Ram.1.55.6-13).
The text continues:

When thesedivya astra$ were neutralized, [\dvamitra] released th8rahma astra
... All the three worlds became horrified when tBeahma astrawas set in motion.
By brahmanicattejas Vasigha entirely consumed even that extremely fieBtahma
astra with his Brahmadauwla . . . While the great-spirited Vaglsa was devouring the
Brahma astrahe assumed a fierce and terrible appearance, which stunned the three
worlds. From all the pores of skin of the great-spirited \msisflames accompanied
by smoke shot forth like rays of light from fire, and tBrahmadanla raised by
Vasigha’s hand blazed forth like the smokeless Fire of Time or like another staff
of Yama. Thereupon, hosts of sages praised Masishat foremost of incantation
reciters, “Your power is unfailing, O brahman! But you must contain téjas with
[your own] tejad Vis$vamitra, who possessed grdapas has been checked by you,
O brahman, be gracious [foremost] of incantation reciters, O auspicious one! But the
worlds must be freed from pain!” Being addressed in this way he [Wagdisvho
possessed gre&tjasand greattapas neutralized himself. While breathing hard the
injured Visvamitra said the following, “So much for the power that is the power of
a ksatriya! The power oforahmatejasis [true] powerf® By a singleBrahmadanla
all my astrashave been nullified. | have contemplated all this, therefore, with mind
and body purified | will undertake great asceticism so as to attain brahmanhood.”
tesu santes! brahmastramksptavan gadhinandanah . . trailokyam agt santrastam
brahmastre samutite. tad apy astrammalaghorambrahmambrahmem tejas
vasigho grasate sarvanbrahmadaulena. .. brahmastramgrasan@nasya vasihasya
matatmanahtrailokyamohananraudram rapamasit sudaranam. romakipesi sarves
vasighasya mahtmanahmarcya iva nipetur agner diamakularcisah. prajvalad
brahmadauwlas ca vasithasya karodyatatvidhima iva lalagnir yamadada ivaparah
tato 'stuvan munigaa vasisham japatam varam, amoghante balambrahmans tejo
dharaya tejag. nigrhitas tvay brahman \$vamitro malatapah, pragda japaeim sregha
lokah santu gatavyathh. evam ukto maditejah Samamcakre malatapah. visvamitro
‘pi nikrto vinisvasyedam abratv dhigbalam ksatriyabalam brahmatejobalam
balam, ekena brahmaddana sarastrani hatani me. tad etat samavek@ham
prasannendriyamnasah tapo mahat saasthasye yad vai brahmatvakakam.
(Ram.1.55.14-24)

This myth reveals several important principles governing the way
divine weapons operate. Firsttgjasis harnessed, absorbed, neutralized,
and contained by other entities that postegsthemselvesTejasis the
active substance required to deal witas Secondly, various qualities
of tejasaffect the outcome of the neutralization process. Here, a priest’s
tejasis superior to a warrior'sejas Furthermore, these qualities define
the hierarchy otejas Thus, not only does one need greater quantities
of tejas but to defeat an opponent of supertejasone needs more
potent energy, which is illustrated by &mitra’s concern to attain
brahmanhood in order to gain accesdtahmatejas

This principle features in other divine weapon episodes as well.
For example, to slay the brahman demo$waiupa, who possesses
“unlimited tejas’ (amitatejas: MBh.5.9.7), Indra has hi¥ajra astra
constructed from the bones of a brahman, and thus f)rmhmatejaé14
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When that supreme being departed,abtcollected his bones and created Wegra.
With this invincible and indestructibl®ajra, which was constructed from the bones
of a brahman, and permeated by \is Indra destroyed $vaipa, and severed his
heads.

tasya paramtmany avade tany astiini dhata sangrhya vajram akarot, tena
vajrerabhedyeapradhrsyera brahmasthisanbhatena visupravigdenendro \dvamipam
jaghana, sirasam casya chedanam akarofMBh.12.329.27)

It is naturally Visw'’s tejasthat permeatesp(a-,/vis-) the Vajra,*®
but also, as the text itself concludes, Indra is only able to k\vsitpa
by being “increased with the power dfahmatejag“® Once again
a brahman’sejasis more effective than a k#riya’s tejas Thus, as
Hiltebeitel has noted, Indra can defeat a brahman only by having access
to another brahman’s energy.

The qualitative hierarchy of the neutralization process can be seen
working at other levels in the use of théaruna astraor “Water-
weapon”, which is generally employed to neutralize Agneya astra
or “Fire-weapon”. While it seems that water is naturally being used
to counter fire, a more refined process emerges when the mythology
surrounding fire and water is examined. Agni, the god of fire, offers
the following explanation when he refuses to enter water:

I will be unable to enter the water, my destruction will be in it Fire was produced
from water, the warrior class was produced from the priestly class, and iron was
produced from rock. Theejas which pervades them all is neutralized in their
individual sources.

napah pravesum sakyami kaayo me ’tra bhavigati . . . adbhyo 'gnir brahmatah
ksatram &mano loham utthitam tam sarvatragamtejah svasu yonisi samyati.
(MBh.5.15.31-32)

The central theme conveyed in this myth is that the subtle energy of
both fire @gni) and water &pag is tejas*® and also that théejas of
fire will be neutralized if it enters thiejasof water. Or more generally,
tejas operates oriejasin such a way that one is neutralized by the
other (the same sentiments expressed in MBh.7.170.40, 1401*3, and
Ram.1.55.14—24). The process is hierarchical: though it resides in various
phenomena, th&ejasof water is superior to and thus neutralizes the
tejasof fire; thetejasof brahmans is superior to thejasof ksatriyas;
the tejasof rock is superior to théejasof iron, and so on. To quote
O’Flaherty:
The image of fire in water is used throughout Indian mythology to express the control
of indestructible excess energy. Although in Western thought water brought to fire

usually results in the extinction of fire, in India the fire almost always emerges intact
from the combination, merely controlled or transformed*®

In relation to the neutralizing power ¢€jas it is no surprise that
Vasigha'’s divine weapon, thBanda, is described as “exceedingly fierce
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and possessingjasequal to the Fire of Time®® which is tantamount
to calling it the apocalyptic weapguar excellenceThe Kaladarda or
“the staff of Death” stood incarnate next to Yama, the god of the dead,
and “blazed withtejas”>! Thedarda is also the staff employed by kings,
with which they punish criminals and administer the laihgrmg.>?
In the Manavadharmsastra 7.28, darda — “punishment” — is called
a very greatejas Thus, Vasitha’'s Brahmadada clearly possesses
superior quantities diejasand the most potent quality, making it quite
capable of neutralizing angivya astra®

The major process of neutralization outlined above involves containing
the tejaswithin an object that possesses greaggas However, there
is another way to counter divine weapons. The centralityefds
extends to the relative rigidity of an object. Rigidity here means an
object’s ability to resist damage, its impenetrability, strength, hardness,
etc. Firstly, Duryodhana’s body is made from “masses of diamonds”
(vajrasantaya), and for this reason it cannot be penetratedabiras
andsastras®® The Vajra astrais considered adamantine, thus lending
its name to diamonds. Central to thajra’s rigidity is the fact that it
is constructed fronbrahmatejas® Anything equated with th¥ajra is
believed to embody the highest quality tefas and furthermore, due
to this energy it can resist attacks. Moreover, the physical strength of
the body §arrabald) is due to the correct functioning of the physical
element of fleshrtamsadratu). Bala determines one’s ability to perform
any physical exertion, the nature of one’s muscular structure, and it
also endows sturdiness, firmnesgh@iryg, and hardnessifdhata) to
the body?® The ability of sanrabala and themamsadtatu to work is
contingent on the correct functioning tfjas®’ Thus, Duryodhana’s
body is only adamantine because he possesses vast quantities and the
most potent quality ofejas®® No wonder the epic authors can have
the heroes who possess grégas (makhatejag struck by hundreds of
arrows and still live.

This illustration can be extended to the correct functioning of armour.
At Ram.6.59.1ff. Laksiara battles the demon Atilya (nahatejas).
The battle between them involves various divine weap8ndhen
the demon’s defenses are thwarted, thousands of arrows hit him,
but their points shatter on his divine armour, which he previously
obtained from Brahm® The armour is adorned with diamonds or the
Vajra itself (vajrabhugte: Ram.6.59.93), and is considered invulnerable
(avadhyakavacahRam.6.59.95). ¥yu tells the hero that Atikya’s
armour is impenetrable, and of aivya astrasonly the Brahma astra
will work. 61 Laksnarma releases thBrahma astra which is further said
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to “resemble thevajra” (vajrakalpam Ram.6.59.100). Th&rahna
astrapenetrates the armour and kills the demon. Thus, to by-pass the
armour, which embodieBrahmatejasLakanam has to employ the
Brahma astrg itself constructed fronbrahmatejagthe same sentiments
expressed in \Avamitra’s battle with Vastka, and Indra’s battle with
Vi$vaupa)®? Therefore, the capacity of a given object, e.g., divine
weapons, armour, and flesh, to resist being penetrated or destroyed
depends on both the quantity and quality oftégas Thus, not only

can superior energy absorb and neutralize an inferior source, but a
superior source can also repel the energy altogether. Only the context
of the given episode will indicate which form of neutralization is
occurring, i.e., repulsion or containment. The former is probably the
primary way divine weapons counter each other in the standard combat
portrayed in the epics, much like any parrying blow or shield would
work. However, it is the latter method of neutralization that causes the
greatest problems in the texts.

The Control of the Divine Weapons

When Vasitha absorbs and contains tBeahna astrg its tejasis so
intense that the brahman is transformed, making him more violent and
a threat to the universe. The incoming fiery energy is so excessive
that flames shoot forth from his skin. In a verse that encompasses the
neutralization process, the text even implies that the brahman could
lose control of himself. Vasiba is told: “You must contain th&ejas

with your owntejad” 63 In addition, only by performing a balancing act
between his owrtejas theDanda’s tejas and theBrahma astra’s tejas

is the brahman able to neutralize himself, as an intake of excessive
energy can cause uncontrollable rage or self-annihilation.

Clearly, one must possess adequajasto handle an intake of new
energy. It is no surprise, then, that before a warrior receivesiaryga
astrashis owntejaslevels are evaluated. This is evident in the following
episodes: before Arjuna receives the dreadaglipata astrahe practises
tapas and is said to possess fiertegas (ugratejas: MBh.3.39.20)
Disguised as a mountain makir@ata) Siva engages Arjuna in a duel,
by which the hero'dejaslevels are testef? Arjuna attacksSiva with
various divine weapons, but the god swallow&fas-) them all®® The
deity neutralizes the divine weapons by containing them within himself,
a feat worthy of the Doomsday god, who is said to be the receptacle
(nidhi) of all tejasandtapas®’ Arjuna continues to attack the deity
with the Brahna astra
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When all of those divya astra$ were neutralized, | brought forth tHgrahma astra
Thereupon, he was completely covered with blazing arrows, and as he was covered
by my greatastra he increased in size. Then, the world was scorched bytd}as
that was produced from me, and for a moment all the heavens were completely
ablaze. Then the one who possessed gigjas [Siva] instantly overpowered even
that astra

tesu sarves santesi brahrmastram ahamadisam. tatahprajvalitair banaih sarvatah
sopagyata, upatyanmanas ca mag matastrera vyavardhata. tatalsamtapito loko
matprasitena tejag, ksinena hi dsahkhamca sarvato 'bhividpitam. tad apy astram
matatejah ksanenaiva vydatayat. (MBh.3.163.33-35a)

Dismayed aSSiva’s power, Arjuna grapples with him, but the deity
overpowers the hero with htgjas®® After the battle Siva tells Arjuna;

“My and yourtejasand virility have been matched today, O faultless
one.%9 Only after this test doeSiva present Arjuna with his own
Pasupata astra

Similarly, before Arjuna receives divine weapons from Indra he

is tested gariksartham MBh.3.164.28) regarding their correct use.
Indra only gives Arjuna his divine weapons when the latter promises
never to use them against humansujus-: MBh.3.164.26), a process
that directly relates to the principles tdjas In similar fashion, in
exchange for Indra’s divine lancgdkt), Karna cuts his preternatural
armour and earrings from his body. However, Kawnly agrees to
this gruesome bargain when Indra promises to restor¢efasto its
original level. The reason for this is that Kartosestejaswhen his
innate armour and earrings are removedhis illustrates that warriors
draw upon the energy of objects, and any losdegds in the forms
of armour, earrings, weapons, etc., depletes the warriors’ energy pool.
Finally, when Asvatttaman prays t&iva for divine weapons, various
creatures appear before him, literally intent on ascertaining the extent
of his tejas (jijnasananas tattejah MBh.10.7.48). Only after their
evaluation doeSiva appear in person, and gifts a divine weapon in the
form of “supreme and stainless sword/irhalamkhadyam uttamam
MBh.10.7.64), but not befor8iva’s owntejasenters Avatttaman’?
This clearly demonstrates that a warrior's energy must be adequate
before he can receive divine weapons. The reason for this is that a
warrior must be successfully able to contain and employ the divine
weapon’stejaswith his owntejas’?

This point can be further illustrated by the fact that warriors are
preoccupied with maintaining their energy levels. They acquire as much
tejasas possible in many different forms, such as divine and non-divine
weapons, armour, adornments, jewellery, chariots, and banners — all of
which containtejas As one example from the epics, amulets and other
forms of jewellery are said to blaze withjas Various kinds of amulets
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(marni) appear throughout the Vedic literature, which bestow upon the
wearer many different energy-substances, includéjas when bound

to a part of the body? In the Atharva Vedaan amulet is addressed thus;
“*tejasart thou, confetejas (hold tejasfast) on me’ {ejo 'si tejo mayi
dharayadhi).”’* This is also the case with other items and materials,
such as a gold plate, which bestows upon the wearer its inejais’>

Thus, the innate energy of these items is drawn upon to augment one’s
own energy pool.

During battle a warrior'sejascan be depleted, and if it is lost he will
die.”® According to Indian medicineafurvedd, energy-substances are
lost through lacerations, broken bones, internal injuries, and thélike.

In one episode, &na’s troops are severely wounded, but are given herbs
that are said to blaze and bufhin a separate myth, herbesadhi)

are created from theejas of the sun and moof? Warriors speak to

other warriors to increase theigjas®® and before battle theejas of

a hero is enhanced by musicians playing drums and singing pfiises.
Arjuna’s tejas combines fejas tejasi saprktam MBh.6.45.50) with

the energy of another warrior, so the latter can survive a deadly attack.
In the Ramayara, Rama and his brother Laksara receive a series of
power words ihantragamg known asBala and Atibala (which are

also associated with divine herbs) that protect the brothers from hunger,
fatigue, and a demoness, and all this is becausentr@rasare full of

tejas (tejalrsamanvita Ram.1.21.16). Thus, the maintenancetejbs

is a vital theme for warriors in the epics — without sustained energy
they are dead.

A warrior can further acquiréejasfrom an opponent in battle. In a
heated argument witBisupala, Krsna calls forth theSudaganadiscus
and proceeds to cut off the king’s head:

Thereupon, the [assembled] kings watched an exceligasrise up from the body of
the king of Cedi. .. like the sun rising from the sky. Then, thegjas worshipped the
lotus-eyed Ksna, who is honoured in the world, and it entered into himHaving
seen that, all the rulers of the earth thought it was wonderful thatejas entered
into the mighty-armed one, who is supreme among men.

tatas cedipater deht tejo 'gryam dadrsur nmah, utpatantam...gagarad iva
bhaskaram. tatahkamalapataksam krsnam lokanamaskiam, vavande tat taal tejo
vivesa ca. . . tad adbhutam amanyanta glva sarve markstah, yad vivesa makibahum
tat tejah purusottamam.(MBh.2.42.22-24)

The text even states that $a contrives the execution of the king for
the sole purpose of reintegrating the energy, bec8igamala is said to
be a fragmentgmsa) of the deity’s owntejas® While referring to this
episode Hara appropriately states: “In single combat it was believed
that thetejas of the killed warrior entered into the one who kil&”
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There are episodes where tiegasof a slain warrior goes elsewhere.
When Karm is slain histejasreturns to the su# and when Droa is
killed he ascends to heaven like a blazing meteditam prajvalitam
iva: MBh.7.165.5%). Fire acts as a standard mode of transport between
various realms. For exampl8jva descends to earth in a great blaze
of fire (maharcismat MBh.3.40.3). Similarly, when mortally wounded,
Valin's tejas si1, parakrama and prana enter a necklac&® While
wearing the necklace he remains alive and only dies when the necklace
is given to his brother Suwa?’ This further implies that Sugra
acquires all of his brother’s energy.

Tejasis thus the functional martial energyar excellencelt is
employed both offensively and defensivelydivya astrais the means
to releasdejasinto battle. In combatejasmust be controlled and takes
many different forms. The acquisition and maintenanceeisis vital
for the survival of a warrior, and his skill and mastery in divine weapons.
The epic warriors do not exclusively possésgs but because they
are expected to monopolize violence, it is by function central to their
needs in battle. Obviously, it is not better for a warrior to burn out, for
he will fade away.

The Danger in the Divine Weapons

While many divine weapons have the destructive power to kill thousands
in one strike, there is a further danger in the divine weapons that is
related in the following episode. Arjuna acquires divine weapons from
the gods and begins to demonstrate them. The world is afflicted with
terrible omens and the sageafdda says:
Arjuna, O Arjuna, you must not employ thdvya astras They are never at anytime
to be released at an improper receptacleNor at anytime should one release them
at a proper receptacle, when not pressed: for in the use of #stgsslies a very
great evil...When these powerfuldivya astra$ are protected according to tradition
...they will bring happiness without a doubt. But when not protected, they lead to
the destruction of the three worlds, Garilava: never do this again!

arjunarjuna ma ywkssa divyany astani ... naitani niradhighane prayujyante
kada cana. adhithane na anartah prayuijita kadi cana, prayoge sumah do® hy
astranam . . . etani rakyamanani . . . yatragamam, balavanti suldnhani bhavisyanti
na sansayah araksg/amanany eani trailokyasyapi pandava, bhavanti sma vasaya
maivambhayah krthah kva cit. (MBh. 3.172.18-21)

The cataclysmic evilqumalan dosh) of the divine weapons is so
devastating that it can destroy the universe. This is a striking statement
considering the importance of the divine weapons. At its strongest
dosa translates as “evil”, but means at least a “fault”, “deficiency” or
“detrimental effect.” Therefore, what is the “detrimental effect” that
can bring about the end of the universe?
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One clue is offered about the danger in (mis-)using the divine
weapons: Arjuna is told never to use the divine weapons on an “improper
receptacle” firadhighana). The following episode reveals the exact
nature of an “improper receptacle”. When Arjuna receivesRgupata
astra(equated with thdrahmasiras astraandBrahma astrg Siva tells

him:88

| shall give to you the greaPasupata astra which is my favourite! O Brdava,
[you are] capable of containing, releasing, and recontaining ftiviga astry. Even
great Indra does not know it, nor Yama, nor the king of the ‘#akseither Varum,
nor Vayu; how could the humans know it? However, @rtRa, without deliberation
it is not at anytime to be released at a human: for if hurled at one of insufficient
tejas it might burn down the entire worl#. There is no one in the three worlds,
moving and motionless, who is invulnerable to it. It can be directed by the mind,
the eye, a word, or a bow.

dadani te 'stram dayitam ahampasupatammahat, samartho dirane moke
sanhare api pandava. naitad veda mahendro 'pi na yamo na ca yak$ varuro
vatha \a vayuh kuto vetsyanti @mnawah. na tv etat sahas partha moktavyanpuruse
kva cit, jagad vinirdahet sarvam alpatejasititam. avadhyo ama rasty asya trailokye
saca@care, manad caksisa vaca dhanus ca nipatyate. (MBh.3.41.13-16)

Evidently an “improper receptacle’hifadhighana) is a human
(purusa, manus, etc.) who possesses “insufficiaejas’ (alpatejag,
and because of this lack tdjas the divine weapons cannot be provided
with a place to rest — a clear reference to the neutralization process.
The categonalpatejasis a statement of quantity. According to epic
ontology, humans reside near the bottom of the creation and therefore
possess limited amounts tdjas This may very well be the reason
why humans cannot wield divine weapofisThe imperative prohibiting
the divya astrasstriking a being of insufficientejasindicates that the
neutralization process will fail.

The question remains: what would happen if a divine weapon struck
an entity of “insufficienttejas'? By drawing upon the themes already
encountered with the principles of the divine weapons the answer can
be simply stated: if a divine weapon struck a being of insufficiejas
(alpatejag, its inherenttejas will not be neutralized; moreover, the
divine weapon will take théejasof its victim(s), causing it to increase
in size, and after many such incidents it will possess enough energy
to threaten the universe. This is the cataclysmic danger in the divine
weapons! This occurs in one of the longest divine weapon episddes.
The Narayara astrais directed at the human footsoldiers and begins
to swell to such proportions that the universe is nearly destroyed. It is
only by Krsna’'s invention and his direct concern with cutting off the
divine weapon'’s access to any potential fuel sources thatisinayara
astrais finally countered?
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The preceding analysis assumes that a divine weapon will appropriate
thetejasof an inadequate target. This can be verified as the text reveals
more about the nature of the divine weapons in the warning that
identifies their misuse asdosa or “evil”. The word dosa in addition
means “bodily humour” and “disease”, and thus refers to the ancient
Indian theory of three bodily humoursiflosa). According toAyurveda
diseases occur from an imbalance in one or more of the three bodily
humours {ridosa); “wind” (vata), “phlegm” (kaphg, and “bile” (pitta).

The energy of thepitta dos or “bilious humour” istejas the very

same energy found in divine weapotisThe three humours are the
foundation and controllers of the psychosomatic condition of all beings.
They act as basic constituents for the body in states of psychological and
physiological health, but when unbalanced contribute to the contraction
of diseases. For example, tpéta dos governs the metabolic and
digestive systems, whilagni (“fire”) is the active principle of the

entire system, and correspondinggyasis the subtle energy afgni.®*
Thepitta dos is homologously and metonymically relatedagni “fire”
andtejas“fiery energy.®® Pitta andagnitejasare virtually identical —

the major difference is thatitta is the container andgnitejasis the
contained. Theitta dosa is further responsible for visual perception and
its impairment, the colour and beauty of the body, and such emotions as
courage or fear, anger or cheerfulness, and the lucidity or confusion of
the mind® As the bilious internal heat of the body, the main function of
agniis to stimulate digestion, and thus is central in the assimilation of
nutrition. Tejasis responsible for the nourishment, transformation, and
physiological functioning of the body’s “physical elementghgtus.
Consequently, everdhatu inherently containgejas (dhatvagnior
tejodhatu).%’

A disease is originally produced when an imbalance occurs in the
humours. Thelosas should ideally be in a state of equilibrium, but this
balance is easily disturbed. When a disorder occurs in the balance of
the three humourdr{dosa), the physical elementsliatug are directly
affected. Disease occurs whemlesa becomes agitated and overflows
its boundaries, thus causing an increase and an imbalance in a specific
dhatu.®® The cause of increase of all things is due to the general or
those qualities shared in common (etgjag, while the cause of their
decrease is the particular or unshared qualfieshe nature of an
individual container (the particular) is to separate the contained (the
general), and when the container is compromised the contained gains the
new but defective pathways that allow it to unite with its like substance.
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Hence tejastends to attract and absojas This is not only true for
the internal world, but for the external one as well.

The Loss of the Divine Weapons

The last principle pertaining to the divine weapons is Arjuna’s loss of
them after the Kuruketra wart® There are two central factors that
relate to the loss of the divine weapons; (1) the change irytigas

or “cosmic ages”, and (2) the subsequent lossefHs

By the epic period, a complex system of cosmological time had
developed based on four ages of the cosnyoigd3 that make up
one complete cyclic age of existengrghayugg. The four successive
yugasare characterized by progressively decreasing lifespans, virtues,
and quality of human life. ThBamayara takes place in th&reta yuga
while theMahabharata is set at the end dbvapara yuga At the end
of the great Kurukstra warKali yugabegins. The present age of the
universeKali yuga is characterized by the final declinedfiarmaand
a general sense of suffering and impurity. The world and human beings
are at their worst in all matters. It is this general sense of deterioration in
Kali yugathat can be specifically correlated with the loss of the divine
weapons due to an intrinsic decline in the potentghs available to
all mortals, including warriors.

To turn to the loss of the divine weapons: the Kueika war is
resolved, andKali yugacommences. Only thedpPdavas, their common
wife Draupad, and a handful of others remain alive. Theatara
Krsna is mortally wounded by a hunter named Jaras or “Old age”, and
returns to the divine realms. While escorting women and children from
Krsna’s city Dvarala, Arjuna is engaged in battle by a thousand bandits
(dasyy. Arjuna begins to fight these bandits but has trouble stringing
his Gandiva bow, and when he summons his divine weapons they do
not appear (MBh.16.8.52-53). Due to this, Arjuna cannot protect the
women from being captured. Arjuna begins to lament his defeat, and
blames his inability to employ his divine weapons on the nature of
fate daiva MBh.16.8.62—64). The divine sage &sa drives the point
home when he informs Arjuna:

He who was once powerful loses that power, and he who was once a lord is ruled
by others. Yourastras which have accomplished their mission, have gone and they
will return in the future to your hand when the [appropriate] time arrives.

sa eva balaan btatva punar bhavati durbalahsa eveas ca blutveha parair
ajnapyate punahkrtakrtyani castrani gatany adya yathgatam, punar emanti te
hastamyada kalo bhaviyati. (MBh.16.9.34—35)

Arjuna’s loss of the divine weapons is thus due to the workings of
fate [daiva) and time kala), and one manifestation of time is tlyagas
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The loss of the divine weapons can also be correlated with a loss of

tejas Firstly, before the bandits attack Arjuna’s caravan they state that
they can only do it because the warriors, including Arjuna, are “shorn
of ojas’ (hataujasahMBh.16.8.46), while a variant text reads “shorn of
tejas’ (hatatejasah Furthermore, while the critical edition has Arjuna
lamenting the “deterioration in the virility of his armsvdikrtyam
... bhujavrye: MBh.16.8.54), a variant text supplies “deterioration in
the virility of his tejas’ (vaikrtyam. . . tejovrye). If Arjuna has lost his
tejasit would explain the reason behind the mysterious disappearance
of his divine weapons. Without the correct quantitytejas Arjuna
will be unable to control or employ the divine weapons successfully.
Correspondingly, a loss ¢éjascorrelates with a loss in physical strength
(sarrabala), which is seen in Arjuna’s inability to string his divine
bow. The sage Vgsa informs Arjuna that his weakness in battle is for
the following reason:
Power, intuition,tejas and foresight exist in times of prosperity, and they perish in
the opposite conditions. . All this has its root in time, which is the principal cause
of the universe. .. Time thus unexpectedly takes it all away again.

balam buddhg ca tej& ca pratipatt§ ca...bhavanti bhava&lea vipadyante

viparyaye. Rlamilam idamsarvamjagadlijam ...kala eva saradatte punar eva
yadrcchaya. (MBh.16.9.32-33)

Vyasa's statement is further clarified in the following:

[The wise man] knows iryuga after yuga that the natural lawdharmgd is crippled
in one foot, and that the life expectancy and energy of mortals follow the rules of
the yuga!®

padapasarinam dharmamvidvan sa tu yuge yugeayuh saktimca martyinam
yuganugam aveks ca.(MBh.1.57.72)

Thus, powerlfala), intuition (buddh), tejas and foresightgratipatti)
all decline due to a change in timka(a, yugd, and this consequently
causes a loss in the potential life expectareyu§ of humans. The
Sanskrit wordsakti or “energy” is employed in the second passage as
a general word for all energy-substanées.

The epic authors are suggesting that in the world in which they
live, Kali yuga no one can own or employ divine weapons of the
calibre portrayed irDvapara yuga This is because of a decline in
the potential amount dijasany given individual can acquire. If the
divine weapons are left in Arjuna’s possession, his de-energized state
would put the universe (not to mention himself) in jeopardy, since
the divine weapons will not be able to be controlled. Thus, the divine
weapons are withdrawn from circulation, so to speak, and returned to
their divine owners. This is illustrated by Arjuna’s inability to employ
his divya astrasand occurred when thBrahmasiras astrareturned



106 JARROD L. WHITAKER

to Brahna after itstejaswas removed from the slain Parnkg¢see
MBh.14.69.1-3}92 Furthermore, after the incident with the bandits,
Arjuna and his brothers encounter the god of fire, while travelling near
an ocean. Arjuna still carries h{Sandiva bow and two inexhaustible
quivers. Agni proceeds to tell theaRJavas the following:

“Your brother Phalguna [Arjuna] should only go to the forest after giving up this
supreme weapon, th@andiva. He has no need of it anymore. That jewel of a discus,
which stood next to the great-spirited 9da, has gone. When the time comes, it will
return to his hand. For@tha’s use it [theGandiva] was procured from Varum by

me. Thus, that best of bows, ti@andiva, must be given back to Varar Thereupon,
all those brothers urged Dhangya, and thus he threw it into the ocean, and those

two inexhaustible great quivet®*

ayam vah phalguno bhata gandivam paramayudham, parityajya vanargatu
nanerartho ’sti kas cana. cakraratnamtu yat kisne sthitamasn matatmani,
gatamtac ca punar haste denaigati tasya ha. varuad ahrtam parvam mayaitat
parthakaranat, gandivam karmukaregham varurayaiva dyatam. tatas te btatarah
sarve dhanafayam acodayan, sa jale gkdpat tat tu tatteksayyau mahesdh.
(MBh.17.1.37-40)

Therefore, the divine weapons of the calibre portrayed in the epics
can only be safely issued in the framework of a more powerful age.
Moreover, because of a natural decline in the potential amounts of
tejasanyone can acquire, those very divine weapons can no longer be
owned or successfully employed, and must be returned to their owners
to protect the universe from the cataclysmic danger inherent in their
naturel®®

CONCLUSION

Divine weapons are created from, embody, and function due to the
principles governingejasor “fiery energy.” Firstly, all divine weapons
containtejas Secondly, when violently activégjasmust be neutralized,
andtejasis the active ingredient required to do this. The process of
neutralization is affected by concerns of quantity (ergahatejas

over alpatejag, andtejasis itself ranked in a qualitative hierarchy,
which further affects the neutralization process (dogaghmatejasover
ksatriyatejas waterytejasover fierytejas etc.). Thirdly, throughout

the epics, heroes are concerned with acquiring maxtejasand in

the most potent forms. Any warrior who acquires divine weapons must
also possess the adequate quantity and qualitgjagto control and
employ them. Fourthly, when contained the energy naturally expands,
and can burst its container and move into other sources. When this
occurs on a cataclysmic scale, such asNaeayam astraepisode,

then the only option is to remove any potential sources of energy which
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it can assimilate. Thélarayara astraleaches theejasof its victims

and swells to cataclysmic proportions, and only by the intervention
of the deus ex machina Krsna — is the imminent destruction of the
Parndava army avoided, and the universe saved. Lastly, it is the loss of
tejasdue to a change in thgugasthat causes the divine weapons to
be withdrawn from Arjuna. The application of the principles is evident
throughout all the divine weapon episodes.

Without an appreciation of the principles t&fas the divine weapon
episodes cannot be adequately understood. This appreciation highlights
the lucidity and skill of the epic poets and the implicit knowledge they
drew on to create the divine weapons. The consistent appearance of
tejasin the divine weapon episodes and the coherent application of its
principles indicate a long and nurtured development in ancient Indian
thought. When the divine weapons are considered in the context of
an ancient Indian ontology they appear as rational creations based on
a clear internal logic. The divine weapons are explicit and amplified
examples of an ancient Indian physics — the principletejals— which
are believed to permeate all forms of life, encompassing both the animate
and inanimate worlds, linking the two together by a common property,
which charges them, giving value, functionality, and power — and is
based on empirical, intuitive, and inherited forms of knowledge. The
divine weapon episodes and the principledejdsare straightforward.

The simplicity of the episodes and their underlying principles does not
indicate a deficiency on the part of the authors, in fact, it indicates

the exact opposite, highlighting the attention to detail and forethought
given to the epics. Scholars have long noted the importance of fire

in numerous ancient warrior cultures. | have demonstrated one aspect
of this phenomenon in the ancient Indian context. By appreciating
these principles, one begins to understand the metaphors, symbols, and
relationships between warriors and divine weapons, normal weapons,
fire, heat, light, anger, courage, physical strength, rigidity, and spiritual
power — which all culminate in the notion tdjasin the epic period.
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gNew York: N.Y.U. Press, 1973).

Ruth C. Katz,Arjuna in the MahabharatdColumbia: University of South Carolina
Press, 1989), p. 96.
10" Alf Hiltebeitel, “Siva, the Goddess, and the Disguises of tteedBvas and
Draupad’, in History of Religions vol. 19, no. 1 (1980), p. 159The Cult of
Draupad, vol. 1 (Chicago: The University of Chicago Press, 1988), &hé Ritual
of Battle (New York: Cornell University Press, 1976), pp. 328-329.
1 paolo Magnone, “The Development d&jasfrom the Vedas to the Paras”, in
Proceedings of the VIlith World Sanskrit Conferen®enna: 1990), p. 138. See
also Chauncey Justus Blaleat in the i Veda and Atharva Vedé@New Haven:
American Oriental Society, 1961). Jan Gondacient-Indianojas, Latin *augos
and the Indo-European nouns #aes/-os (Utrecht: A. Oosthoek, 1952), and the same
author'sSome Observations on the Relations between “Gods” and “Powers” in the
Veda, a propos of the Phrasginuh Sahasal('s-Gravenhage: Mouton, 1957).
12 B, Dash,The Concept of Agni iRyurveda with special reference to Agnibala
Pariksa (Varanasi: The Chowkhamba Sanskrit Series Office, 1971), pp. 4-8.
13 Magnone, p. 142.
14 yad yad viblitimat sattvamsrimad drjitam eva \a, tat tad evvagaccha tvam
mama tejordasanbhavam BhG.10.41=MBh.6.32.41.
15 Magnone, p. 145.
16 Dash, pp. 12-13.
7 Magnone, p. 146.
18 |t is important to note thagakti simply translates as a spear, lance, etc., and in
the context of the divine weapons has nothing to do with the feminine principle or
energy of later Hinduism. In fact, the very energy of tBaktiis none other than
tejas (see Rim.6.88.22-45). However, | would like to suggest that the enetgjas
and sakti share common properties, and research into their relationship is needed.
19 See MBh.1.17.20-23.
2 gee MBh.4.40.24, 764*6, MBh.10.14.2aR.1.26.24, and &n.1.27.12.
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2L It is wrong to think that divine weapons are the sole property of the epic warrior
(ksatriya). In fact, it is the epic priestofahmarbrahmara) who possesses and wields
divine weapons the best. Any &siya wanting to obtain them must study with a
brahman, or go directly to the deity concerned. In contrast, see MBh.1.158.1ff., where
Arjuna exchanges hidgneya astrafor an alliance with a defeated opponent.

22 gee MBh.1.125.19 and MBh.1.122.47 (Appendix 76*1-15), where\dieina
astrais used to create water. At MBh.6.116.21-24 Arjuna fires Rhganya astra
(“Rain-weapon”) into the earth, which causes a spring of water to gush forth. At
MBh.1.125.19-20 not only does théaruna astracreate water, but thégneya astra
creates fire, thé/ayavya astracreates wind, théParjanya astracreates rain, the
Bhauma astraallows the wielder to enter the earth, and tharvata astracreates
mountains. TheAntardhana astraor “Disappearance-weapon” removes all the above
phenomena. On his quest for all the divine weapons of the gods, Arjuna (re-)acquires
all the divya astrasof the four Lokaglas (see MBh.3.42.16—-42), one of which

is Kubera's Antardrana astra which is itself said to steabjas tejas and dyuti
(MBh.3.42.33, cf.Rm.1.26.25, 700*31).

% See MBh.3.41.19-22, MBh.3.163.51, MBh.4.40.24, 764*1-7, MBh.18.4.3,
Ram.1.26.22-25, &n.1.27.10-13, &n.5.46.34ff., and &m.7.99.7.

24 See MBh.3.170.38-48, and MBh.12.31.1ff.

% Begley, p. 21.

26 A warrior learns threamantrasto control divine weapons (although lists appear
of five or more, see MBh.3.165.6, MBh.4.56.14, 986*7-8). The thmamtrasare
dharana, moks, andsarhara. The warrior must (1) “suppress” or “containtifarana)
the divine weapon. After a divine weapon is (2) “releasedbks), the warrior must
once again (3) “withdraw” and “recontain’sg@nhara) the divya astra

27 My use of thePuranas is somewhat minimal. | only turned to tHeuranas to
verify arguments regarding the epics. An exhaustive study of the divine weapons in
the post-epidPuranas must be left for another time.

% The Visumarapuranam (Delhi: Nag Publishers, 1985).

2 Vyp.3.2.8-12. The myth also appears in thiatysa Padma Bhagavata and
Harivamsa Pu@anas

30 K.M. Banerjea, ed.The Marcandeya PuranaBibliotheca Indica series, vol. 29
(Osnabitick: Biblio Verlag, 1988 [1862]).

8 See MP.108.1-5.

Sit Padma Malapuranam, no ed. given, 4 vols. (Delhi: Nag Publishers, 1984).
% See PP.6.9.15-33.

3 See MBh.13.14.54, 85*1-7.

Dash, p. 13, notes that “heat and light represent the obverse and reverse of the
same coin viz.tejas”

% The discus is equated with the beauty of the primeval loagspaidma, and is as
bright as the sun, with Kna’s arm for its stalk. However, the beauty is portrayed as
fatal, as the lotus leaves are razor sharp, and armed withsitakis said to resemble
the Doomsday fire (see MBh.6.55.89-92). In a separate passag® taceives

the Sudaganadiscus from Agni. The discus is said to embody Vegra astra or
“Thunder-bolt” {ajranabhg), and also to be akgneya astraMBh.1.216.21).

7 MBh.7.166.50.

%8 A variant of line three readsarvatejafpramardanamor “extinguishes alltejas”

% See MBh.7.166-173.

4 Minoru Hara, “Transfer of Merit”, inThe Adyar Library Bulletin vol. 22, no.

1/2 (Madras: 1958), p. 383.

*l See MBh.5.10.12-38, and MBh.5.16.16.
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2 See MBh.3.99.9-10.

43 ¢f.MBh.1.165.42.

4 For the main episode see MBh.5.9.1ff. cf.MBh.3.98-99.
% ¢f.MBh.5.16.16.

6 prahmatejalprabhavopabmhitah. MBh.12.329.41.

47 Hiltebeitel (1976), p. 233, n. 14.

48 Tejasis ascribed to be one of several energy-substances inherent in fire and water,
see Gonda (1957), p. 43, and p. 58. For further analysis on fire and water, see D.M.
Knipe, In the Image of Fireg(Dehli: Motilal Banarsidass, 1975), pp. 112-115.

4% Wendy Doniger O'FlahertyAsceticism and Eroticism in the Mythology $iva
(London: Oxford University Press, 1973), pp. 286—287.

0 MBh.1.49.24.

*l Ram.7.22.5.

52 See, for example, Louis Dumont, “The Conception of Kingship in Ancient India”, in
Louis Dumont,Homo Hierarchicus: The Caste System and Its Implicati@@isicago:
University of Chicago Press, 1980 [1966]), and Robert Lingdte Classical Law

of India, trans. by J. Duncan M. Derrett (Berkeley: University of California Press,
1973).

%3 There are several episodes where téfjas of a superior being cannot be contained
and neutralized by creatures of inferitgjas The energy is contained only by a
source capable of handling it. See, for example, MBh.8.24.57-61, anud1R36-37.

>4 MBh.3.240.6-7.

% See MBh.12.329.25-41.

% Dash, pp. 120-121.

7 Dash, p. XI and p. 120.

% See MBh.1.181.19-21, where Arjuna is said to posbeabmatejas Katz, p. 50,
n. 46, states, “In fact, throughout tidahabharatavarious kings, including Arjuna,
tend to be praised asrahmanya which means either ‘brahmanic’ or ‘friendly to
brahmins.’”

* See Rim.6.59.83-91.

60 Ram.6.59.31.
61 Ram.6.59.97.

| wish to tentatively suggest here that this is one of [#iamotifs of the Ramayars,
as Rama must possess immense amounts of the most pfstto destroy the
demon king Rwara. Thus, Rma is not a typical human dlpatejasthat Ravara
believes him to be. For &ara’'s assessment ofda’stejas see Rm.3.53.20-21,
and Ram.5.18.33. For examples ofaRa’s actualtejas levels, see Bm.1.75.1ff.,
Ram.3.3.2, Rm.3.20.18, Bm.3.62.6, and &n.6.59.25. Due to constraints of space
| cannot explore this suggestion, but intend to in a later paper. For a related argu-
ment see Sheldon Pollock, “The Divine King in the Indian Epic” Journal of the
American Oriental Societyol. 104, no. 3 (1984).

83 ¢f.MBh.12.249.9, wheré&iva gives Brahra the same command when the latter
is about to destroy the univers8iva said, “Therefore, thitejas must be restrained
with your owntejas” tasman nivartyaim etat tejahsvenaiva tejaa

84 It is not clear whether practisintapasincreasegejas but obviously one needs
both to acquire and employ divine weapons successfully. The relationship between
tapasandtejasis unclear, although neither one is given precedence, as one ancient
author surmises; Tapasis appeased biejas andtejas by tapas’ From the Garuda
Purana, quoted in Cornelia Dimmitt and J.A.B. van Buitenen, eds. & tra@assical
Hindu Mythology(Philadelphia: Temple University Press, 1978), p. 70. A Wezler of
Universitit Hamburg has kindly informed me that research exists in German on the
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relationship betweetejas andtapasby such scholars as Hackerjping, and Shee.
Regrettably, | have not looked at these sources.

% See MBh.3.40.1ff., and MBh.3.163.1ff.

 MBh.3.163.29-32.

57 MBh.13.14.51. c¢f.MBh.7.69.57, where the gods &#ea as “a mass ofejas as
brilliant as millions of suns."apasyans tejasim rasim suryakoisamaprabham cf.
MBh.8.24.40, and MBh.8.24.51.

% MBh.3.40.48-49.

% samamtejas ca wryam ca manadya tava enagha MBh.3.40.53.

70 MBh.3.294.29-32. Throughout tHdahabharata the Fardavas diminish Kara's

tejas so that he will pose no threat to Arjuna, and can in the end be slain. Yhithis
conspires with Kara's charioteerSalya, and the latter agrees to help reduce Karn
tejas (tejovadha: MBh.5.8.27, and MBh.8.4.95)Salya states that Kaanwill be

easily slain with diminishedejas (hrtatejas: MBh.5.8.31). Kena tells Arjuna that
without his armour, earrings, and lance, Karnas become like a mamgnusatan
MBh.7.155.27, 1247*1-2), indicating that Kars tejasis impaired, as memfanusa)
possesalpatejas With diminishedtejasfrom the loss of his armour, earrings, lance,
and fromSalya’s actions, Kamis killed (MBh.8.67.1ff.). When he dies, his remaining
tejas returns to the sun (MBh.8.67.27).

" MBh.10.7.65.

2 For a major divine weapon episode whergvAtttaman loses control of the
Brahmasiras astradue to a lack otejas see MBh.10.6-16, esp. MBh.10.7.5 variant,
MBh.10.7.48, MBh.10.7.65, and MBh.10.15.15-16.

™ Gonda (1957), p. 59, notes that “the amulet and its property are distinct, and the
‘power-substancetejas obviously constitutes a supra-normal and supra-phenomenal
element by means or agency of which the amulet can be the useful instrument applied
in rites for obtaining a great variety of desires.”

7 AV.19.31.12. Trans. Gonda (1957), p. 58. See also Gonda (1952), pp. 5-6, and

. 49.
95 Gonda (1957), p. 60. See also Gonda (1952), p. 20.
8 Gonda (1957), p. 59, notes that in tA¢harva Vedaa man prays for higejas
to be saved (AV.9.1.16f.); “‘as the bees and flies smear honey upon honey, so, O
Asvins, let myvarcas (‘splendour’),tejas physical strength andjas be maintained’

" Kings are advised against standing on the ground barefoot or tijas will
discharge into it (this also calls to mind the fact that gods’ feet never touch the
ground). Similarly, to prevent the sun stealing the kingggas an umbrella should
always be employed. See Jan Gondlacient Indian Kingship from the Religious Point
of View (Leiden: E.J. Brill, 1969). To highlight the superiority of Arjundsjas at
MBh.2.69.17 it is learnt that the hero gaitejasfrom the sun. Moreno and Marriott
(1990), p. 157, note, “Footwear is recommended in Hindu medical books to maintain
sexual potency and sharpen eyesight, evidently by helping to conserve the vital fluids
[read tejagd that empower these functions. The books teach that semen and other
vital bodily fluids are stored mainly in the head and chest, but may drain away by a
sensory-motor channel that links the eyes directly to the fedrom the feet fluids

may leak out unless restrained by shoes.” See Manuel Moreno and McKim Marriott,
“Humoral transactions in two Tamil cults: Murukan and Mariyamman”, in Marriott,
M., ed., India through Hindu Categorie¢New Delhi: Sage Publications, 1990). For
the relationship betweetejas and semenrétag, see Mary Carroll Smith, “Epic
Parthenogenesis”, in A. Sharma, elssays in the Makbharata (Leiden: E.J. Brill,
1991). Fortejasand eyesight, see MBh.2.71.10-11, MBh.3.106.1ff., MBh.5.11.1ff.,
MBh.5.13.19, MBh.5.15.13-19, 106*1-2, MBh.5.16.21-26, and MBh.12.329.30.

8 See Ram.6.61.1ff.
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9 MBh.3.3.6-9.

80 ¢f.MBh.4.46.5, MBh.5.75.20, MBh.7.56.6, 403*2, and MBh.7.160.1-7.

81 Hara, p. 386. Hara is here referring to MBh.7.87.60-63.

82 MBh.2.41.3.

8 Hara, p. 386. Gonda (1952), p. 25, notes that among other substajasesnd
tejas “enter a man at the moment of the death of his adversary.”

8 MBh.8.67.27.

8 ¢f.MBh.7.165.40.

8 Ram.4.17.4-5.

8 Ram.4.22.16-24.

8 ¢f.MBh.1.123.74-77.

89 ¢f.MBh.3.163.49, 840*1.

% See MBh.4.59.36.

%1 See MBh.7.166-173.

%2 Once again due to space constraints | can not delve any deeper irfiatigara
astra episode (MBh.7.166-173). However, in the future | intend to elucidate the
release of theNarayara astraand the principles ofejasin a separate paper.

% Margaret Trawick EgnorPrinciples of Continuity in Three Indian Sciences
(University of Chicago: Thesis, unpublished, 1974), p. 37.
9 Vasant LadAyurveda: The Science of Self-Healif\yilmot: Lotus Press, 1990),

. 39.
55 See McKim Marriott, “Constructing an Indian Ethnosociology,” in Marriott (1990),

5). 16.

5 Dash, p. 33.

% Lad, p. 111, and S. Dasgupta, History of Indian Philosophy2 vols. (London:

Cambridge University Press, 1932), p. 307. See also Gerald J. Laisgumyvéedaand
the Hindu philosophical systems”, in Thomas P. Kasulis, 8élf as Body in Asian
Theory and Practic§Albany: State University of New York Press, 1993), p. 114.
9% sudhir Kakar,Shamans, Mystics and Docto(Boston: Beacon Press, 1982),

pp. 230-231.

% SeeCaraka Sarhita 1.1.44-45.

100 MBh.16.8.44ff.

101 | would like to thank Luis Gonzalez-Reimann of Berkeley University for informing
me of this passage.

192 |n the epic literaturesakti rarely conveys its later connotations of a primarily
feminine energy-substance, which is closely associated with the Goddess. In fact,
in the Markandeya Puana tejasis theraison d’etreof the Goddess. She is created
from the tejas of various gods, e.g.Siva’s tejas becomes her face, Yamatsjas

forms her hair, Viau’s tejas forms her arms, and so on (MP.82.8-17). She is given
replicas of the deities’ divine weapons (MP.82.18-31), and her sole function is to
battle a demon (see MP.83.1ff.).

103 Although Krsna removes the divine weapon from the dead child, what is implicit
is that it is first contained by the infant. What is interesting, then, is that the unborn
child of the royal lineage is employed to contain ttegas of the divya astra(see
MBh.10.15.32). By turning to the mythology surrounding royal babies it becomes
apparent why such an action is undertaken. At MBh.1.6.1ff. an unborn prince destroys
a demon with hidejas Royal children are born “endowed with excessigg@s' (ativa
tejass MBh.1.43.12 variants), and possess “gregas (mahatejah: MBh.1.44.16).
According to theManavadharmsastra “the earthly ruler is formed or constituted of
the supranormal principle of fiery energteja9 of all the gods (Manu 7,11): ‘He in
whose favour resides Padmthe goddess of fortune, in whose valour dwells victory,
in whose anger abides death, is formed of thms of all gods’.” Gonda (1957),
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p. 61. The reason the child is chosen as the target for the divine weapon is so that
his immensetejas will contain thedivya astra’s tejas

104 At MBh.5.96.18-20 theSudaganadiscus and the&Sandiva bow are said to reside

in a lake of fire.

195 There are suggestions that the relative power dlivga astrais contingent on

a specificyuga At MBh.13.14.131 Ksna has a divine vision of th@asupata astra
which is said to be the most powerful divine weapon. Yet next toRAgupata astra
stood the divineSila or spear employed by Lavarin the Ramayars, and is said to

be equal to or even more powerful than the former divine weaposaf§ vision

takes place irDvapara yuga while the Ramayama is set inTreta yuga
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