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ABSTRACT

The Valmikiramayana is a living and universal tradition that has continued to resonate with people and region across
time. This mahakavya has prevailed due to several adaptations and renditions in Sanskrit and various languages /
scripts across Asia. The Adhyatmaramayana, attributed to Vedavyasa is one of the most popular Sanskrit renditions
that could be viewed as a revival of the Ramayana tradition. In the later period, this led to the adaptations of Ramayana
in languages other than Sanskrit like Ekanatha's the Bhavartharamayana was composed in old Marathi. The noteworthy
aspect of the Adhyatma and the Bhavartharamayanas is that they have supplemented the Valmiki's version with
principles of advaita (hon-dualism) bhakti (devotion). The Bhavartharamayana, particularly was composed during the
bhakti movement and is a distinctive text that subtly conveys the principles of dharma from Valmikiramayana.
Accordingly, the interlinkages between the three Ramayanas are presented through a common story line ‘The Birth of
Rama’ along with the events prior to the birth and its effects during and subsequent to the birth. Overall, the three
Ramayanas are distinctive texts that attempt to stimulate self-discovery and self-awakening that could expand beyond
an individual and could encompass a society.

Keywords: Advaita, Bhakti, Dharma, Valmikiramayana, Adhyatmaramayana, Vedavyasa Bhavartharamayana,
Ekanatha.

Introduction accessible, re-applicable and reusable to diverse sections

The Valmikiramayana has been a major inspiration for
many Ramayanas in and across Asia. Many of them are

translations of the Valmikiramayana in different
languages! like Annamese, Balinese, Bengali,
Cambodian, Chinese, Guijarati, Javanese, Kannada,

Kashmiri, etc., and scripts? like, Sarada, Grantha, Telugu,
Nepali, Malayalam, etc. Accordingly, the Ramayana
tradition has travelled in South and South East Asia, and
transformed into distinctive texts reflective of the
respective languages, customs, culture, religions and/or
political order and ideology to be imposed / practiced.
Kampan Iramavataram (Tamil) (Kampan, ca. 12th
century/1983), Ramakien / Ramakirti (Thai), Hikayet Seri
Rama (Malay), Tulasidasa’s Ramcaritmanas, etc., are
examples of different versions the Ramayanas that
indicate the significance of the Valmikiramayanpa as a
living tradition, culture and/or religion (Mahulikar, 2001).
The prevalence of this oldest mahakavya across time
suggests that the topics, characters and storylines are
universal that resonates with the daily lives of people
across the world. It provides insights and perspectives
through symbolism with regards to the code of conduct,
standard of living, truth and equality. Accordingly, this
relevance of the Vaimikiramayana has been revived and
reused by several authors across time.

The renditions of the Valmikiramayana by authors
in the later period strived to make its underlying principles

of the society across language or class. These insightful
authors  transcribed the  Valmikiramayapa  and
methodically imparted Indian philosophy and knowledge
systems through their respective transformed texts,
depending upon the circumstances predominant in the
society. The choice of a specific language / script catered
to a targeted audience to meet a specific objective.
Accordingly, this paper attempts to examine the revival
and application of the Valmikiramayanas principles during
the bhakti movement around 7t — 16" century CE (Jha,
2022). This period witnessed rise of many bhakti poet-
saints like Kabira, Mira, Andala, Tulasidasa, Ekanatha,
Guru Nanaka, JAanadeva, et. al, whose literary works and
ideology continues to be practiced in the present times2.
Tulasidasa’s Ramacaritamanasa, Eluttacchan®s
Adhyatmaramayanam and Ekanatha’s
Bhavartharamayana are very popular compositions in
Avadhi, Malayalam and Marathi languages, respectively
(Lamb, 2002). These Ramayanas of the bhakti-saint
poets were also inspired from several Sanskrit renditions
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such as the Adhyatmaramayana, the Yoga-
Vasistharamayana, the Laghu-Yoga-Vasistha, the
Anandaramayana, the Agastyaramayana, the
Adbhutaramayana, etc! that have attempted to revive
Valmikiramayana over the years. Accordingly, the time
frame about the composition of these Sanskrit renditions
is debatable and is not in the scope of the paper.
Nonetheless, the acknowledgements given by bhakti
saint-poets in their respective writings as well as empirical
studies suggest that bhakti literature were influenced by
Sanskrit renditions of the Valmikiramayapa. The
Adhyatmaramayana is one of the most acknowledged
Sanskrit renditions of Valmikiramayana, which has
particularly inspired several bhakti saints like Tulasidasa,
Ekanatha, etc (Ramanujan, 1991).

This paper explores the significance of the
Véalmikiramayana and its effect on the subsequent
renditions, translations and interpretations, particularly,
the Adhyatma and Bhavartharamayapas. It is an
exploratory review of three the Ramayanas, viz., the
Valmiki, the Adhyatma and the Bhavartharamayanas to
confirm whether the underlying principles of the former
text were maintained and coherently conveyed through
the adaptations. Accordingly, this paper is divided in five
sections, of which section 1 introduces the importance of
the Valmikiramayana and its revival into Sanskrit rendition
such as the Adhyatmaramayana. Spirituality as the major
theme of the Adhyatmaramayana inspired the emergence
of adaptations of the R&mayanas in languages other than
Sanskrit is examined in section 2. This section also
indicates the rationale for choosing the
Bhavartharamayana for an exploratory analysis in this
paper. The potential revival of the Adhyatmaramayana
and its advaita influences on bhakti saint-poets like
Ekanatha is examined with the bhakti movement (7t —
16" century CE) as the backdrop in section 3. The
interrelationship between the three Ramayanas is studied
by considering the storyline associated with the ‘Birth of
Rama’. This storyline is explored under three aspects in
section 4 under the following sub-headings: (i) Events
prior to Rama’s birth; (ii) Events during Rama’s birth and;
(iii) Symbolic Significance of Rama’s birth. These three
aspects attempt to evaluate select elements on self-
discovery, self-realisation, awakening and leadership
through the inter-relationship between the three
Ramayanas. Finally, section 5 concludes with reflections
on the purpose or need for the adaptation of the
Véalmikiramayana’'s into the Adhyatma and the
Bhavartharamayanas. It also examines the perpetual

1 Gupta, D. K., & Satija, M. P. (2024). Lights from the Ramayana in
Ranganathan’s philosophy. Annals of Library and Information Studies,
71(1), 44-53. https://doi.org/10.56042/alis.v71i1.8961

2 Monier-Williams, Sanskrit-English Dictionary, p. 18.

3 Sabdakalpadrumah, 1:25.
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inspiration and learnings of Valmikiramayana that
continues to remain relevant till date.

Role of Ramayana in Bhakti Movement

The Adhyatmaramayana is one of the most popular
Sanskrit adaptations of the Valmikiramayana. The title of
this adaptation itself asserts the spiritual perspective of
the Ramayana. According to Monier- Williams’s
dictionary, Adhyatma is derived from ‘adhi’ as the prefix
meaning beyond and ‘atma’ meaning self2. The Sanskrit
lexicon, Sabdakalpadruma defines it as ‘svatmani
adhiyate it’ which means that which exists in the self or
pertaining to the self3. It may seem like an independent
text but, it is believed to be a part of the Brahmandapurana
and is attributed to Vedavyasa (Tapasyananda, 1985).
This 4200 $loka Sanskrit text is believed to have been
promoted by several bhakti saints probably since 13t
century CE. The key elements of the Adhyatmaramayana
include self-realisation, self-discovery, devotion and non-
dualism (advaita) with Rama’s journey as the backdrop
(Pallathadka & Deb Roy, 2025). This text is also
responsible for inspiring various 16%-century CE bhakti
poet saints such as Ekanatha who authored the
Bhavartharamayana. Bhavartha means a discourse or
content. It could also mean bhaktibhava or devotion®.

The prevalence of bhakti movement could be
traced in the medieval times, between 7t century CE and
16-17% century CE (Jha, 2022). Bhakti is derived from the
verb ‘bhaj> meaning adore or serve and with the addition
of the suffix ‘ktin’ which means attachment, could make
the meaning of bhakti to be ‘devotion’ or ‘adoration’.
However, the concept of bhakti is believed to have trickled
from the Vedas across traditions and analysed in the
Upanisads, the Bhagavadgita, the
Bhagavatamahapurana and so on (Jha, 2022).

The bhakti movement during the medieval period
is distinctive mainly because of the socio-economic and
political environment in that time period. Post-Gupta
period, particularly, involved, rise in feudalism and
feudalistic oppression, decline of trade and deterioration
to a closed village economy due to scarcity of resources
and rise of middlemen (Jha, 2022). This period was also
characterised with ritualism, religious practices, and
hierarchical social customs and structures that may have
been overtly exaggerated by a certain section of the
society. Correspondingly, the bhakti movement rose as a
‘movement’ as a sign of protest against the oppression
that divided the society and made it vulnerable. This
protest led to an emergence of bhakti literature across
several languages that contradicted the oppression,

4 Tulpule & Feldhaus, A dictionary of old Marathi, p. 516

5 The verb ‘bhaj’ has several meanings such as to share, to obtain for
oneself, to adore, to enjoy carnally, to honour to worship, to embrace, to
possess, to prefer, to choose, to grant, to bestow. Apte, The practical
Sanskrit-English dictionary, p. 1182
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conflicts, inequalities and confusions and countered them
with the principles of harmony and equality (Pandey,
1987). Further, this led to the rise in translations and
adaptations as a means to revive Sanskrit texts like
Valmikiramayana in different regional languages that can
reach out to all masses. The bhakti saint-poets
themselves sang / danced individually and in groups their
own renditions as a means of stimulating and awakening
the masses about their rights and duties, thus instilling
devotion / bhaktibhava. This emergence of multi-lingual
bhakti literature was majorly aimed at redeeming and
reviving dharma! or righteousness / justice and samaj
(Jha, 2022) or society?.

The study of the Vaimiki, the Adhyatma and the
Bhavartharamayanas are chosen for this paper because
these three exemplify the virtues of an individual or a true
King / leader (Rama) who can uphold the well-being,
righteousness, duty, order and prosperity in a society
(Mishra, 2025). Valmikiramayana emphasised on
upholding dharma of an ideal King who maintained a
societal balance, mutual respect and welfare. The
Adhyatmaramayana focussed on spiritual self-discovery*
of an individual / King leading to maintaining truth (satya),
righteousness (dharma) and justice (nyaya). The
Bhavartharamayana highlighted the significance of
spiritual self and interconnectedness with the society that
prioritised harmony and equality rooted in dharmab?.
Correspondingly, these texts are consistent with the basis
for bhakti movement which probably continues in the
present times.

The bhakti movement explored the relationship
between the worshipper and the worshiped enabling
theory of dualism (dvaita) and non-dualism (advaita).
Dualism made a distinction between the worshipper and
the worshiped while non-dualism considered them the
same. This further implies that the identity of the individual
self and the divine / supreme self is different in dualism®
and the same in non-dualism’. The bhakti emotions in
Adhyatmaramayana were examined through the lens of
advaita philosophy. This became an inspiration to several

Y dhytin ksama  damo'steyam  Saucamindriyanigrahah| — dhirvidya
satyamakrodho dasakam dharmalaksapam MS.6.92. There are 10 laksaras
of dharma: 1) dhytis-endurance 2) ksama — patience 3) dama/-self-restraint
4) asteyam-non-stealing 5) saucam-cleanliness 6) indriyanigrahaj- control
of senses 7) dhi-intellect 8) vidya-knowledge 9) satyam-truth 10)
akrodha/-absence of anger

2 Apte, The practical Sanskrit-English dictionary, p. 1633.

“téna satyabhisandhéna trivargamanutisthata. palita sa puri Sréstha

indrénévamaravati”’, RY.1.6.5

4 “Yatha rdja dasarathah Srimansatyapardyanah . ayodhyadhipatirvirah

sarvalokesu visrutah" Ad.RY 1.3.1
"te siryavamsim ajaca suta . ahamatma' janmala dasaratha . aika tyaca
vrttamta . dharmayukta svadharmi*, Bh.RY 1.1.44

®  dvaita means bhedap, i.e., “difference, duality.” Reference: Radhakanta

Deva. (1967). Sabdakalpadrumah (Vol. 1). Varanasi: Chaukhamba

Sanskrit Series.

advaita means dvitiyabhavah or “the absence of a second” .Radhakanta
Deva. (1967). Sabdakalpadrumah (Vol. 1). Varanasi: Chaukhamba
Sanskrit Series.

bhakti saints like (Tulasidasa, Eluttacchan, etc) to
compose their own versions and/or translated versions
(Ramanujan, 1991) including Ekanatha’s Bhavartha
Ramayana®. Accordingly, this paper assumes that the
principles of dharma from Valmikiramayana have trickled
down to the masses in the form bhakti in Bhavartha
Ramayana through the advaita approach in the
Adhyatmaramayana as discussed in section 3. This
assumption can be proven by considering the ‘Birth of
Rama’ as the main storyline in Balakanda that is
discussed in section 4.

Advaita Principles of Adhyatmaramayana and
Bhavartharamayana
The Adhyatmaramayana, broadly expresses the

principles of advaita but it is observed under Vaishnavite
religious practices and beliefs. It incorporates Saiviate
elements in the beginning of the text to initiate the story of
Ramayana in the form of a dialogue between Mahadeva
(Siva) and his consort Parvati®. However, the text in the
Adhyatmaramayana may or may not have specified
anything about Saivism and Vaishnavism and this
requires a separate study. However, the text highlights an
inclusive approach by introducing Rama’s journey through
a dialogue between an unbiased narrator / facilitator
(Siva) and the recipient (Parvati). The recipient enquires
about the description of the supreme self/truth (Rama) or
an eternal source of knowledge complemented with
devotion (bhakti) detachment (vairadgya) and atmajfiana or
self-knowledge®. The facilitator (Siva) briefly explains that
Rama is the supreme absolute truth and bliss who is free
from any illusions and ignorance!'. In addition, the
knowledge of of Rama /Supreme self through the
narration of his story could lead to self-knowledge and
self-discovery that can remove all ignorance leading to
bliss. The ‘Supreme Self is also the root-cause of
creation, maintenance and destruction, thus implying the
principles of Advaita Vedanta. This Siva- Parvatr dialogue
is communicated indirectly to the target audience who can

8 Ekanatha. (2010). Bhavartha Ramayapa (Vols. 1-2). Saraswati Book
Distributors.p. 15

"parvatyuvdca: namo'stu te deva jagannivasa sarvatmadrk tvam
paramesvaro'si .prcchami tavam purusottamasya sandtanam tvam ca
sanatano'si" Ad.RY 1.1.4

10 “parvatyuvaca namo'stu te deva jagannivasa sarvatmadrk tvam
paramesvaro'si . purusottamasya prcchami tattvam sandtanam tvam ca
sandtano'si. gopyam  yadatyantamananyavacyam vadanti bhaktesu
mahanubhavah . tadapyaho'ham tava deva bhakta jianam priyo'si me tvam
vada yattu prstam”, Ad.RY 1.7-8.& "bhakti/ prasiddha bhavamoksanaya
nanyattatah sadhanamasti kificit . tathapi hrtsamsayabandhanam me
vibhettumaisyamaloktibhistvam. — vadanti  ramam  paramekamdadyam
nirastamayagunasampravaham bhajanti  caharnisamapramattah param
padam yanti tathaiva siddhah", Ad.RY 1.11-12

“dvaita ramam viddhi param brahma saccidanandamadvayam
sarvopadhivinirmuktam sattamatramagocaram", Ad.RY 1.32

11
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also participate in the journey of self-realisation and self-
discovery (like Rama).

The Bhavartharamayana directly specifies the
principles of advaita along with the significance of the path
of devotion or bhakti in the first sarga/canto. Ekanatha
begins with serialised salutations in this sarga to Lord
Ganesa followed by Goddess Saraswati, the Kuladeva,
his guru / mentor Janardhanasvamrt and also to those who
are saints and virtuous (santasajjana)!. He then defines
the objective of the Ramayana story starting with
summarising the Sirya dynasty lineage (Aja-Dasaratha-
Rama)?. He signifies Rama’s journey with the teachings
of the sastras / treatises and states the critical event of the
journey, i.e., the war with Ravana and the Raksasas. The
targeted audience implied by Ekanatha are diverse
groups of people who can easily sing / chant the
composition in old Marathi. Unlike the
Adhyatmaramayana, there is no specific distinction made
between the facilitator/mediator and the recipient in the
Bhavartharamayana. Ekanatha’s composition and his
followers (individual or groups) could be both, the
facilitator and the recipients of Rama’s journey. This
knowledge of Rama'’s journey causes self-realisation and
awakening which reveals the truth about their
punishments and destruction thus, causing the removal of
darkness / ignorance. Accordingly, the main objective of
studying the Bhavartharamayana is to recognise the truth,
remove narrow-mindedness or ignorance, self-
recognition and practice one’s own duty (svadharma).
These converging advaita principles of both, the
Adhyatma and the Bhavartharamayanas are evaluated
with the dharma principles of the Valmikiramayana during
Rama'’s birth as discussed in section 4.

Manifestation of Prophecy in Ramayana

The Birth of Rama is the central theme of this paper that
would examine the cascading interrelationship between
the three Ramayanas. This interrelationship can be
examined under three layered events that followed after
the prophecy was presented in the Ramayanas. These
three events are as follows: (i) Events that occurred prior
to Rama’s birth; (ii) Events occurring during and after the
birth of Rama and; (iii) The symbolic significance of
Rama’s birth and its effect on other characters and/or
surroundings.

Events Prior to Rama’s Birth

1Bh.RY 1.1.1t0 1.1.37
2Bh.RY 1.1.37t0 1.1.43
3RY 1.08

4RY 1.10

SRY 1.14

6RY 1.15
TRY 1.16
8RY 1.5-6
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The Valmikiramayana particularly focuses largely on the
first aspect, by providing layered stories about
Dasaratha’s wish of having sons for maintaining the
Iksvaku legacys?, the involvement of Sage Rsyasrnga* and
his backstory along with description of the elaborate
activities for performing the asvamedhayajfia, along with
the payasam hierarchically distributed among
Dasaratha’s three wives as per seniority®. Also, the
request of the Gods/Devatas to Visnu for reincarnating®
as a mortal to destroy Ravana and the Raksasas whose
rule had disturbed peaceful and harmonious existence of
all living beings?. Broadly, most of the aforementioned
events are categorically composed in the Adhyatma and
the Bhavartharamayanas. However, both the texts have
not included the parts related to governance,
administration, Dasaratha’s council of eight ministers and
their function and the detailed description of the prosperity
of Ayodhya as mentioned in the Valmikiramayana®.
Adhyéatma and Bhavartharamayanas begin the story with
the rationale for the prophecy that Visnu will be born as a
mortal to end Ravana and the Raksasas. Both, the
Adhyéatma and the Bhavartharamayanas viewed the end
of Ravana and the Raksasas as the end of darkness or
ignorance and the emergence of consciousness and bliss
purporting the advaita philosophy.

In continuity with the advaita principles, the
Adhyatmaramayana specifies a mutual respect and
cordial relationships between the three wives of
Dasaratha. This is reflected in the event of distribution of
payasam | milk as a blessing / boon from the
asvamedhayajfia between the wives. Half of the milk
derived was offered to Kausalya and Kaikeyi, each®. And,
when Sumitra joined, both the wives joyfully and eagerly
parted with their share to her. This suggested neither
hierarchy nor seniority among the wives for receiving the
blessings. Thus, the Adhyatmaramayana indicated the
prevalence of fairness and equity in that society.
However, the Bhavartharamayana’s depiction of the
wives is a drastic contrast from the Adhyatmaramayana.

The Bhavartharamayana is the portrayal of
Kaikeyi is shown in a dark light. When Kausalya received
the major portion of the blessings (payasam) from the
asvamedhayajfia due to her seniority, Kaikeyi angrily
demands to have Kausalya’s larger share by claiming to
be Dasaratha’s favourite wife!®. Sage Vasistha and other
advisors attempt to reason and comfort her by calling her

“kausalyayai sakaikeyyai ardhamadham prayatnatah. tatah sumitra
samprapta jagrdhnuh pautrikam carum. kausalya tu svabhagartham dadau
tasyai mudanvita. kaikeyi ca svabhagartham dadau pritisamanvita.
upabhujya carum sarvah striyo garbhasamanvitah", Ad.RY 1.3.10-12
"kaikayt mhane vasisthaprati . mi rayaci padhiyamti’ . jyestha bhaga det
majaprati . yerem niruti varili .jyestha bhaga jyestheprati . to kevim ye
kanisthepratt . jevim gajact bhiusanasthiti . ajeprati atibhara", Bh.RY
1.2.86-87

10
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anger unfounded and unsound. They explain that her
short-sightedness could threaten the future of the
Ayodhyian society making it vulnerable and deprived?.
They remind her that the fulfilment of the prophecy about
the birth of Visnu-reincarnated Rama is important for the
overall safety and well-being, thus necessitating Kausalya
to consume the larger share of the blessings.

Kaikeyi unhears the advisors’ words and
impulsively attempts to snatch Kausalya’s share of the
payasam reflecting jealousy and anger2. She however,
loses this attempt to divine intervention that further leads
to an intense anguish, despair and loss of composure?.
But, she is consoled by the soft-hearted and empathetic
Kausalya symbolically suggesting how anger / krodha can
be overpowered by being satvika (good / pure) in nature®.

The Adhyatmaramayana and the
Bhavartharamayana, thus explored the inter-relationships
between the wives differently from the Valmikiramayana.
Though, it discussed the fulfiiment of a prophecy (of the
good triumphing over evil), it did not equate the
importance of Kaikeyi’s actions as a necessity to restore
the well-being of the entire society, like in the
Bhavartharamayana. This feature of the
Bhavartharamayana is also reflective of Ekanatha’s
society in 16™ century C.E. that was not as prosperous
and wealthy as Valmik’'s Ayodhya. Kausalya’'s satvika
guality and Kaikeyi®’s krodha quality indicated the adverse
effects of duality that was a cause of conflicts in
Ekanatha’s society. He clearly conveyed the message of
non-duality, i.e., detachment and self-realisation as a
means to end a conflict leading to an ideal society that
restores equal rights and justice.

Ekanatha’s vision of an ideal society
appropriately corresponds with the Valmiki's self-
sufficient and self-sustaining Ayodhyian society. He
presents this message in simple and concise words with
the subtleties of an all-pervasive and inclusive
environment without literally specifying the principles of
dharma as detailed in the Valmikiramayana.

The Bhavartharamayana also reflects on conduct
and attitudes within personal relationships which are not

"haim hotla ayodhyanagarim . yalagim te janavi khart . moksact prathama
puri . vedasastram nijagajara . kasi muktiksetra hoya pahim . melya mukti
tivecyd thayim . sakala vaikumtha geli nahim . ayodhyeci navar apiirva .
kasthiini te vahilt' . ayodhyect udarata bhali . trivara nagari vaikumtha
neli", Bh.RY 1.2.101

“jhadapa mari tatkala. kaikeyt ati krodhayamana . nijabhagim nahim mana”,
Bh.RY 1.2.107-108
“kaikeythi tenemci padem . rade pade ati duhkhr .
gadagadam prthvivari lole . asrudhara sravati dole . ati talamale
talamalim . dekhoni kaikeyicem duhkha . kausalya kalavalali dekha .
harini ticem asukha . pravarte neva savarthi”, Bh. RY 1.2.125-26

4 Tulpule & Feldhaus, A Dictionary of Old Marathi, p. 735.

In Bhavartha Ramayana, Kaikeyi has two sons — Bharat and Laksmana,
while Sumitra has one son Shatrughna. Also, it specifies the closeness
between Rama with Laksmana and Bharat with Shatrughna

kesa sutale mokale .

explored in the other two RaGmayanas. It includes an entire
chapter in Balakanda 1.4., titled ‘Kausalyace dohale’
which is equivalent to a baby shower held during the sixth
or seventh month of pregnancy. This chapter particularly,
details how Dasaratha (or an ideal husband) took care of
his wives’ pregnancy cravings and her needs, expressed
love and support, etc.. Dasaratha undertook and practiced
this caring, loving and supporting approach for Kaikeyi
and later for Sumitra. Ekanatha may have specifically
targeted this message among people probably to cater to
the health of expectant mothers which may have been
neglected during that time period.

Events During Rama’s Birth

The birth of Rama storyline is described in Balakanda in
all the three Ramayanas. The Valmikiramayana
presented it in canto / sarga 18, Adhyatmaramayana in
the third chapter /adhyaya and Bhavartharamayana
presented it in the sixth chapter /adhyaya.
Valmikiramayana indicated Rama’s date of birth to be in
spring on the 9% lunar month, Punarvasu star. It also
suggests the Lagna as “Karkata (cancer)” and implies a
deliberate positioning of a combination of five planets®.

The Adhyatmaramayana also supports this time
line but specifies the day of the birth to be a ‘Wednesday’.
The Bhavartharamayana follows this suite and also
considers Wednesday as the day of birth during spring but
instead of Punarvasu star it states ‘Abhijit” star which
refers to as adventitious / supervenient. The birth takes
places during random alignment of stars and it does not
specify any lagna® or auspicious time®. Bhavartha
Ramayana is different from the other two Ramayanas as
it discourages the dependence on signs, omen or
irrational beliefs.

Among the three texts, only the Valmikiramayana
presented Rama as a human mortal (born through natural
/ normal delivery) while the Adhyatma and the
Bhavartharamayana presented him as divinity. Both, texts
implied immaculate birth of Rama without touching
Kausalyd’s uterus and causing any pain or
inconveniencel®. Rama immaculately appeared in

5 “tatd yajiié samapté W rtiinan satsamatyayu..tatasca dvadasé masé caitré

navamike tithau. naksatré.ditidaivatye svoccasansthésu paricasu. grahésu
karkate lagneé vakpatavindund saha", RY 1.18.8-9 & "dasame masi
kausalya susuve putramadbhutam. madhumase site pakse navamyam
karkafe subhe punarvasvrksasahita uccasthe grahapaficake”, Ad.RY
1.3.14
" Molesworth, A dictionary, Marathi and English, p. 38.
8 Macdonell, A practical Sanskrit dictionary, p. 259.
“siryavamsa yeila raghunatha . yalagim madhyanhim ala aditya . lagnim
sadhila abhijita janmamuhiirta raghava. vakri aticara hoiina . vegim caloni
apana . kemdri ani uccasthana suddhasumantm vasamta rtu . madhumasa”
ati vikhyatu . Sukla paksa navami amtu . janma raghundtha pavala
parivara-mamgalavara”, Bh.RY 1.6.2-4
"mepam pupani Samprapte puspavrsti samakule avirasijagannathah
paramatma sanatanah”, Ad.RY 1.3.15 & "Srirama svayem ayoni. to
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yellow?! clothing that probably represented cleansing of
impurities, the sun illumination, or wealth / prosperity. The
implications of the colour of the clothing however, need to
be explored in detail and cannot be studied in the scope
of this paper.

Rama’s immaculate birth in the Adhyatma and the
Bhavartharamayanas could also be explained through the
concept of anadi. It means that Rama as the ‘Supreme
Self is without any beginning and without any end and is
eternal.

The Adhyatmaramayan ’'s description of the
baby’s appearance denotes extravagance and prosperity.
The baby is covered with gold ornaments, a bright crown
and adorned with conches, wheels, clubs, lotuses and
forest garlands as well as necklaces, anklets, etcs.
Alternatively, the Bhavartharamayana indicates simplicity
in the description of baby Rama. The baby is dark-
complexioned with his own lustre (nijateja) who seemed
self-enlightened or self-luminous (svaprakase) and
indulged in his own divine sports (svalild)*. Both,
Adhyatma and the Bhavartharamayanas denote
contrasting aspects with the former implying abundance
of resources, prosperity and safety while the latter focuses
on self-realisation and self-enlightenment.

Symbolic Significance of Rama’s Birth

The Adhyatma and the Bhavartharamayanas both have
presented elaborate events that occurred when Rama
was born similar to the Valmikiramayana. The
Valmikiramayanpa attempts to recognise the intervention
and/or contribution of divinity with Rama’s birth. This is
shown by Apsaras, Gandharvas rejoicing and showering
flowers from heavens®. Also, people of the Kingdom also
participate in the celebrations. However, the Adhyatma
and Bhavartharamayanas have integrated philosophical
symbolism that is directed towards self-realisation at an
individual level and the society at large.

In Adhyatmaramayana when Kausalya sees baby
Rama’s ornaments and his big, lotus eyes full of
compassion, she contemplates with folded hands, offers
obeisance and joyously calls this vision as the supreme
being who is infallible, infinite and perfect supreme
person®. She adds that the baby’s facial features reflect

sparsald nahim janmayoni. kausalya sanmukha dekhe nayanim . ascarya
manim vismita" Bh.RY 1.6.6
1 "nilotpaladalasyamah pitavasacaturbhujah”, Ad.RY 1.3.16 & "toci kamsesim
pitambara tejem durdhara dedipyamana pitambara Sriramakamsesim
lagala nijabhavesi”, Bh.RY 1.6.29
“fieyam  yattatpravaksyami
brahma na sattannasaducyate”, BG 13.13
“sahasrarkapratikasah
Sankhacakragadapadmavanamalavirajitah.
Srivatsaharakeyiranipuradivibhisapah”, Ad.RY 1.3.17
"nijateja  svaprakasem svalila nijatejem ati sojvala ghavaghavita
ghanasavalam dem dolam kausalya", Bh.RY 1.6.8
“agu: kalan ca gandharva nanrtuscapsarogana:dévadundubhayo nédu:
puspavrstisca  khaccyuta.utsavasca mahanasidayodhyayan janakula:
rathyasca  janasambadhd natanartakasankula:gayanaisca — viravinyo
vadanaisca tatha.parai”, Valmiki Ramayana 1.18.16-18

kiritt kuscitalakah.

5
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freedom from sense objects and wickedness while
illuminating wisdom and knowledge. This vision
transcends Kausalya into a stupor / trance through which
she undergoes self-realisation. This self-realisation is
reflective of her devotion / bhakti towards this infinite bliss
that leads to freedom from ignorance and wickedness.
She humbly prays and accepts her vulnerabilities and
illusions, though seeks strength to overcome this
darkness / ignorance. Adhyatmaramayana has beautifully
presented Kausalya purity or satvika side which also sets
the basis of her satvika character in Bhavartha
Ramayana.

After Kausalya experiences this self-realisation /
self-awakening, Rama in the divine/immortal form of
Visnu emerges and reiterates the fulfillment of the
prophecy. He considers himself as the means of liberation
(moksa) to his mother and his divine form disappears.
Subsequently, the immortal Visnu turns himself into the
mortal baby and the baby cries which also suggests the
convergence of duality into non-duality.

Taking inspiration from the Adhyatmaramayana,
the Bhavartharamayana has also depicted baby Rama'’s
face as an awakened brahman that is exempt from every
sensual, sensible or mundane object of attachment or
desire and in a state of happiness’. Kausalya is made
aware of this view in the third person probably by the
author, Ekanatha. It adds that the baby is four-armed with
bows and arrows on both sides symbolic to the
destruction of Raksasas and removal of obstacles or
bondage. The baby receives donations from gods,
humans and planets for obtaining freedom for bondage
from the Raksasas. This again reflects how subtly
Ekanatha has linked the Dharmasastra/ Arthasastra
traditions that specify taxes/donations paid by the people
to the King to acquire protection and prosperity in returné.

Bhavartharamayana names gods, goddesses,
the manasaputras® of Brahma who are pleased and
grateful for Rama'’s birth and pay homage at the lotus-like
feet indicating purity. The sole or plantar surface of the
feet is metaphorically compared to a flag symbolising
divine presence or divine leadership. The baby’s legs are

5 “paramatma'cyuto'nantah piirna stvam purusottamaj” Ad.RY 1.3.20
" “jya tejacive dipti ravi camdii he svayem harapati te teja prakdse
brahmasphirti sukha komde”, B.RY 1.6.12
8 According to Kautiya’s Arthasastra 01.13.06-07 & 01.13.09, people who
were engaged in agriculture provided 1/6" of their produce while
businesses provided 1/10™ of their revenue plus some tax (gold money) and
the hermits / recluses (Rsis, Sanyasis, Munis) living in the forests would
part 1/6" of the obtained charity to the King for taking up the responsibility
for yogaksema; “dhanyasadbhagam panyadasabhagam hiranyam cdasya
bhagadheyam  prakalpayamasuh. tena bhria rajanah  prajanam
yogaksemavahah”, Kautiya’s Artha$astra 01.13.06-07
“tasmadunchasadbhagamaranyakapi nirvapanti tasyaitadbhagadheyam
vo'sman gopayati iti”, Kautiya’s Arthasastra 1.13.09
Sanaka, Sanandana, Sanatana and Sanatkumara
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called S$rutil (Vedas) and smrti> (Dharmasastra),
respectively3. Also, his overall body is reflective of the
Vedantasastra which anyone can acquire and enjoy that
bliss. The baby is on a lotus seat which is reflective of an
agreeable philosophy with proven principles that can
facilitate political unity*. This vision can be viewed and
acknowledged by all people who are knowledgeable,
ascetic, dignified and arrogant. This suggests that the
benefits of advaita principles are inclusive without holding
prejudices against anybody. Correspondingly, baby
Rama is depicted as a well-bred, gifted with good looks,
endowed with internal and external consciousness along
with a strong immunity power (vyankat)®. This description
of baby Rama by Ekanatha implies that it is possibly
rooted in the Dharmasastra/ Arthasastra tradition that
emphasises on a well-learned, educated King or leader
who is also strong, well-groomed and maintains a balance
between kédma and artha through dharma.

Concluding Reflections

Valmikiramayana is clearly a timeless epic poem or
mahakavya that depicts several story lines to be relatable
across time. It sets the basis for the Ramayana tradition
that has continued to be relevant through its adaptations
like the Adhyatmaramayana and the Bhavartharamayana.
Correspondingly, this paper has attempted to examine the
significant  interrelationships  within ~ the  three
aforementioned Ramayanas by considering only one
storyline, viz., the Birth of Rama. This paper also suggests
that the underlying principles of the Valmikiramayana
particularly, related to establishment of dharma have
gradually glided as realisation of individual self in the
Adhyatmaramayana and expanded into a recognition of
an individual-self merged with societal self in the
Bhavartharamayana. Though the Valmikiramayana has
influenced the composition of the Adhyatma and the
Bhavartharamayanas, the latter two have evolved as
distinctive and irreplaceable texts, respectively and aptly
addressing a specific audience in a different time frame.
Both, the Adhyatma and the Bhavartharamayanas gained
prominence during the bhakti movement, with the former
viewed as a revival of the Valmikiramayana tradition and
the latter viewed as a revival and self-awakening
experience for the betterment of the society. The
Bhavartharamayana, especially takes direct inspiration
from the Valmiki and Adhyatmaramayanas. It is one of the
most exceptional texts written in old Marathi with its author
Ekanatha’s knowledge and fluency in Sanskrit.

Ekanatha is one of the most prolific bhakti poet-
saints who grew up in family generationally involved in
social reform through teachings of Vedas and Upanisads.

Macdonell, A practical Sanskrit dictionary, p. 322.

Apte, The practical Sanskrit-English dictionary, p. 1733.
"Sruti’ ani sSmyti . dohim payim vamki garjatt”, Bh.RY 1.6.26
“siddha pavale tya thayasi cidamsast ekatvem”, Bh.RY 1.6.34

AW NP

Ekanatha was also mentored by Janardhanasvami and
the reverence and obeisance towards his guru / mentor is
also a prominent feature in the Bhavartharamayana,
abhangas® and other literary works. Ekanatha was also a
follower of JAdnadeva / JAidnesvar’s teachings and a part
of the Warkari sect (still prevalent in present-day
Maharashtra). Ekanatha himself was a social reformer
whose writings and teachings has blazed the path for
bhakti saint-poets like Tukaram, Ramdas, etc., in the later
period. His adaptation of the Ramayanpa in Marathi
language could be viewed as a protest against the
prevalent prejudices and inequalities of that time period.

The paper however has several limitations
suggesting a need for thorough study of the three
Ramayanas. The socio-economic and political
environment during the bhakti movement varied across
the Indian sub-continent. Accordingly, the relevance and
importance of the three Ramayanas under such varied
circumstances would require comparative research
between all the adaptations of the Ramayanas in other
languages like Malayalam, Avadhi, Gujarati, etc. Also, the
role and significance of female bhakti saint-poets under
the purview of the Ramayana tradition could not be
included in the scope of the paper. Nonetheless, this
paper is an eye-opening exercise suggesting the authority
and relevance of the Valmikiramayana across time.

The paper shows that the later adaptations of the
Véalmikiramayana were a deliberate and conscious effort
directed towards facilitating social reform and change.
The bhakti movement could be considered instrumental
towards enabling this reform and change that had seeped
into people’s daily lives and awakened the Indian society
to fight and restore Indian identity, truth and justice.
However, additional study is required to determine
whether the bhakti movement continues to be prevalent
today and whether it positively or negatively impacted the
society.
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