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Kristapurana: Reshaping Divine Space

Pir Eliasson
Uppsala University

Divine space
IF a place is simply a physical location, the word
space can be used for something shaped by
mental processes. Physical places influence our
lives by putting limits to the physically
practicable, whereas spaces exercise their
influence through mental processes like shaping
our beliefs, values and sentiments. A space may
be a mental superstructure based on an actual
place, but, since its power is mental, it is not
necessary that this place physically exists. One
such space, with power to affect the lives of
human beings, is heaven. Belief in heaven has
had and still has great impact on many people’s
thinking and acting. Heaven can be regarded as
a part of a more general conceptual space
inhabited by (ideas of) the divine and/or
spiritual. I will refer to this as divine space.
Language has the power to create new
spaces and reshape old ones, but also to close
doors to unwanted spaces by making it difficult
to speak about them. By means of language,
some are convinced of the existence of heaven,’
and by means of language others are convinced

of the falsity of the same idea, and its power
loses hold of them.

Catholic mission in early modern Goa

The early Catholic missionaries, who came
to the then Portuguese colony Goa from the
early years of the sixteenth century and
onwards, found a divine space already defined
by an impressive Hindu vocabulary. Wishing to
see people embracing the Christian faith, they
needed strategies for convincing people to
change their beliefs about the divine and leading
them to a perception of divine space that was in
accordance with Christian views. In due time the
official Catholic Church chose a strategy of
closing the door to spaces that we can call
Hindu, by repression of indigenous languages
and religious practices and by opening an
analogous space defined by Portuguese and
Latin words. This was done partly by campaigns
of destroying temples and Hindu scriptures
from 1540 onwards,’ partly by a decree in 1684
(by Viceroy Francisco de Tavora) that all official
church communication must henceforth be in
Portuguese, and Goans must abandon their
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mother tongue, and another decree in 1704 (by
the apostolic legate Charles Thomas Maillard de
Tournon) which seriously restricted the
possibility of letting Christianity embrace
indigenous cultural practices.” Because of the
padroado system, by which the Portuguese kings
got the right and duty to deploy clerics and run
the churches in their colonies, the Portuguese
authorities controlled the Catholic mission in
Asia throughout the early modern period.’ This
knit state and church tightly together and
limited the scope for the Church to act as an
independent force in relation to the Portuguese
colonial power.

Thomas Stephens and his purana

There was, however, another significant
trend in the early modern Catholic mission in
Goa, namely that of inculturation, exemplified
by Stephens and other Jesuits. Most notable
among these is Thomas Stephens (1549-1619),
the author of the well-known Marathi epic
known as Kristapurana. Stephens “fled from
England” in his twenties, due to harassments he
faced because of his Catholic faith,” and joined
the Jesuits in Rome with a wish to be sent to
India. His wish was granted and he reached Goa
in 1579, when he was 30 years old.® Stephens
became an important person in the Jesuit
mission in Goa, where he stayed until his death
in 1619, except for a year at Basein College north
of Mumbai.” Stephens’ work was followed by a
wave of Christian literature in various dialects of
the closely related languages Marathi and
Konkani,’ but he may also have influenced both
the structure and vocabulary of works of the
Italian Jesuit Robert de Nobili, who wrote in
Tamil.’ Apart from his big Kristapurana, Stephens
wrote a few letters to family members and
religious superiors in Europe, a grammar of the
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Konkani language in Portuguese - Arte de Lingoa
Canarim - and a little catechism for children -
Doutrina Christam em lingoa Bramana Canarim -
both printed posthumously in Rachol in 1640
and 1622 respectively." Kristapurana is written
in a language that Stephens himself as well as
most scholars identify as Marathi." Stephens’
desire, as he wrote in a letter to the General of
the Society of Jesus in Rome, was “to see in this
province some books printed [...] in the script of
the place, as was done in Malabar, with great
profit for the Church in that region”,"” was not
put into effect. Instead, Kristapurana was printed
in Roman script three times during the
seventeenth century - 1616, 1649 and 1654, all in
Goa - but none of these seem to be available
today.” The analysis and references in this
paper rely on Nelson Falcao’s edition from 2009,
which is based mainly but not exclusively on two
manuscripts in Devanagari script, found in 1923
in the William Marsden collection in London."

Kristapurana is a Christocentric retelling of
the Bible in more than 10,000 verses, a biblical
epic in two parts corresponding to the Old and
New Testaments. In the prose preface in
Marathi, Stephens expresses his hope that “[...]
through that story, everybody will come to
know the true God (paramesvara) and his only
son Jesus Christ, the Jesus apart from whose
name there is no other name under heaven
(svarga) through which one gets salvation
(mukti).”™

Each chapter of Kristapurana forms a sort of
dialogue sermon, where the voice of the priest is
often interrupted by  questions and
commentaries mainly from Brahmins in the
audience. In the first chapter, Stephens
describes how a priest (probably himself) was
teaching children in Salcete the catechism on a
Sunday evening, when a Brahmin came to him
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with a request to give them a Christian purana in
Marathi. Now when the old puranas are
forbidden, he says, people may otherwise resort
to gambling for pastime. The priest was pleased
with the request and promised to start telling
what would become the Kristapurana part by
part every Sunday."

In the Portuguese dedication to the
archbishop of Goa, Stephens explains that the
work is written as a sort of catechism in the style
most pleasing to the natives.” The style and
language is explained in more detail in
Stephens’ Marathi preface:

All this is written in Marathi. Seeing that
Marathi is the most fitting language
among the languages of the land for the
message about things related to God, but
that people do not understand pure
Marathi [...] I left out several difficult
words of past great poets and, in the
manner of present [?7] great poets, mixed
it with a number of easy words from the
language of the Brahmins and so made
the poetry easy [...]. And those who still
sometimes miss the elegance and
beautiful language of the old poetry will
enjoy reading this poetry [...]."*

Kristapurana is written in the same ovi metre
as had been used several hundred years earlier
by Mukunda and Jfianadeva,” as well as by
Stephens’ contemporary Ekanatha and his
grandson  Mukte$vara.”® Thus, Stephens
embraced the literary form used in and
associated with a Hindu (predominantly
Vaisnava) religious and literary tradition. He
also embraced the Hindu vocabulary of these
authors and tried to redefine the divine space
that they had defined and make it compatible
with the Catholic faith. Kristapurana is full of
idiomatic expressions with deep Hindu
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connotations, such as vaikurtha for heaven and
vaikurnthardja (“King of vaikurtha”) for God. In
Hindu usage, vaikumtha is the name of Visnu’s
heaven and vaikurithargja an epithet of Visnu. In
Stephens’ usage, the words refer to the God of
Christianity and his heaven. In this way,
Stephens used words familiar to the people of
Goa, but gave them partly new meanings.

Signal and signification

To understand what Stephens does in order
to reshape or redefine divine space, I will rely on
Ferdinand de Saussure’s theory of a sign as
“combination of a concept and a sound
pattern.””! A sign in this sense the unity of a
word and the concept it expresses or stands for.
A sign thus consists of two parts, the concept and
the sound pattern, also referred to as signification
and signal respectively.” Since “the link between
idea and sound is intrinsically arbitrary”,”> any
signification can be represented by any signal.

Applying this idea and terminology to
Stephens’ usage of “Hindu” words like vaikurntha
and vaikurnthardja, his strategy can be described
as keeping the signal but altering the
signification. The signal Vaikumthardja is the
same sound pattern as used by the Hindus for
talking about Visnu, but in Stephens’ usage its
signification is the God of Christianity. A sign
being the combination of signification and
signal, i.e. of concept and sound pattern, altering
the signification means altering the sign as a
whole. The vaikumtharaja of Kristapurana is
therefore not the same sign as the identically
pronounced and written vaikurithargja of a
Vaisnava discourse, since it signifies a different
concept. Nevertheless, the concepts of Visnu for
Vaisnavas and God for Christians are so similar
that they, so to speak, hold analogous places in
their respective linguistic systems, both
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containing the concept of Supreme Being.
Therefore, Stephens could use the signal
vaikurithardja for the Christian concept of God
and thereby form a new Christian sign related to
the old Hindu one, but with a meaning fitting
better in his message.

In Saussure’s structuralistic theory, a
language is “a system based entirely on the
contrasts between its concrete units”* which
means that a sign is defined by being what the
other signs are not. If all signs are defined by
their mutual differences, changing the meaning
of one sign has consequences for the entire
linguistic system. In view of this, what Stephens
does can be described as entering a new
linguistic system and trying to reshape it by
changing the significations of certain signs and
to a lesser extent introducing new signs,
primarily Portuguese loan words like padri for a
priest and spiritu samtu for the Holy Spirit.”

Reshaping divine space

To show how Stephens does this, I will begin
with words used for heaven and then move on
to the related concept of salvation. The most
common words for heaven in Kristapurana are
svarga and vaikuritha, both used independently
as well as in compounds like svargasthana
(“place/land of heaven”),”® svargamamdira
(“house of heaven”),” different versions of
svarga rajya”® (“kingdom of heaven”), and
vaikumthica raja (“kingdom of heaven”).”” In
Marathi, svarga is generally translatable as ‘sky’
or ‘heaven’, whereas vaikummtha exclusively
refers to heaven. More specifically vaikurtha is
aname of Visnu’s paradise in Hindu mythology,
whereas svarga sometimes but not exclusively
refers to Indra’s heaven.”

Kristapurana often seems to treat svarga and
vaikumtha as synonyms. Jesus' ascension to
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heaven is described as an ascension to svarga and
vaikuritha alike.” Still the terms are not entirely
synonymous. For example, Stephens tells us that
Jesus ascended through ten svargas before he
reached the gate of vaikuritha:

So ascending ten aisa daha svarga
svargas, kramita
Everything was caranarntali rahile

under his feet. samasta

Then he reached maga vaikurntha dvara
thakita

The gate of patala javali**

vaikumtha.

The impression that vaikumtha is higher
than svarga is confirmed later in the same
chapter, when Jesus is exhorted to establish his
throne “above all svargas in the holy
vaikumtha”.”® So Stephens treats vaikurtha as a
name of the highest heaven or highest realm of
svarga, which is in accordance with Vaisnavaite
terminology, which places vaikuritha above all
other worlds or lokas.”*

It is interesting how Stephens handles the
fact that vaikuritha is a sign borrowed from a
Vaisnavaite language system, where it implies
the concept of Visnu as Supreme Being and king
of vaikurntha. Indeed, Stephens accepts and uses
many divine epithets that would normally be
understood as epithets of Visnu. Nelson Falcao,
maybe correctly, interprets this as an
appreciation of the underlying monotheism of
Hinduism. He writes that Stephens “accepts the
whole of the Vaisnavaite tradition and
Vaikunthanatha,

Vaikuntharaya,

attributes  names  like
Vaikuntharana,

Vaikunthanayaka, Vaikuntharaja and others for
God the Father and the Son of God.”* However,
[ would argue that the Vaisnavaite attributes
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that Stephens uses for God are not names, but
epithets with meanings like “king of vaikurmtha”.*
Stephens never uses any proper name of Visnu
or any other Hindu god. Using epithets like
vaikunthargja for God is a subtle way of saying
that it is really not Visnu but the God of
Christianity who is king of vaikuritha.

In Christian theology, heaven is a realm of
eternal life and unparalleled joy, where those
who are saved from sin, death and the devil, will
live in communion with God. Stephens’
principal Marathi words for salvation are mukti
and moksa, and he treats vaikuritha as the place
where the blessed enjoy mukti/moksa. Only a few
verses after the one quoted above, with Jesus
standing in front of the gate of vaikumtha,
Stephens paraphrases the famous passage in
Psalm 24:

Lift up your heads, you gates;

be lifted up, you ancient doors,

that the King of glory may come in.

Who is this King of glory?

The LorD strong and mighty,

the LorD mighty in battle.”

In Stephens’ version, Jesus is not King of
glory but King of mukti and moksapada:

They say: Listen, hmanati parisaho raje
kings,
Open your gates, tumace darivathe

ughadije

And, O Gates, give ani darivathe ho tumbhi
place vosarije
For the invincible adalajivitvacem
Soul!
The King and mukticaraja cakravati
Emperor of mukti
Has come to enter, pravesavya ala hmanati
they say.
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Then those guards tevham te rakhandrmita
ask: pusati

Who is that King of kavana to rajamutkica™
mukti?

The answer is:

This Lord of angels, haci bodavyaca svami

the life of the world,  jagajivana

King of moksapada! moksapadaca raja*
Thereafter Jesus enters the house of moksa

(moksa asrama) accompanied by the blessed

bhaktas or pious ones:

Telling such aisa  dpurva  dauna
marvellous yejusvami
things, Lord Jesus,

Together with the bhagyevamta
blessed bhaktas,

With great thora haserh moksa asrami

bhaktamsamamgami

laughter into the
house of moksa

He entered. pravesa kela*

As the gate through which he enters is the
gate of vaikuritha, the house of moksa is
obviously the same as vaikuritha.”

Hindu mukti means liberation from samsara,
this world. Sarmsara implies punarjanma (rebirth),
which does not fit into Christian ideas of what
man needs to be liberated from. Christianity has
no concept of rebirth in that sense, but the word
punarjanma reminisces of the biblical idea of
being born again.” Stephens draws on this idea
in the eighth chapter of Kristapurana, but avoids
the word punarjanma. Instead, he speaks about a
nava janma (new birth) in this samsara through
the grace of the Holy Spirit, by means of
baptism, and firm faith.
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Now the new birth atarm navda janma
begins. arambhata

Without  human to purusa sarngavirahita
intercourse

It comes through isphirita samtarce krupe
the grace of the updjata

Holy Spirit

In the world samsaraamtu

(sarmsara).

That is the birth of  to janma jiianaschanarmca
baptism

And firm faith.
It is the holy birth  to svamiyarice krupeca

ani drudamanabhavaca
Ofthe Lord’s grace. pavitra janmu®

Like the Hindu concept of punarjanma, this
navd janma takes place in samsara. But if every
new birth in a Hindu worldview by implication
means at least temporary deprivation of mukti,
this nava janma is rather a birth out of sarsdara
and into the state of mukti.* Those who are born
with this nava janma will not get the inheritance
of sarisara, but the supreme inheritance of
svarga:

God does not give devatayalekuravarsim
those children

The inheritance of sarisarice daija nedisi
sarmsara.

An excellent utama daija desim
inheritance he gives

of the world of svargabhuvanicem

svarga.

The joy of vaikurntha  vaikumthici

sukhaprapti
Together with the ahmam bodavya
angels sarmgati
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The Lord will letus  taya bhogavaya
akhamditi
Enjoy it endlessly. desila svamiyam®

In this way, Stephens almost completely
ignores the word punarjanma, but introduces the
similar word nava janma and gives it a very
different meaning. Described with Saussure’s
terminology, he introduces a similar signal and
provides it with a new signification. The Hindu
punarjanma signifies continued confinement in
samsara, but the Christian nava janma signifies
liberation from samsara. When the word
punarjanma is finally used in 11.43/44.28, it stands
for the resurrection of the body at the time of
the last judgement.*

Stephens ignores the Hindu concept
expressed by the signal punarjanma, introduces
the similar signal nava janma, and gives it an
opposite signification, and finally introduces the
sign of punarjanma with a signification that is
different from the one current in Hindu
contexts but applicable in a Christian message.

Conclusion

The analysis in this article has treated words
for heaven and salvation used in Thomas
Stephens’ Kristapurana. The analysis has focused
on how Stephens treats words linked with
concepts in the Hindu/Vaisnava language
system from which they are taken, concepts
difficult or impossible to accommodate in
Stephens’ Christian worldview. Such word-
concept links are vaikumtha as the abode of
Visnu, and mukti/moksa as liberation not only
from death, but also from rebirth. In the case of
Visnu and vaikumtha, Stephens handles the
problem by using epithets like vaikuntharaja for
God, but never uses any of Visnu's proper
names. It is not what he says about vaikuritha as
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such that most dramatically alters the concept
expressed by the word, but what he says about
its king, vaikunthargja. The king of vaikuntha that
Kristapurana refers to is not Visnu, but the triune
God of Christianity. Similarly, the most dramatic
altering of the concept expressed by
mukti/moksa is not brought about by what is said
about mukti/moksa as such, but through
tinkering with words that express what
mukti/moksa are understood as liberation from.
Stephens rids samsara of punarjanma and gives
punarjanma a new meaning, significantly
different from the unwanted concept of rebirth.
By altering the concepts expressed by words less
crucial for his message, Stephens manages to
alter even the central concepts without
explicitly redefining them, and also without
criticizing or refuting the concepts expressed by
the same words in Hindu usage. His work can be
read as an attempt to reshape what I have
referred to as divine space. By giving familiar
words the capacity to express new concepts, he
made it possible to imagine divine space in a new
way. From another perspective, it can of course
be seen as an attempt to obscure or rid the same
words of the capacity to express competing
Hindu ideas.

Although the Christian literary activity in
Marathi and Konkani was seriously impeded by
the above-mentioned decrees in 1684 and 1704,
and although using words with strong Hindu
connotations in a Christian context may seem
radical, vaikuritha, svarga, mukti and moksa” all
seem to have been in use throughout the
seventeenth and eighteenth century. It seems
that mukti was more used than moksa and svarga
more than the stronger Hindu sounding
vaikumtha. Stephens’ own Konkani catechism,
printed posthumously in 1622, using svarga,
vaikuritha and mukti, seems quite representative
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in this regard.” The Jesuit Antonio de Saldanha,
in both his mid-seventeenth century works
about Saint Anthony of Padua, one in Marathi
and the other in Konkani, used mukti and
svarga.”

The Konkani-Portuguese dictionary that, as
the title says, was composed by Jesuits and
revised by Diogo Ribeiro S. J. in 1626 has variants
of all these words. It translates ‘Sudrgu’ as Ceo™,
‘Vaincuttd’ as Paraizo celestial, ‘Mugti” as Bem-
aventuranga or Salvacdo’* and ‘Mokhe’ as Bem-
aventuranca.”

Vaikummtha and svarga are both used in
Christanchi Sastrazza Cathexismo, a catechism
written in a Marathi dialect spoken around
present day Mumbai by an anonymous author
and printed in Roman script in 1778.” The same
is the case in a long passion poem in Marathi
published by Anant Kakba Priolkar as Kristacem
yatanagita.* According to a remark in the
manuscript that he found in Goa, it was
composed by a Father Manuel Jaques de
Noronha, born and living in Goa, and written
down by a Manuel Saluador Rebello, living in
Madgaon, in 1768.”

On the Hindi or Hindustani side, the French
Capuchin missionary Francois Marie de Tours,
chose Persian words for heaven and salvation
instead of using the Sanskrit vocabulary adopted
by the Marathi and Konkani authors. He
composed a Latin-Hindi-French thesaurus in
1704 and a sort of outline for a catechism in Latin
and Hindi with supplemented vocabulary,
known as Fragmentum Fabrionianum. As per my
knowledge, none of them was ever printed.
Instead of using the Sanskrit vocabulary of the
Marathi and Konkani authors, de Tours’
thesaurus has asmamn for caelum, bacht for
paradisum, khalasi and salamat(i) for salvatio.”
Assessing the reasons and consequences of this
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choice is beyond the scope of this article. It may
be due partly to the languages having different
stocks of words or the missionaries different
target groups, but might also be the outcome of
different theological or linguistic ideas.
Whereas Nelson Falcao and others have
praised Kristapurana as an example of successful
inculturation of Christianity in India,”
Alexander Henn has insisted that it must be
understood in light of the violent campaigns
against Hinduism in Goa that preceded it.*
Thomas Stephens was a child of his time, and as
a Catholic priest in Portuguese Goa, he was
inevitably a part of a repressive system where
the Catholic Church was tightly knit to the
colonial power. Nevertheless, Stephens’ work
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Falcao (ed. and trans.), Phadar Thomas Stiphanskrta
Khristapurana, p. 1685.

 Falcao Kristapurana: A Christian-Hindu Encounter,
pp. 20-21.

“ Falcao (ed. and trans.), Phadar Thomas
Stiphanskrta Khristapurana, Bengaluru, Khristu Jyoti
Publications, 2009. Concerning the relation of the
Marsden version to other extant versions, see Falcao,
Kristapurana: A Christian-Hindu Encounter, pp. 22-23;
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Falcao (ed. and trans.), Phadar Thomas Stiphanskrta
Khristapurana, pp. 1586-1656.

5 Falcao (ed. and trans.), Phadar Thomas
Stiphanskrta  Khristapurana, p. (75): “[...] tiye
kathevaraunu samastarisi satyavamta paramesvard va
teydcea yekdci putrd jesu kristaci volakhi hovaveya, jeya
Jjesuvariconu aniyeka narva jedce varaunu praniyasi
mukti jode aisern svargakhalutern namele.”

16 Kristapurdna 1.1. 126-181.

7 Falcao (ed. and trans.), Phadar Thomas
Stiphanskrta Khristapurana, pp. (83)-(84): “[...] uma obra
composta a modo da terra, e no estilo de que os naturaes
mais gostam, a qual contém uma instruicdo e como
cathecismo [...].”

8 Falcao (ed. and trans.), Phdadar Thomas
Stiphanskrta Khristapurana, p. (78): “hem sarva
marathiye bhasena lihileh  ahe. hea desircearn
bhasarnbhitura hi bhasa paramesvardacea vastu niropurmsi
yogya aisi disali mhanaunu, pana sudha marathi madhima
lokasi nakale dekhunu [..] madgilearm kavesvararmci
bahutekem avaghaderh utarem samdunu sampucermyarn
kavesvararnciye  ritupramdnem  aniyekem  sompirh
brahmanarnce bhdsecim utarern thaim thaim misarita
karunu kavitva sompem kelem [..] ani je kavana
yekadevelar purvileam kavitvarica strurhgaru va baravi
bhasa adyapirm athavatati te herh kavitva vacunu saritosu
maniti [...].” All translations from Marathi are my
own.

Y A. Master, A Grammar of Old Marathi, Oxford,
Oxford University Press, 1964, p. 13.

7, Wilson, ‘Notes on the Constituent Elements,
the Diffusion, and the Application of the Marathi
Language’, 1857, in J.T. Molesworth, Molesworth’s
Marathi-English Dictionary, Pune, Shubhada-Saraswat
Prakashan, 1996, p. xxvii.

' F. de Saussure, Course in General Linguistics,
trans. Roy Harris, London, Duckworth, 1983, p. 67.

*2 Saussure, p. 67.

» Saussure, p. 111,

** Saussure, Course in General Linguistics, p. 105

» E.g. Kristapurdna 1.1.7,1.1.127.

% Kristapurana 11.37/38.113.

*7 Kristapurana 11.35/36.51.

8 Kristapurana 11.32/33.80, 11.29/30.58.
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* Kristapurana 11.42/43.45.
% Molesworth, Molesworth’s Marathi-English
Dictionary, pp. 773, 879.

*! Kristapurana 11.57/58.43, 11.57/58.54.

3 Kristapurana 11.58/59.25.

3 Kristapurana 11.58/59.52: “sakala svarga
varute/pavitra vaikurithatern”.

* L. Gonzédlez-Reimann, ‘Cosmic Cycles,
Cosmology, and Cosmography’, in Jacobsen, Knut A.,
Helene Basu, Angelika Malinar and Vasudha
Narayanan (eds.), Brill's Encyclopedia of Hinduism.
Available from: Brill Online, 2015. Reference.
Gothenburg University Library, (accessed 25 June
2015).

% Falcao, Kristapurana: A  Christian-Hindu
Encounter, p. 202.

* See e.g. Kristapurana 11.32/33.98, 11.2.62, 11.1.9,
11.2.34,11.7.2,11.2.58, 11.58 /59.45.

¥ Psalm 24:7-8.

% Kristapurana 11.58/59.31-32.

% Kristapurana 11.58/59.37.

“* Kristapurana 11.58/59.42.

1 Cf. also Kristapurana 11.48.94, where Jesus tells
the criminal hanging on the cross besides his own:
“Today you will be with me in muktipada” (dji majhe
sammve vartasi/mutkipadi). The verse corresponds to
Luke 23:43 and the locative form muktipadi obviously
stands for Vulgate’s in paradiso, “in paradise”.

> Cf. the story about Jesus and Nikodemus in
John 3.

“  Kristapurana 11.8.40-41. Here Kristapurana
differs slightly from the corresponding text in John
3:5, where the new birth comes through “water and
the Spirit” only.

* Cf. Romans 6:3-14; Galatians 2:19-20.

* Kristapurana 11.8.42-43.

“  Falcao, Phadar Thomas Stiphanskrta
Khristapurana, p.1495.

7 More precisely, vernacularized variants of
these words were in use. The following account gives
transliterations of standardized Marathi forms
rather than the variants used in the early modern
texts.
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*® Stephens, Thomas. Doutrina Christam em Lingoa
Bramana Canarim, Rachol, Goa, 1622. Facsimile in:
Saldanha, Mariano, Doutrina Cristd em Lingua Concani
pr Tomds Estévdo, S. ]. Impressa em Rachol (Goa) em 1622.
Segunda edicdo, fac-similada, Com Introdugdo, Notas e
Glossdrio, Lisbon, Agéncia Geral das Colénias, 1945, pp.
25, 32. For an analysis of how the theme of salvation
is treated in Doutrina Christam, see Eliasson, Par, Mukti
in Kristapurana. How Thomas Stephens S.J. (1549-1619)
conveys a christian message of salvation in words with
Hindu connotations, (MA thesis), University of
Gothenburg, 2015, pp. 41-44.

* A.K. Priolkar (ed.), Padri Aratoniyu da Saldadarija
viracita Sarntu Amtonici jivitvakathd, Mumbai, Marathi
Samshodhana Mandala, 1964, no. 1, 2, 286, 506, 522,
532; A. K. Priolkar (ed.), Sancto Antonichi Achary3,
Mumbai, Marathi Samshodhana Mandala, 1963, pp.
14,70, 72.

T, Maruyama (ed.), Vocabulario da Lingoa
Canarim feito pellos padres da Companhia de Jesus que
reside na Christandade de Salcete e novamente
acressentado com varios modos de fallar pello Padre Diogo
Ribeiro da mesma Companhia. Anno 1626, Nagoya,
Nanzan University, 2005, p. 312

*! Maruyama (ed.), Vocabulario da Lingoa Canarim,
p. 207

°2 Maruyama (ed.), Vocabulario da Lingoa Canarim,
p. 204.

» E.g. Mina (ed.), Uttara komkani marathi bolica
gramtha. Kristamci sastraja kathesijhmu, Mumbai,
Marathi Samshodhana Mandala, 1962, 1:5, 1:8; 2:2. See
also M. Jo$i, "Prastavana” p. 3-5, in:J. Mina (ed.), Uttara
kormkani marathi bolica graritha. Kristamci sastraja
kathesijhmu, ~Mumbai, Marathi Samshodhana
Mandala, 1962.

> A. K. Priolkar (ed.), Kristacerh ydtandgita,
Mumbai, Marathi Samshodhana Mandala, 1959, no.
52, 71, 102 (bhiimirh vaikurithi for “in the garden of
Eden”), 111, 145 (Jesus is given the epithet mugtipati,
“Lord of mukti”), 63, 79, 150.

% Priolkar, "Prastavand”, p. 4, in: Priolkar (ed.),
Kristdcern yatanagita, Mumbai, Marathi Samshodhana
Mandala, 1959.
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> Thesaursus, pp. 113, 145, 273. Cf. Fragmentum
Fabronianum, pp. 1, 2, 5, 6.

 E.g. Falcao, Kristapurana: A Christian-Hindu
Encounter.

*¥ E.g. Henn ‘Kristapurana: Translating the Name
of God in Early Modern Goa’.

> Kristapurana 1.1.123.
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	Kristapurāṇa: Reshaping Divine Space
	Recommended Citation

	9. Eliasson Final

