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SOME MORE CONSIDERATIONS ABOUT
TEXTUAL CRITICISM

By
MADELEINE BIARDEAU
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The critical editions of puranas which are now being prepared
in Varanasi appear to be based on the same principles which were
applied to the Bhandarkar Institute edition of the Mahabharata.
Shri A.'S. Gupta, in his article “Constitution of the Vamana
Puiana text” (Purana, Vasantapaficami Number, Vol. IX. 1, Jan.
1967, pp. 141-194) deals only with the practical problems of text-
reconstruction, which seems to imply that on the whole he has
relied on the theoretical conclusions reached by V. S. Sukthankar
in his elaborate Introduction to the first volume of the Mahabharata,

In 1929 and in 1934 (Journal Asiatique, Oct.-Dec. 1929,
pp. 345-348 ; Oct.-Dec. 1934, pp. 281-283), Sylvain Levi hailed the
publication of the first three and the last fascicules of the Adi-
parvan as a great event, but at the same time he expressed some
deubt as to the value of the text so reconstructed. Sukthankar
in his Introduction of 1933, discarded the 1929 criticism as “a
paradox natural to the subtle mentality of the learned critic”,
which “we need not take too seriously” (Mbh. Vol. I,
p. LXXXIV), Though my mind is far from being as subtle as that
of my paramaguru, 1 fell to see any Paradox in S. Levi’s appraisal
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of Sukthankar’s work, but I would rather quote from his review of
the 7th fascicule of the Adiparvan (1934), which may help clarify
his reasoning (p. 282): “Mr. Sukthankar, who has been trained
by the pandits and by the German philologists, remains halfway
between the Indian tradition and Wolff. He cannot help thinking
that Vyasa and VaiSampayana are historical characters, and he
holds the idea of an old organic poem, which is the basis of all
alterations ; but he also says about this poem that it “practically
never existed”.

This contradiction that Sylvain Levi brought to light years
ago has remained in the minds of Indians as one of the unsolved
conflicts resulting from the impact of Western science. The French
scholar was aware of the limits of textual criticism when applied

_to such monuments of oral tradition as the Indian epics, and since

his time, Western scientists have become increasingly conscious of
the specific problems of oral tradition (even when it is only
available to us through written texts). But the Indian scholars
have continued to adhere to Sukthankar’s principles of method,
though the latter was already fully aware, as his Introduction
shows, of the difficulties of textual criticism. The reason for
this is not necessarily that the modern developments of Western
science are not yet known in India. It must be considered that
the conception of what the western scholar calls “oral tradition”
is nothing like Indian conception of oral tradition.

In the West, oral tradition refers essentially to the manner
that popular beliefs, myths and legends, which were in olden days
narrated by more or less skilled people, are transmitted.. The
narrators were not necessarily specially authorized for this
activity ; rather they were appreciated on the basis of their ability:
to tell stories. It was not expected of them to repeat faithfully
a given text, which had been learnt by heart. On the
contrary, a good story-teller was one who knew how to make the
same old story lively and captivating, to a certain extent through
the use of his own words. Only the gist of the story, its essential
pattern or meaning, remained the same. Oral tradition in this
sense is considered to be authorless, or rather, anonymous and
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collective. As such it is in opposition to written literature, which
is comprised exclusively of works composed by individual authors,
whether known or unknown, and which are maintained unaltered,
as far as possible, through the manuscript tradition. Since the
written literature in the West is valued more highly than the
oral tradition, the specific features of the latter were ignored for a
long time. The rules of textual criticism were evolved for only
the written literature and their main purpose was to reconstruct,
out of the variations of manuscripts, the original work of
an author,

But to the Indian mind, “oral tradition” has quite different
connotations. On the one hand, it is the highest form of literature,
a form which gives us the religious truth itself in its unalterable
expression, the truth about invisible things. Actually the phrase
“oral tradition” is not quite an accurate translation of the Sanskrit
word $rute, which denotes the revealed truth received through the
hearing of immutable words or sentences, The emphasis here is
placed on the hearing rather than on the reciting of what has been
heard. The transmission process, of course, implies a guru who
speaks and a disciple who listens, but the correct hearing and
remembering practically ends the work of the Sisya. From ear to
mouth of the same speaker no word should be altered ; the
speaker’s mind should not be allowed to interfere with the received
message. The Vedic text is not considered to be composed by
men, but selfrevealed, and at the same time it is the perfect
expression of the meaning to be expressed. Only the brahmins are
fit to hear and recite it, not only because they have acquired a
special skill, but also because they were born brahmins. In point
of fact, however, there are several Vedic texts, though they deal
essentially with the same rituals and could at least partly be
brought together and reconciled. But, as they are considered
immutable they are classified under different “branches” or schools
and kept as they are with their variations. Even the most
staunch supporters of Western textual criticism in India would
never dream of “critically editing” the Vedas in the same way as
the epics and the puranas, since they are absolutely authoritative

as they are.
2
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On the other hand, however, there is another variety of oral
tradition if we mean by this phrase any form of literature which
has been transmitted through the centuries primarily by oral
recitation-, namely, that which comes under the generic term
smrti. 'The epics and puranas are smrti texts and, as such they

. have been composed by men. For this reason they are less

authoritative than the §ruti, but at the same time, they are given
a definite religious normative value, provided their contents are
found by the learned brahmins (that is, the brahmins who are
well-versed in the sruti to be in agreement with the revealed truth.
Hence there are a number of consequences which a modern pandit
constantly keeps in mind, even when he sets to work at bringing
out a critical edition : if a purana is of human origin, it must have
been composed by a man and that man must have been of the
most authoritative kind. Vyasa is the great-grandson of Vasistha,
the very symbol of pure brahminhood. He is a r8i, but for an '
Indian mind his mythic characterisation does not exclude his
historical reality ; it simply keeps it out of reach. At the same
time, however, it must be admitted that what we have now is not
a single text with negligible variant readings, but different
recension of the same work, which obviously have been evolved
independently of one another to a certain extent, in d:fferent parts
of India. These different recensions cannot be easily reconciled
with one another, since not all of them even include the same
stories, nor are they always given in the same order. The
problem is quite similar for the epics and the puranas. In both
cases the oral tradition of the last centuries has been maintained
at least partially through manuscript transmission, but everybody
is aware of the vast variations that occur, not only between two
recensions, but also between two versions of the same recension.
It cannot be concealed that the bards (usually non-brahmins) who
narrated the stories partly re-created them for each recitation in
the same manner as the Western bards during the Middle Ages.
To a modern brahmin’s mind this means unauthoritativeness,
sheer fancy and hopeless separation from the pure source of
wisdom.
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Here in my opinion, lies the fundamental misunderstanding
and the reason why Sukthankar and others have held to textual
criticism in spite of all the theoretical difficulties, which they
could see as clearly as we do. In using a seemingly Western
scientific method, which was not meant for that kind of literature,
they had in mind a purpose which could only superficially be
stated in scientific terms; in fact it remained purely religious.
The question whether Vyasa was a mythic or an historical author
could not even be clearly raised, since he was primarily the
symbol of the authoritativeness of the epic and puranic texts.
What was to be reached was not so much the original text as the
most authoritative one, and it was hoped that the oldest possible
version would come closer to the truthful version, having less
intermediary transmitting agents to alter it.

, This hope, of course, is not sufficient to make the methods
of textual criticism applicable; Suktbankar’s analysis of the
critical problems of the Mahabharata is proof to the contrary.
Once the “fluidity” of the text has been admitted, once we have
become aware of the regional and temporal variations which have
resulted in different recensions and versions, we cannot be easily
convinced that the shortest recension (that of Kashmir) is the
best and that the oldest manuscripts, which in any case are much
more recent than the beginnings of the epic traditions, are the
most faithful to the assumed original. At best, to use Sylvain
Levi’s own terms, Sukthankar bas created a new recension of
the Mahabharata and it is likely that in the near future we shall
also have some new recensions of purapas. But it is not clear
why these should be either better from a scientific viewpoint, or
more authoritative from a traditional angle, Since the traditional
[ndian pandits presently seem to share in this opinion, it would
seem that the target has been missed.

Let us examine the problem once again from both sides.
I shall start from the traditional standpoint, since the aim of any
scientific method in human sciences should be to determine the
right approach to an object through an understanding of its
particular setting. If we want to scientifically study some piece
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of the Indian oral tradition we should not begin by focusing our
attention on the changes that took place in the process of trans-
mitting the texts, but determine for any given time, whether a
particular piece of oral literature had some relation to the actual
beliefs of the people and how it was understood by them. We
are all the more invited to do so as the old Indian commentators
did not ignore the variations in the tradition, though they were
not bothered too much by them, and even made use of them.

If we compare the fate of the Mahabharata to that of the
Vedic texts, we find a particularly striking difference. On the
one hand, the Vedic so-called “branches”, which were differe-
ntiated very early but made immutable at one point, have been
maintained unaltered up to the present time. For each school
of each Veda there is a group of brahmins who should recite only
the particular recension of the school ; the text of each recension
is thus related to a permanent social group and made inseparable
from it. If the text disappeared, there would no longer be a basis
for the distinction of the group. On the other hand, the smyti-
texts, which also probably in one form or other date back to a very
early period, embody the entire popular lore, with occasional
marked differences in the degree of brahminic orthodoxy. They
were probably never exclusively in the hands of brahmins, and
for centuries they have conveyed in a striking manner the beliefs
and ideals of the people. Although the expression might slightly
change, the essential message has remained the same. The
meaning has been more important than the form, which is the
very sign of a living tradition. Not only could one story vary
in its details but even the number and content of stories from one
recension to the other could vary as a result of their spreading
over such a vast area during a period of many centuries. But the
overall meaning has still been felt as one and the same,

This is why, speaking now from a scientific standpoint,
we have some difficulty in agreeing with Sukthankar’s poor opinion
of the Vulgate edition of the Mahabharata. To him this text
compiled in the 17th century, is the very symbol of an unscien-
tific mind. Instead of choosing and eliminating, Nilakantha
tried to collect all the available versions of the Mahabharata and
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on the basis of them all, to compose a more complete text, which
Sukthankar called a “conflated” recension. Unfortunately we do
not have much evidence of Nilakantha's kind of work but we
know at least that his text became very popular, from which
we can assume that, at the very least, he did not assemble the
stray pieces of his puzzle altogether indiscriminately ; or, to put
it in other words, that his Mahabharata received a warmer
welcome than the present critical edition. No doubt he had also
sometimes to eliminate and choose, and it is obvious that he did
not retain stories or details of stories which were meaningless to
him. His main concern was not to give a critical edition but
rather to bring out as complete a collection as possible of the
epic stories that were prevalent at that time and known by every-
body in -one form or other. But certainly he was equally

concerned with the authoritativeness of the stories, as any good
brahmin should be. He was probably even more conscious of
this religious requirement than the modern pandits, and his defini-
tion of the authoritativeness of the smrti is likely to have been
the same as that of any caste-Hindu at any time. We can at
least tentatively express the traditional idea in these terms : any
epic or puranic story is true if the local brahmins recognize it as
part of their beliefs. These brahmins are the druta, the people that
warrant the authority of the local tradition because they are
well-versed in the éruwti. And if such a story is recognized by
the brahmins, it is attributed to Vyasa, the mythic author of
epics and puranas, regardless of whether it is mentioned in any
of the classical texts.

I think I found something of this situation recently (Oct.
1967) when talking with the Srivaispava pandits of the Simha-
chalam pathasala in Andhra. The latter had no difficulty in
admitting that the local purana, which relates the story of Nara-
simha and Prahlada, was quite different from the Skandapurana
version of the same story, though this was the avowed source of it.
In spite of this difference the local purana was for them authorita-
tive, since it expressed their belief and therefore was considered
superior to any other local version. A non-brahmin Hindu, who
wag accompanying me at the time, tried to propose another version
of the same story—that is, essentially another interpretation of the
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same iconographical details, which, on closer examination, happe-
ned to be $aivite. The Srivaisnava brahmins thought it was
enough to refute it by saying that it was “a purana coming from
the mouth”. In contradistinction, their sthalapuraza was no
doubt attributed to Vyasa just like the Skandapurana or any other
mah&purana. In other words, the Srivaispava brahmins found in
themselves the real source of the authoritativeness of the story
without caring too much for the real origin of the tradition in
time or place. Their interpretation of the story must be eternal
or at least, extremely old, as old as Vyasa himself. This way
of thinking also accounts for conflicting traditions, which are not
held by the same people but each of which has its authority
directly grounded in the people’s minds.

The modern pandits are now in the name of science trying
to reverse the terms, and decide what is old enough to possibly
date back to Vyasa and use this as the basis for determining
the authoritative version. They have introduced the historical
dimension into the realm of myth where it cannot exist. For a
long time people have been aware of differences in local recensions
or traditions but it has not occured to them that these differences
should be accounted for in terms of historical change. A criterion
for decision could immediately be found in their own social group-
status. The modern interpretation is obviously the result of the
impact of Western science, at least of the dominant
trend of Western Indian studies, that is, historical philology.
But the approach of historical philology will never be
suitable for an oral tradition, which has no essential reference to
its historical origin and which, through the centuries, has spread
over a vast area without preserving its material unity. It would
just be wrong to make Vyasa the historical origin of what has no
single historical origin. Of course Sukthankar was too much a
part of the Indian traditional culture not to have felt this, and the
difficulties in preparing a critical edition, which he listed in his
Introduction, bear witness to his uneasiness. But he failed to see
that these same difficulties required an altogether different
scientific approach. Actually his attitude was shared by many
Western scientists of the time and Sylvain Levi appears to have
been one of the very few dissenting voices in the West.

The only conclusion which suggests itself is that any locally
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accepted version is authoritative in its own right. It does not
mean that the Mahabharata or any widespread purana has no
unity whatever, but rather that its unity is to be found in the
meaning of the stories and not in their particular contents or
historical bearing. Thisis why the orthodox Hindu conscious-
ness has always found it so easy to accept wide variations in the
texts. Any scientific study should first of all preserve these
variations and determine the kind of socio-religious idea they
conveyed to people.

This is a sufficient indication of the method that should be
followed in bringing out crititical editions of this kind of literature.
The editors up till now have concentrated on the reconstruction of
a single text out of the several known recensions, but it is re-
cognized by everybody, including the editors themselves, that
such a text never existed. = It never represented the actual beliefs
of any particular group of people nor could it claim to stand for
the minimum common beliefs of the Hindus. For this reason
the main concern of the editors should be to publish not only the
different recensions as they are, but also, when necessary, the
different versions of each recension. It would be very useful if
the different texts could be published in parallel. Each version
could be “critically edited” to a certain extent, though flnal
certainty or a completely satisfactory text is impossible due to the
very conditions of oral literature. But this detailed critical work
should not be mechanically compiled just on the basis of the
known rules of critical editions. Though this is outside the

subject of the present paper, I would suggest that the manuscript
evidence be checked and stiengthened thrcugh consultations with
the people who, even now, have a first hand knowledge of the
epics and puranas.

A number of questions and objections may be raised in
relation to the above discussion. I purposely remained at the
level of generalities to make my point clearer, but this does not
mean that all practical difficulties have disappeared. It would be
very interesting indeed, and certainly worthwhile, if people who
have something to say in this connection cared to express their
opinions.
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We have completed our task of bringing the chronology
reported by Megasthenes into close rapport with that which is
based mainly on the Puranas. At this point the modern pundits
of the Puranas rather than the present-day historians may raise
their voices in protest. Their complaint would be not against our
case from both Megasthenes and the Puranic time-scheme for
Chandragupta I substituting Chandragupta Maurya in c. 325 B.C.
as Sandrocottus, but against some of the chronological implications
of equating 6777 B.C. with the first year of the period after
Prithu Vainya whom we have identified with the Greek ambassa-
dor’s starter of India’s royal lines, Dionysus,-
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THE MATHEMATICS OF THE FOUR YUGAS

The modern Purapic pundits may cry: «If Prithu’s
successor is put in 6777 B. C. the whole puranic mathematics of
the Four Yugas or Ages breaks down. The Puranas speak of a
recurring cycle of Four Ages, Chaturyuga— Krita, Treta, Dvapara
and Kali-whose lengths progressively diminish in the ratio 4:3:2:1.
The Kritayuga is allotted 17,28,300 years, the Treta 12,96,000,
the Dvapara 8,64,000, the Kali 4,32,000. The total or Mabhayuga
is 43,20,000 years. The sum of the first three Yugas is 38,88,000
years., If the Kaliyuga of the cycle in which we are living
started in 3102 B. C., as the Puranas hold, the Kritayuga of our
cycle should have started in (3102 +38,81,000 =) 38,91,102 B. C.
Manu Vaivasvata whom the Puranas put at the beginning of our
Kritayuga should therefore be in 38,91,102 B. C. and Prithu from
whora he was eighth in descent should be even earlier and not
just precede 6777 B. C. According to the Greek version of the
Purapic chronology the sum of the first three Yugas is less than
the (6777—3102=) 3675 years after Prithu. If the Kaliyuga has
gone on for over 5000 years and if only 3675 years went before it
up to Prithu, how shall we adjust the proportions of 4:3:2:1 as
between Krita, Treta, Dvapara and Kali ? If we accept the com-
panions of Alexander and their immediate successors as transmitt-
ing correct Puranic lore, we shall have to throw overboard the
time-honoured Yuga-mathematics.”

Our reply in brief has to be that when so much proof has
been shown of the Puranic origin of the Greek information the
sole course open to us is to take the Yuga-mathematics as foreign
to the ancient editions of the Puranas. In the opinion of A. D,
Pusalker,! the earlier versions which existed at the period of the
Bharata War and even those at the time of Megasthenes were
different from the extant ones which have come down with
inflation, omission, emendation and contamination during the last

2000 years and more. We may suggest that the Yuga-mathema-
tics found room in the Puranas after Megasthenes had derived his
information from them.

L. Studies in the L pics and Purinas (Bembay, 1955), Introduction, p. Ixvi,
3
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Referring to the whole complex of chronology which
includes not only the Four Yugas with their diminishing ratio and
their Sandhyas or connective intervals containing each a tenth of
a Yuga's period, but also fourteen Manvantaras (periods of
presiding Manus), each with seventy-one Chaturyugas (and a
surplus), a thousand of which Chaturyugas make a Kalpa (aeon),
a Kalpa being a day or night of Brahma and such a day or night
being equivalent to 1,20,00,000 years of the gods (divya) as against
4,32,00,00,000 years of men (manava)—referring to all these
details, Pusalker' says: “This chronological system...is purely
hypothetical and a later elaboration. The idea of four ages seems
to be an early one.” F. E. Pargiter? considers the division of
time into four Yugas to have had a historical basis but the
elaboration of it and the fitting of it into an amazing yet precise
scheme of cosmogony to be a subsequent speculative development.
A cogent pointer to the truth of Pargiter’s contention is : there is
a repeated reference in the Puranas® to the application of the
theory of the Four Ages to India alone and not to the whole
world. [Exclusion of the rest of the world argues that originally
these Yugas had nothing to do with cosmogony. Cosmogony
surely cannot be confined to India. Hence, in the eyes of both
Pusalker and Pargiter, while a fourfold pattern of the Ages can be
traced to India’s antiquity, the colossal numbers associated with
all the parts of it cannot be taken as integral to it.

And, actually, the extant Puranas bear signs of two distinct
stages in the material of their Yuga-system. As D.R. Patil*
informs us, Wilson® shows two systems of calculation observable
regarding the duration of a Kalpa in the Puranas : the original
and simple one equates a Kalpa to 1000 Mabayugas, the later
incorporates into it the Manvantaras also. It should then be
possible to think of the Yugas at a pre-cosmological stage when

1. Ibid.,lvi.

9. Ancient Indian Historical Tradition (London, 1922), pp. 175,

3. Pargiter cites : Brahmanda, 19, 20 ; Vishnu, ii, 3, 19 ; Linga, i, 52, 32.
4. Cultural History from the Vayu Purana (Poona, 1964), p. 195.

5, Vishnu Purana, translation, p. 24, fn. 6,
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the amazing mathematical conception of them was absent from
the Puranas.

Even the vestige of such a stage can be spotted as lingering
in the Purapas today, hinting at a flexible tradition in which the
Yuga-lengths could not be fixed beforehand but would depend on
certain significant circumstances and be shorter or longer according
to turns of history and complexes of events. Thus we read!
apropos of “the portion of the lord Visnu, which was born in
Vasudeva’s family and named Krspa” : “As long as he touched
the earth with his lotus-feet, so long the Kali age could not
encompass the earth.” (Visnu-Purana, IV, 24. 108-109) This
means not that Krishpa had to die in 3102 B. C. exactly after
864,000 years of the Dvaparayuga but that the Kaliyuga had to
wait for his death, and its advent was determined by a contingent
historical event with a psychological meaning rather than by a
fore-fixed mathematical necessity or destiny.

Is it, then, any wonder Megasthenes has none of the set
colossal numbers and yet A.A. Macdonell® is able to tell us:
“We...learn from Megasthenes that the doctrine of the four ages
of the world (yugas) was fully developed in India by his time.” ?
Such a situation has no un-Purapic colour. We should hardly
be surprised if the Puranas of ¢ 302 B.C, were themselves free
of those numbers.

SOME INDIAN VARIANTS OF THE YUGA-IDEA

At least we do not have to cast about very far in non-
Puranic Indian literature to realise that the idea of cycles and

even of a recurring fourfold cycle is not inseparably linked with
the numbers of the Puranas’ mathematics

J.B. Fleet® writes : “The original scheme of a Yuga seems
to have been in the decimal system of notation a cycle of 10,000
years (Atharvaveda, 8. 2.21).” R. T. H. Griffith! translates the

1. Pargiter, The Purana Text of the Dynasties of the Kali Age (Oxford,
1913), p. 75.

2. A History of Sanskrit Literature (London, 1928), p. 411, Macdonell’s
reference is obviously to Strabo’s Geography, Book XV, 1. 64,

3. Fournal of the Royal Asiatic Society, 1911, p. 486 s fn, 1.

4. The Hymna of the Atharvaveda (Benares, 1916), I, p. 390.
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cource of Fleet’s information: “A hundred, yea, ten thousand
years we give thee, ages two, three, four.” The sentence is rather
obscure, yet we may note that not only are 10,000 years made
limit but also Four Yugas are clearly enumerated. And, after
the rise to 10,000 years we cannot drop down to a piffing “decade”
or “igeneration” as “Yuga'. Four Yugas, substantial no less than
systematised, seem to be here.

The very names by which they have come to be known are
pretty ancient too. The Aitareya Brahmanas (VIL 15. 4), des-
cribing the merits of exertion, has the picturesque phrases : “A
man while lying is the Kali; moving himself, be is the Dvapara ;
rising, he is the Treta; walking, he becomes the Krita.”? Here
there is no explicit mention of Yugas. But to what are we refer-
red by means of those four terms ? It is common knowledge
that in Vedic literature different throws at dice, probably counted
tol, 2,3 and 4, were called Kali, Dvapara, Treta and Krita.
If the Aitareya Brahmana had the dice in mind, why is there no
inkling of the quantitative relationship of the numbers ? What
it does offer us is & qualitative gradation—the changes usually
attributed to the Yugas in a descending order of merit from Krita
to Kali are very suggestively present, vividly symbolised, in an
ascending form the other way round. What is at work on the
qualitative side is the same general turn of imagination as appre-
ciated by C. S. Venkateswaran? from the Puranas:® “The waning
strength and stability of dharma in the four yugas is graphically
depicted by representing it as a majestic bull which stood firm
on its four legs in the golden age of the world (krtayuga) and lost
one of its legs in the succeeding two yugas, tretd and dvapara,
to stand tottering on a single leg during the present kaliyuga.”
The Puranic image, however, has a quantitative side too, affining
it to the dicethrows. The Aitareya Brahmapa has the Yuga-
import in its progressive picture but without any hint of a ratio

1. A.A.Macdonell and A. B, Keith, The Vedic Index (London, 1912),

I, p. 193.

9. “The Ethics of the Puranas”, The Cultural Heritage of India, II (Cal-
cutta, 1962), p. 287.

3. Brahma, clxxv, 24 ; Linga, zxxix, 13,
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like 4: 3: 2: 1 in the reverse. Nor does it prompt the notion
that the years of the four divisions are equal in number. In fact,
the numerical issue is not involved in any shape: it is kept out
of sight and the sole Yuga-implying typefication is in terms of
quality.

The names, in direct association with the Yugas, are found
with a couple of variations—in the later yet sufficiently old
Sadviméa Brahmana (V. 8): Pusya, Dvapara, Kharva, Krita, If
so striking a feature as the Puranic ratio had gone with them,
some allusion to it would have been most likely—all the more
when such attention gripping lengths went with this ratio. We
cannot plead that the names’ being a little different renders all
comparison irrelevant and argues against the pre-Puranic presence
of a scheme like that of the Puranas but without their peculiar
trappings. Patil' tells us about the Puranas themselves: Instead
of Kali, at some places, Tisya is mentioned.” Paigiter* has
Puranic citations where Dharma does duty for Krita. "And, of
course, Satyayuga, is a well-known substitute for Krityayuga.
The slight discrepancies in the names do not interfere with the
impression that the Puranic peculiarities to which we are
accustomed have no vital, inevitable or obsessive relation to the
scheme as such.

Coming closer to the time of the Puranas we have the
Manusmriti (I. 68 ff) which, with all the usual names for the
Yugas and with the Puranic ratio, provides to us the following
table of years: Krita 4800, Treta 3600, Dvapara 2400, Kali
1200. If the years are divya, they amount to the Puranas’ table,
for each divya year equals 360 manava. But, as D. R. Mankad?®
remarks, “the years are not characterised as divya and therefore
they are taken as manava years”. This makes indeed a world of
difference. And, for the manava—interpretation, Mankad refers
us to Tilak as well as to “Aiyer who quotes on this point the

1. Op. cit., p» 4. The texts concerned are 1 Vayu, 24.1; 58,30 ff,

9. Ancient Indian Historical Tradition, p. 178. The text are : Brahmanda,

iii, 63, 121 ; Vayu, 88, 123 ; Harivaméa, 13, 761 ; Brahma, 8, 30;
Siva, vii, 61, 23.
3, Puranic Chronology (Anand, 1951), p. 313, with fn, 1.
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agreement of Roth, Wilking and others”. The manusmriti brings
in the word “divya’” only in regard to the total of the lengths of
the Four Yugas: 12,000 years. It terms this period “Divya
Yuga” and adds that 20C0 Divya Yugas make the day and night
of Brahma. Mankad discerns here “some distinct tradition™
preserved, giving new names to what are usually taken as Chatur-
yuga and Kalpa.,

Mankad® also stresses that the Mahabharata (Vana Parva,
188. V. 12-18), repeating the Manusmriti’s figures, does not name
the years divya or manava and therefére we should consider them
manava. S0, again, the numbers which resemble those that go
into the Puranas’ calculations have another significance and repre-
sent much smaller periods.

Two other references of Mankad’s® are important as well :

(1) According to Yaska’s Nirukta (14th adhyaya), Brahma's
day has 1000 Yugas and so has His night. The word used is
Yuga and not Chaturyuga or Kalpa or Divya Yuga. Thus the
designations employed be the Puragas for units of extreme length

are replaced by one which Puranically means a lesser duration,
and even the number given of these units is very moderate.

(2) Alberuni (I, p. 373) writes: “Brahmagupta says that
Aryabhata considers the Four Yugas as the four equal parts of a
Chaturyuga.” In the very epoch of the Puranas and among
eminent astronomers the fourfold scheme admitted of divergences,
and one of the most typical Puranic features—the diminishing ratio
of the Yugas—could be jettisoned.

The varied evidence we have cited from various times may
be summed up in a rough chronological order : “Much before the
extant Puranas, a cycle— apparently fourfold—was there of a
substantial number of years, which was yet far smaller than the
Puranic. The very names and attributes seen in the Puranpas for
the Four Yugas are fairly ancient and they are not associated
with any numerical convention. Under names slightly different
here and there—as in the Puranas themselves—the Four Yugas

1. Ibid., pp. 311-12. 2. Ibid., p. 312,
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were explicitly recognised in the epoch before these books but
with no recognition of any such fixed interrelated lengths as are
typical of the extant Puranas, Or else there was a scheme whose
unit of cxtreme length carried a name which Pwanically stood for
lesser span, and its numerical value was even less than the latter’s,
Where a scheme of Four Yugas, with the Puranic ratio as well as
names, existed, the numbers were not swollen out to the dimen-
sions found in the Purinas. The fourfold scheme, in the Puranic
epoch itself, had equal divisions instead of the Puranic ratio.”

The broad conclusion we arrive at along several routes is :
the Yuga-mathematics of the extant Purdnas cannot be regarded
as the only system of recurring Yuga or Chaturyuga entertained
in ancient India. A particular inference, as to what one may
expect as a possibility, is : since the regularly diminishing ratio
was not always kept and the stunningly vast numbers were not
always present, there could be anywhere a system in which the
numbers were smaller than the Puranic but resembled them simply
ni beirg unequal as between Yuga and Yuga.

Once again we may legitimately think of the Puranic
pundits, who were contemporary with Megasthenes, as being free
of the Yuga-mathematics that have come down to us. And, once
again, if Megasthenes starting with 6777 B. C. has none of the
huge numbers, he need not be adjudged un-Puranic.

THE SOURCE OF THE MATHEMATICAL SPECULATIONS

A. Cunningham has put his finger on the source of the
later speculations which have supplied us with the gigantic collec-
tive length of the Four Yugas. In doing so, he enables us to
catch the starting-point in time for the conception of this length,

He' says: “The present extravagant system...was an
invention of the astronomers, which they based on their newly
acquired knowledge of the precession.” Cunningham is talking of
the precession of the equinoxes. He informs us: the precession
rer year fixed by Parasara was 46.5 seconds and that by Arya-
bhata 46.2. The problem springing from these numbers was :

1. The Book af Indian Eras (1883) p. 4.
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given the precession, what would be the period of one revolution
through the whole circle of the ecliptic of 360 degrees ? As 60
minutes make 1 degree and 60 seconds 1 minute, to cover the full
circle of the ecliptic takes (360 x 60 x 60=) 1,296,000 seconds
divided by 46.5 or 46.2. To get rid of the decimal point we have
to multiply both the dividend and the divisor by 10, Then we get

years. As both the upper and the lower

65 O 462
4,320,000 4,320,000
155 154
numerator is exactly the number of years which goes into a Maha-
yuga, a set of Four Ages. The Mahayuga seems to have a link
with this astronomical figure. If we multiply by 155 Parasara’s

number of years for the run of the ecliptic and by 154 Aryabhata’s
number, we do away with the denominator and get simply
4,320,000 years as the period in which the ecliptic would be
circled 155 or 154 times. The Mahayuga appears originally to

terms are divisible by 3, we get years. The

have been conceived as such a period. Interestingly enough, the
same number of years, though with a different number of cycles
required, would be obtained if we operated with the precesgion of
49,8 seconds as determined by the Greek Hipparchus (c. 160-125
B. C), the pioneer in this field, or with the precession of 50.1
seconds accepted in Cunningham’s day (1883).1

Fleet® has mentioned some other possibilities than the one
put forward by Cunningham. But most of them have to do with
astronomy calculations connected with this or that astronomical
fact or belief. It is hardly to be doubted that the origin of the
Yuga.mathematics lay with the astronomers. And, if Hipparchus
is the first precessionist, the Puranic mathematics must have
evolved in the post-Hipparchus era or, at the earliest, the Hippar-
chus-era itself. Since Hipparchus was born ¢. 160 B, C., the time
in either case is after Megasthenes., So, in the ancient scheme
before the astronomers took it up, there may have been neither

1. The reason, of course, is that both these values, like the others, are
divisible by 3.
2, Op. cit., p, 492, fn, 2,
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the bewilderingly large durations nor the fixed proportions, and
the Yugas may have been distinguished according to historical
and psychological signs. There is, in consequence, nothing
incongruous in that the Krita Age of our present cycle should be
held by Megasthenes and the Puranic lore of his epoch to start
some time after 6777 B. C., which marks in our interpretation the
end of Prithu’s (or Dionysus’s) reign.

THE ORIGINAL YUGA-SCHEME AND THE INDIAN
GENERATION-UNIT

Basing ourselves on the concordance between the Greek
reporter and the original Puranas, we may try to construct the
fourfold scheme of ancient Indian traditional history, which must
have preceded the Yuga-mathematics of the astronomers.

We have seen' the extant list of 153 kings in “the inter-
mediate period” between Dionysus and Sandrocottus dividing
into two parts: (1) 33 after Prithu down to Sahadeva who,
according to the Puranic chronology, died in the Bharata War
of 3138 B. C. ; (2) 100 from the first member of the Barhadratha
dynasty after the War down to the last of the Andhra. In
dealing with the Four Yugas, the more apt division would be 54"
down to the Kaliyuga of 3102 B. C. and 99 onward from it. Now,
the period of the 54 is (6777-3102=) 3675 years. That of the
99 may be computed by counting from 3102 B. C, to 391 or 390
B. C., the dates we have found® most likely on Puranic evidence
for the end of the Andhra dynasty, We get 2711 or 2712 years.
Evidently, to have 54 kings for 3675 years and 99 for 2711 or
2712 is gross disproportion. We may reasonably hold that the.
right number of generations has been preserved for the years from
3102 B.C. onward—the period for which the Puranas claim detailed
knowledge—but that there are gaps for the earlier span of time.
Our conclusion is borne out by Pargiter’s analytic calculation of
94 generations from Vaivasvata to Sahadeva, and 95 to Somadhi
who succeeded Sahadeva in 3138 B. C, after the Bharata war,

1. Purana, January 1966, pp. 3033.
2. 1Ibid., pp. 10-12,

4
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We can count 95 generations from Vaivasvata to the Kaliyuga in
3102 B. C. As 7 names go between Prithu and Vaivasvata, these
95 generations actually stand behind (54-7=) 47 of our kings.
Again, as these 7 names, obtained on collation, have not been
challenged, we may accept them as being free of gaps. Then,3
behind our 54 kings, we get (95 +7=) 102 generations extending
over (6777-3102 =) 3675 years.

At first, there is some disproportion here also in comparison&
to the 99 generations for 2711 or 2712 years. But we must
remember one distinction between the two groups : the latter
group belongs to the Kaliyuga, the former to the pre-Kali period.
In the Puranic view, all things deterjorate in general in the Kali-
yuga. Hence a smaller generation-unit for that Age is quite a
natural concept, provided the comparative smallness is within
certain limits and leads to no grassness of disproportion, Actually,
the two units work out to : (1) very slightly over 36 years for the
pre-Kali period ; (2) about 27% for the Kali.

The rationale of the difference between the two units lies in
a consideration of what Indian books call the period of celibate
studentship, brahmacharya. K. V. Rangaswami Aiyangar' sums
up the information: “The longest period of Brahmacharya was
forty-eight years. The smaller periods stopped at thirty-six,
twenty-four and eighteen...” In very ancient times the upper
limit observed was the highest possible. Thus the Rigveda
(1. 89.9) speaks of Rishis living “a hundred autumns till their
sons become fathers in their turn”. If, not before he was 100,
a Rishi could see his grandchild who was the second generation
after him, he must have seen, not before he was himself 50, his
own child who was the first generation. 1f 100 is just a round '
number the generation-unit was in the neighbourhood of 50.
Obviously, the celibate student-life of 48 years was lived by a
Rishi; he would marry and beget at the age of 49. Everybody
could not be expected to emulate the Rishi’s example. Yet,
looking up to it, they would attempt their best and we may say

1. “The Samavartana or Snana (The End of Studentship)?, Prof. K. V.
Rangaswami Aiyangay Commemoration Volume (Madras, 1940), p. 55.
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that some would achieve 36 years and others 24, With 48 as
their model, they would endeavour to avoid the lowest period, 18.
The years, then, at which the married life of the householder
would begin would be 49, 37 or 25. The average drawn from
them by dividing their sum by 3 is 37. For very ancient times,
therefore, 37 years could be calculated as the generation—unit, a
number remarkably close to our “slightly over 36” for the pre-
Kali epoch,

In later times the highest period of brahmacharya would be
36 years and the next best 24 and 18. The beginning of 1he
householder’s married life would be at 37, 25 or 19. The average
comes (o 27 years—again a notable correspondence to our “about
271" for the Kali period.

Our reading of two particular generation-units in Puranic
thought is thus justified. But what clinches it is the material
we can gather from Megasthenes on the problem before us. He
is of help to us at three places in his report.

Arrian, basing himself on Megasthenes, has in his Indica
(I. IX), at the end of his chronological statement about the
number of years and the number of kings, the sentence: “The
Indians also tell us that Dionysus was earlier than Heracles by
fifteen generations.’” Here four things have to be remarked.
First, although the ¢‘generations” occur in the same context as
the “kings”, the two ideas cannot be put on a par. The number
of kings offered us carries no guarantee that it exhausts the
full roll of monarchs : it merely repeats what tradition has broadly
preserved., But, when generations are counted, they have to stand
as an unbroken series. Continuity without gaps is implied
here by tradition. We need not doubt that Megasthenes had in
mind the consecutive repetition of a certain numerical unit, as one
usually has when speaking of generations. Secondly, the reference
is clearly to an Indian generation-unit (“The Indians also tell us,).
Thirdly, it is certainly to the pre-Kali epoch : the time meant is
not very long after 6777 B.C. Fourthly, the unit, although

1, See Purana, January 1966, pp. 35-37. for the correct interpretation of
this sentence on the agsumption that Heracles was Krishna,
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specified as Indian and set in a context of remote antiquity is
mentioned by Megasthenes without any comment on its quanti-
tative value. Evidently, if it had been much at variance-either
on the short or the long side with the current Greek unit, he
would have felt obliged to add an enlightening gloss. So, could we
but know what the Greek unit was in about 302 B, C., we should
be not far off from the Indian which was conceived as proper to
the pre-Kali epoch.

Herodotus, the Greek historian shortly preceding Megas-
thenes, writes of reckoning “three generations as a hundred years”.
This means 33% years to a generation. Hence the Indian genera-
tion applicable to the pre-Kali time must be either 33% years or
so near them as to call for no differentiating observation. If
Megasthenes received from his Indian sources even 30 years on
the one hand or 37 on the other, that generation-unit would vary
as little from the Greek number as would make no matter. A
conjecture by us that he was close to our “slightly over 36 years”
would be perfectly in order.

And indeed we have from another place in Megasthenes a
numerical implication which is close to the Greek average and as
good as agrees with ours, It is there just in passing, but applies
directly to the pre-Kali epoch. Arrian’s Indica (L. VIII) registers
that the successor of Dionysus reigned for “fifty-two years” and
the successor’s son for “twenty”. No other regnal period is
given ; but these two added together make 72 years and yield an
average of (72-~2=) 36 for the generation-unit.

To this pre-Kali unit a third place in Megasthenes indirectly
yet concretely points. Not only that; we get also a pointer here
to a different generation-unit applying to the period of the Kaliyuga,
including Megasthenes’s own day in India. Strabo (XIV. 1. 59),
paraphrasing him, tells us that among the Brahmanas the student-
life extended to thirty-seven years, after which the married
householder-life started. Now, this number is just a tiny bit at
odds with one of the Indian figures we have cited for the brahma-
charya period. Unquestionably a mistake has crept into Strabo’s
report. Instead of saying that the householder’s life began for
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Brahmanas at 37, he has said that the student’s terminated for
them at this age. But, from the fact that a stretch of 36 years
of studentship has traditionally been deemed an arduous discipline
in the Kaliyuga, actually the extreme according to the Manusmriti
(III, 1), and from the fact of the Brahmanas being picked
out for mention by Megasthenes apropos of the 36 years, we
may infer a distinction in discipline between this class and the
others. The classes less prone to religion must be confining their
studious celibacy to the lower periods—24 and 18 years. Married
life would commence for them not at 37 but at 25 or 19, And,
as we have already found, the average generation-unit resulting
from these three figures is 27. To Megasthenes’s own day in our
country as well as to the Kaliyuga in general the generation-
unit applicable is implied to be hardly more _than this, while
the exceptional practice of the most dharma-inclined class, the
Brahmanas, shows what the average generation-unit was ascriba-
ble to the pre-Kali antiquity.

If the 36 years gathered from Arrian and the 37 derived
from Strabo are looked upon as alternate truths of that antiquity
we strike the balance of 36% years as the overall truth of it.

Thus probing Megasthenes, we see him essentially at one
with our reading of the Puranic mind. And we may move on to
determine the original scheme of the Yugas. With 6777 B.C.
against the seventh name before Vaivasvata and with each gene-
ration about 36 years, we can at once fix the start of the Four

Ages which were initiated by Vaivasvata. Seven generations
are about (7 x36=) 252 years. So the Kritayuga must open
in e. (6777—252=) 6525 B.C. Our next step is to ask what events
would go to distinguish and separate the Four Ages.

Pargiter' writes: “It is a commonplace of history that great
wars, conquests or political changes put an end to one age, and
usher in a new age, or mark the transition from one age to
another ; and so the Mohammedan and the British introduced new
ages into India. It is natural therefore to surmise that similar
changes occurred and were so regarded in ancient India, and

1. Op. ¢it. pp., 176-77,
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indications of this are found in tradition, The end of the Dvapara
age is admittedly marked by the Bharata battle, for it is declared
that the battle occurred in the interval (sandhya) between the
Dvapara and Kali ages...Tradition speaks also of an earlier time
of great destruction and misery, when the ksatriyas were well-nigh
exterminated and North India was plunged into grievous calamities,
and brahmanic fable attributes that to Rama Jamadagnya,
though ksatriya tradition shows it really occurred in consequence
of the devastating raids of the Haihayas, from which Sagara
delivered the land and restored peace... There is no later similar
period of calamity that suggests itself as a change of age, but
tradition treats Rama’s destruction of 'Ravapa and the Raksasas
of the Dekhan and Ceylon as an epoch of signal vengeance upon
evil foes”

Pargiter’s table of genealogies indicates that the three
periods of destruction divide the whole duration of time from the
Krita Age to the end of the Dvapara into three parts of not very
unequal length which might very well constitute three Ages.
He continues: “This division accords with what tradition says
about the transition from one age to another. Krspa lived at
the time of the Bharata battle and the close of the Dvapara age.
Rama Dasarathi lived in the interval between the Treta and the
Dvapara ages. To Rama Jamadagnya is assigned the same
position, and the references say he lived in the Treta age, and
smote the ksatriyas in the interval between the Treta and
Dvapara ages. But this was Rama Dasarathi’s position ; and
that particularization is clearly wrong, for Rama Jamadagnya
was avowedly prior as shown by the synchronisms in Chapter
XIII, and the allegation that he destroyed all ksatriyas off the
earth twenty-one times (really the long-continued Haihaya
devastations) is wholly incompatible with the story of Rama
Dasarathi. It is obvious that Rama Jamadagnya belonged to
the interval between the Krta and Treta ages, when in fact the
Haihayas had their dominion, and the references should be to
the Krta age and that interval! The Krta age then ended with

1. Patil, Op. cit.,, p. 76, with fn. 12, is able to cite the Viyu Purana
(99.449) as putting Rama Jamadagnya’s work in the Kritayuga.
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the destruction of the Haihayas; the Treta began approximately
with Sagara and ended with Rama Dasarathi’s destruction of
the Raksasas; and the Dvapara began with his reinstatement
at Ayodhya and ended with the Bharata battle: so that, taking
the numbers in the table of genealogies, the division is approxi-
mately thus, the Krta Nos, 1-40, the Treta Nos. 41-65, and the
Dvapara Nos. 66-95.”

Whether or not we agree with Pargiter’s watertight com-
partmentalisation of Brahmanic and Kshatriya traditions, his
playing down of the former and his substitution of Sagara for
Rama Jamadagnya as the historical destroyer at the Krita’s
end, his demarcating lines for the Four Ages are very persuasive.
So, utilising the 36 years and slightly over per generation at our
disposal, we may affirm that the Krita Age covered (40 x 36)
1440 years plus X, the Treta (25 x36=) 900 plus X and the
Dvapara (30 x 36 =) 1080 plus X. They total 3420 years and
a small excess. What the excess comes to can be decided by
deducting 3102 B.C. (the start of the Kaliyuga) from e. 6525 B.C.
(the start of the Kritayuga). The result is about 3423 years,
which is 3 years more than 3420. 'We may distribute the 3 years
equally among the three Ages, so that our final account gives
1441 for the Krita, 901 for the Treta, 1081 for the Dvapara.
Then, as our Krita began in ¢. 6525 B.C., we should begin our
Treta in e, (6525-1441=) 5084 B.C. and our Dvapara in e, (5084-
901=) 4183 B.C.

For clarity’s sake we may draw it all up in tabular form,
The Puranic Yugas in the time of Megasthenes must have been
roughly :

Krita, starting 6525 B.C., running 1441 years ;
Treta, starting 5084 B.C., running 901 years;
Dvapara, starting 4183 B.C., running 108t years;
Kali starting 3102 B.C., running ? years,

THE RUN OF THE KALIYUGA

The qustion-mark for the run of the Kaliyuga has to be
paid a little attention, According to current Purapic thinking,
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the Kali has kept running from 3102 B.C. for over 5000 years.
Of course, in a flexible scheme such a length is not utterly
anomalous, but a more natural denouement would consist in a
smaller span. And that is precisely what a glance at some
points in the Puranic material prompts us to propose.

Both the Vishnu and the Bhagavata have the phrase which,
in Pargiter’s translation,! we have noticed apropos of the problem
whether the motion of the Seven Rishis’ cycle is forward or
retrograde : “...starting from Nanda, this Kali age will attain
its magnitude.” The Nanda spoken of is, as we already know,
Mahapadma. And his coronation, according to the Puranas, we
have fixed as 1500 years after Parikshit’s birth in 3138 B. C.
From the Kaliyuga of 3102 B, C. he would be 1464 years away.
Now, if with his coronation the Kaliyuga attained its ‘‘magnitude”
(vriddhi), we may fairly say it was past its half course and began
to be on the way to its culmination, its end. In less than double
1464 years we should have its whole run. As the double is
2928 years, somewhat before (3102-2928=) 174 B.C. the

Kaliyuga would come to a close.

This would be in excellent conformity with our table of
Yugas. Our next step is to see what direct support the Puranas

give to our line of thinking.

First, let us observe the “Evils of the Kali Age” in Pargiter:*
“There will be Yavanas here by reason of religious feeling, or
ambition, or plunder...Massacring women and children and Killing
one another, kings will enjoy the earth at the end of the Kali
age. Kings of continual upstart races, falling as soon as they
arise, will exist in succession through Fate. They will be
destitute of righteousness, affection and wealth. Mingled with
them will be Arya and Mleccha folk everywhere...” Then let
us note what the Avatara Kalki, who is supposed to come and wind
up the Kaliyuga, will do. We learn from Patil® that this Avatara

1. The Purana Text of the Dynasties of the Kali Age, p. 5.
2. Ibid., p. T4
3. 0. dit., pp. 75 ; 307, No. 842,
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of Vishpu will annihilate various peoples such as Yavanas and
Tusharas and other Mlechchhas and after his victorious career,
he will give up his life at the confluence of the rivers Ganges
and Yamuna.

Now we may pick out some details of the period in the wake
of the Andhras (Satavahanas), the dynasty shortly preceding the
Guptas. The Puranas' mention kings of several races, mostly
Mlechchhas, and the second of the two lists is headed by 8
Yavanas and 14 Tusharas. After enumerating many other rulers,
the Purapas® remark : “All these kings will be...niggards in
graciousness, untruthful, very irascible and unrighteous.”

Surely, there is parallelism between all this state of affairs
and the evils “at the end of the Kali age”. And we come across
a very suggestive phrase in the same post-Andhra context. After
mentioning “the kings of Nisadha®, the Puranas ®say that they
“will exist till the termination of the Manus”. Pargiter® enters
the footnote : “Or perhaps ‘as long as Manu’s race’.” Tradition-
ally, a Manu starts a series of roughly 71 Chaturyugas, is the
father of the race living in it and presides over it, till its
‘termination. In any of these Chaturyugas his race could well be
called “Manus”. And our phrase would seem to mean that the
dynasty of Nisadha in the immediate post-Andhra time would
continue up to the present Chaturyuga’s end. But then the end
should not be very far. Everything indicates, though fragmen-
tarily, that the Kali Age is drawing towards its culmination at
this time,

And what makes the indication most vivid, most definitive,
is a passage which is the centre-piece, so to speak, of the whole
account. Here we encounter an extremely striking figure whose
name has many versions. It is a compound whose first part is the
same in them : Visva (World). The second has : sphatika, sphati,

1. Pargiter, Op.. cit,, ps 72.
2. Ibid., p. T4
3. Ibid,, p.78.
4, Ibid,, fn. 11,
5
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sphani, spharni, sphini, sphiirji or sphiirti'! We may quote the
passage from Pargiter :* “Of the Magadhas the king will be very
valiant Visvasphani. Overthrowing all kings he will make other
castes kings... Vi$vasphani the magnificent will be mighty,
Visnu’s peer in battle... After gratifying the gods, the pitrs and
brahmans once and a_ain, he will resort to the bank of the Ganges
and subdue his body ; after resigning his body he will go to Indra’s
world.”

No historical post-Krishpa figure in the Puranas is suggested
to be divine as is this king. Like both Krishna and Kalki he is
equated with Vishpu, and he is a conqueror like them, and his
death most explicitly resembles Kalki’s. Certainly a mysterious
Avatara is before us. If, from the many versions of his name, ;we
take Viévasphiirti we get a very significant appellation for an
Avatara : sphurti® can mean “breaking forth visibly, sudden
appearance or display, manifestation”. What can be more apt
than “World-Manifestation” ?  We are reminded at once of
Vishnu's Visvartipa, “World-Form”, And, as the very period in
which Visvasphiirti is thrown into relief reflects in general the
description of the Kaliyuga’s end, a Kaliyuga would seem to have
reached its close with an Avatara of Vishnu just before the Puranas
started taking their present shape with “Kings born of the Gupta
race”’* among the last to be mentioned.

Here a small clarification may be made. We must not
exactly equate Vi§vasphiirti with Kalki. Kalki, of the Puranas
as we have them today, is a figure by himself, and they conceive
him without conceiving Viévasphirti as an Avatara. The latter’s
Avatarahood is no part of the existing Puranic scheme of the Kali-
yuga's end. It belongs to the context of a close of the Kaliyuga,
that was once envisaged but later got hazed off and is now
overlooked. ViSvasphiirti is not Kalki: he is only like him in

1. M. Monier-Williams, 4 Sanskrit-English Dictionary (Oxford, 1899),
p. 994, col, 1.

2. Op. cit., ps 3.

3. Monier-Williams, Op. cit., p. 1271, col. 1.

4. Pargiter, Op. cit., p. 73,
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some essential traditional attributes and actions. There is
resemblance, not identity.

But who could Visvasphiirti be and what should be his date
closing the Kaliyuga ? A bell is rung in our minds the moment
we read the whole Puranic sentence about the Gupta kings. We
find associated with them, as with Vi§vasphiirti, not only the
Ganges but also the Magadhas. The Magadhas link him very
intimately indeed with the Guptas, For, in the post-Andhra
epoch it was only the Gupta conquerors who had, like Visva-
sphiirti, the Magadhas as the seat of their empire.

Mankad® has argued that this mysterious figure is none
other than the greatest conqueror among the Guptas, the hero of
the Allahabad Pillar Inscription, tbe overthrower, uprooter or
paramount lord of many kings: Samudragupta, son of the dynasty-
founder Chandragupta I. Mankad has also shown Samudragupta
as fitting very satisfyingly into the chronological sequence conjured
up by the Puranas’ list of kings—Vindhyasakti, Pravira, etc.—
soon after the Andhras and before Vidvasphiirti. And, to confirm
and crown the comparison from the religio-spiritual angle, we
may cite some observations of D. C, Sircar® on Samudragupta :

“The Allahabad Pillar Inscription...represents him actually
as the god Visnu in human form. Samudragupta is described as
equal to the four loka-palas, viz. Kubera, Varupa, Indra and Yama
and also as ‘one who is a mortal only in celebrating the obser-
vances of mankind, but is otherwise a god dwelling on the earth’.
This no doubt refers to the conception of a divine king similar to
that found in the Manw Smrti (VII. 4—8). But more important
is another passage of the same record in which Samudragupta is
represented as identical with the achintya purusa or inscrutable
Being, i.e. Visnu, who is ‘the cause of the prosperity of the pious
and the destruction of the wicked’. It is quite clear that thijs
passage is an echo of a verse of the G#ta (IV. 8) which refers to

1. Op. sit., pp. 269-72,
2. “Early History of Vaignavism”, The Cultural Heritage of India, IV
(Calcutta, 1956), p. 131,
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the descent of God on the eérth, in human form, for protecting
the pious and destroying the sinners,”

Surely, warrior Samudragupta, Vishnu on earth, is very
much like Vidvasphiirti, “Visnu’s peer in battle”. And, as the
terminator of a Kaliyuga and the initiator of a Kritayuga, he is
exceedingly appropriate. “There can be no doubt”, writes R. C.
Majumdar,® “that Samudragupta ushered in a new age in the
history of India.” And Majumdai® calls the era Samudragupta
“heralded...in Aryavarta” the “Golden Age which inspired suc-
ceeding generations of Indians and became alike their ideal and
despair”, In the reigns soon after Samudragupta’s, the very term
“Kritayuga” was in the air. Several inscriptions of Gupta times
show its popularity.® How compellingly the presence of a Golden
Age was felt may be seen from an inscription® during the reign of
Samudragupta’s grandson Kumaragupta I. It is said to be made
by “Dhruvasarman, who follows the path of the customs of the
Krita age...”

So much for the evidence of the Purapas and modern
historians. What do the Greeks have to communicate ? Strabo
(IL. 1.9) calls the son of Sandrocottus “Amitrochates”, and Athe-
naeus (XIV. 67) “Amitrachates”. “Amitrachates” can be equated
to “Amitrachchhetta” (*Mower of enemies”), reminding us of the
name often applied to Samudragupta by his successors : “Sarvara-
jachchhetti” (“Mower of all kings”). ‘‘Amitrochates’ could be,
as B. M. Barua® opines, *Amritakhada” (“Eater of ambrosia”) a
designation most apt for 'the Allahabad Pillar’s “god dwelling on
the ecarth” and achintye pwrusha in human form, The Greek
view, therefore, of the son of Sandrocottus accords both with the
warrior-side and with the Avatara-side of the son of Chandra-

gupta L. And it has the special value of suggesting independently

1. The Classical Age, edited by R.C.Majumdar and A. D. Pusalker
(Bombay, 1954), p. 15, 2. Ibid., p. 16.

3, Patil Op. ¢it., pp, 198, 200, referring to Bulletin of the Deccan College
Research Institute (Poona), 2. 163,

4, Corpus Inscriptionum Indicarum, III, The Gupta Inscriptions, No, 10,
Plate V, pps 445, :

5. Afoka and His Inscriptions (Caleutta, 1946), Part I, pp. 46-47.
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a place for Samudragupta in the post-Alexanderine era. One
more pointer it provides for the identification of Sandrocottus
with Chandragupta I and fixes more firmly the Purapic Kaliyuga’s
termination in the very era for which we have contended by
equating Vidvasphiirti with Samudragupta.

Now we may reach out to the precise date. Samudragupta’s
son Chandragupta II became king in the 56th year after his
grandfather had established the imperial dynasty.! So Samudra-

gupta’s death must have occurred in ¢. (325-56=) 269 B. C. We

may take e. 269 B.C. as the end of the Kaliyuga which commenced
in 3102 B. C. Then we get about (3102-269=) 2833 years for
the Kaliyuga’s full run, a time-span in just the right relation to
the limit of 2928 years (leading to 174 B. C.) which we deduced
for that run on the basis of the 1464 years marking in the Puranas
the Kaliyuga’s vriddhi.

Thus we obtain from the Puranas the traces of a tradition
about the return of the Kritayuga, which the latter pupdits must
have lost in view of the numerous mishaps the country suffered
not long after the reign of the fifth Gupta emperor, Skandagupta,
and whose loss made them look forward to Kalki in the remote

future.

This tradition’s count of the Kaliyuga sits with fair symme-
try within the pattern of unequal and moderate Ages we have
reconstructed as likely in the milieu of Megasthenes in ¢. 302 B.C.

THE EVIDENCE OF MEGASTHENES ABOUT THE
CHATURYUGA

And when we turn to Megasthenes we discover in general
terms exactly what we should expect him to gather from the
Puranic lore of his day. He would not be able to report in e.
302 B.C. anything answering to the passage on Visvasphiirti,
He would actually have had to be ambassador to Chandragupta II
and not Chandragupta I if he was to collect from the pundits the
substance of that passage. At the close of the 4th century B. C.

1. Sirear, “The Vikrama Saivat?, Vikrama Volume (Ujjain, 1948), p, 584,
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he should be in the position only to convey to us, with his back-
ground of a chronology starting before Manu Vaivasvata, the idea
of a whole cycle completed in the far past and of another one
begun long ago and now in a state fraught with omens and fore-
bodings of the end, corresponding in its own way to the condition
the Puranas feel in the post-Andhra epoch during which,
amidst a lot of strange vicissitudes, the Gupta dynasty had
arisen. As a whole, Megasthenes’s scheme should be pliant,
historically rather than mathematically oriented.

Strabo (IX. 1.64), believed to be paraphrasing Megasthenes,
recounts the speech of the Indian ascetic Calanus to Alexander’s

messenger Onesicritus.

“In olden times the world was full of barley-meal and
wheatenmeal, as now of dust ; and fountains then flowed, some
with water, others with milk and likewise with honey, and others
with wine, and some with olive oil ; but, by reason of his gluttony
and luxury, man fell into arrogance beyond bounds. But Zeus,
heating this state of things, destroyed everything and appointed
for man a life of toil. And when self-control and the other
virtues in general reappeared, there came again an abundance of
blessings. But the condition of man is already close to satiety

and arrogance and there is danger of destruction of everything in

existence’,}!

Obviously, the words of Calanus begin with a reference to
a Kritayuga (or Golden Age). They pass on to a time of destruc-
tion just before a return of the Age of abundance, a Kaliyuga
before another Kritayuga. And they conclude with an awareness
of everworsening circumstances of g contemporary Kaliyuga under
the threatening shadow of a new divine destruction. There can
be no doubt that Calanus speaks, in an abridged or telescoped
form, of two Chaturyugas, a group of pre-Vaivasvata Four Ages
already gone and the next group seeming to draw towards its
culmination in his own day-that is, during Alexander’s invasion of

L. The Classical Accounts of India, edited by R, C. Majumdar (Calcutta,
1960), p. 277, .
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India in what, according to the Puranas, is the post-Andhra epoch
with the rise of the Guptas in the offing.

A broad or overall characteristic of the account is: the
change of Ages is due to changing human traits and attitudes
(man’s “gluttony and luxury”, his “self-control and the other
virtues”). The “*blessings” of Zeus as well as his punitive judge-
ments follow upon historico-psychological events. Nothing is made
dependent on predetermining mathematics on a cosmological scale.

Thus Megasthenes and the Puranas can be shown to stand
in accord in the matter of the Four Ages and we need not let the
astronomical Yuga-mathematics trouble us. We have answered
the single query relevantly cropping up after we had completed
our task of proving the chronology of Megasthenes to be the old
Indian one and to be based at its lower end in the historical fact
of the accession of Chandragupta I of the Imperial Guptas to the
throne of Pataliputra in ¢. 325 B. C.
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KAPALA-MOCANA : AN ANCIENT HOLY PLACE
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Kapala-mocana! is situated on the eastern bank of the

Sarasuti®, about 15 km. north-east of Jagadhari in the Jagadhari
tahsil of district Ambala, Haryana Prant. It lies on
Jagadhari-Dhanaura metalled road and can also be approached

the

I. Sometimes written as Gopala Mocan algo, e.g., in the Ambala

District Gazetter (ADG), Lahore 1925, p, 143,

2. It has been identified with the ancient Sarasvati river,
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from Sadhaura, nearly the same distance north of it as Jagadhari,
by a metalled road which joins the Jagadhari-Dhanaura road
near Bilaspur, about 3 km. south of it. Kapala-mocana is an
ancient holy place of the Kurukshetra region. Its antiquity is
evidenced by its numerous references in the Mahabharata and
the Puranas and the archaeological remains it has yielded.

Its Name :

Earlier, this place was called Audanasa or Sukra tirtha
after USana or Sukra who, having propitiated the God, was per-
fected here and attained the status of a planet’® The noble
Sukra performed severe austerities and planned the battle between
gods and demons at this very place.* The legend of naming it
as Kapala-mocana has been given at length in the Mahabharata
and the Vamana Purapa.’® It is told that while living in the

3. SRAT 7 Gfgg Arvey TWeET |

TEHEAY=AT @ qeq e JaAT 0
Vamana Purana (VP), XLII, 25, Also see
VP, XXXIX, 1.

4. T qF U FEAT GAICHAT |
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Mahabharata (Mbh.), Critical edition IX, 38, 6.
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Dandaka forest, Rama severed the head of a wicked raksasa
in a public place; the segregated head leaped up and of its own
accord, struck the thigh of the sage Mahodara (Rahodara accord-
ing to the VP.) who was roaming in that great forest. With the
skull of the r@ksasa clung in his thigh, the sage felt much diff-
culty in visiting temples and pilgrimages. However, he visited
all the holy places of the world somehow and narrated the story
of his affliction to all he met. But he could not get rid of the
skull anyway. Then hearing from some other sages that the
most excellent and famous Ausanasa tirtha on the bank of the
Sarasvati is the destroyer of all sins and the best place for the
attainment of prosperity and welfare, he went to the Audanasa
tirtha and sipping the water from the palm of his hand, took bath
in the holy waters of the Sarasvati. With the touch of the
holy water while taking bath, that skull left his thigh, dropped
in the water and disappeared. Thus released by the skull, the
sage felt much pleasure. The pious and grateful sage returned to
his hermitage happily and narrated the whole account to aj] the
sages who lived there. All those sinless sages went there and
named the place as the Kapala-mocana tirtha,

There is another legend also.® It is said that the god Siva,
in order to rescue Sarasvati who was being chased by Brahma,
struck off the latter’s head. A lock of Brahma’'s hair was left
in his hand and his body was blackened. Siva could not cleanse
himself for a long time. One night he was resting in a cowshed
where he over-heard a conversation between a cow and her calf.
The calf revealed its intention of killing the master, a Brahmana,
to avoid being castrated. The cow tried to dissuade the calf

afsg: ==l AT aaaredeer e |
T & forer e qawar Sawes: |
AR S1q: Foang aifaad |
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Mbh., IX. 36, 11-20; VP., XXXIX, 5.14,
6. ADG, p. 143,
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from the sin of Brahma-hatya, but the calf answered that it knew
of a sacred pool where it could cleanse itself from that sin, Next
day, the calf killed its master as a result of which the bodies of
the calf and cow were blackened. The blackness, however, was
cleansed by taking a bath in the Kapala-mocana. Siva also
followed their example and was likewise cleansed. The waters
of the Kapala-mocana are said to have retained their virtue
since then and are considered to be more efficacious than the
waters of the Ganga at Haridvara’.

ITsS IMPORTANCE AND SANCTITY :

Kapala-mocana has been described as famous in all the
three worlds—fqg-@ﬁ%g ‘r'erfiaqs. It is the destroyer of all sins—
Hé"ﬂm\ﬁ\’-ﬂ{f and a man gets rid of the sin of the murder of a
Brahmana by taking a dip here.® Those who worship this
excellent tirtha attain the highest position and the one who
performs a §raddha with faith in this tirtha, doubtlessly liberates
all his forefathers.” The person who worships this holy place on
the fifth day of the fortnight becomes affluent.®* A man gets
rid of all the possible since of life here and attains salvation® It
was here again that Sukra performed severe austerities and
planned the battle between gods and demons ;" it was here that
Uéana attained the status of a planet.”® This tirtha was visited
by Parasurama.’® It finds mention as a holy place elsewhere also."

7. Cf. Garuda Purana, LII, 6.
8. Mbh, IIL, 81, 11617 ; Padma P. I, 27, 2¢ ; Matsya P. XXII, 29,
9. Mbh, IIL 81, 118 ; PP L 27, 26.
10. Garuda P., XLII, 6.
11. VP., XLII, 2627,
12. VP, XLII, 24.
13, gfemrqd FEAR  TTEReHERAA: |
gt At 9L 971 aqt AEad g 0
VP., XXXIX, 2.
14, VP., XXXIX, 1 and XLII, 25.
15, Mbh, IX. 38, 6.
16. Mbh, IX, 38, 4.
17. VP.,1II, 49.51 ; MP, XXII, 31 ; Brihannaradiya P. II, 65, 105.6 &
121 ; ete.
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THE TIRTHA :

Kapala-mocana is a natural hollow near the bank of the
Sarasvati river which has been dammed up to form a Kunda or
pool. On the eastern side of the kupda near the edge of the
water, there is a rough weather-worn stone, about 20 inches square
and 8 inches high bearing a very crude representation of a human
skull at each of the four corners.® The people who do not know
the actual Kapala-mocana story, hold it to be the real Kapala-
mocana which gives the name to the pool also. Another weather=
worn stone is called Gui-bacha, or the “Cow-and-Calf” from its
general resemblance to their forms® This must have been a
rough representation of the other episode of the baptism of
this tirtha.

Two miles north of Kapala-mocana there is another hollow
of the same kind known as Brahma-Kupda. To the south of the
Kapala-mocana also is a sacred holy tank called Rina-mocana-
a square of nearly 500 feet, the north and west banks being faced
with stone steps®. Ripa-mocana finds mention in the Vamana-
Purapa.®

ITS ARCHAEOLOGY :

There is a high mound immediately on the bank of the
Kapala-mocana tank and just over the Kapala-mocana stone,
It is about 100 feet square at base and seems to consist of a solid
mass of bricks with some fragments of stone.” Cunningham
discovered two fragmentary inscriptions and some ornamental
stones which formed part of an old temple in the Gupta period as
indicated by the characters of the inscriptions and the designs and
execution of carvings on the ornamental pieces which are similar
to the style to be seen at Bhilsa and Eran.® Many {ragments of

18, Sir Alexander Cunningham, Archaeological Survey Report (GASR),
X1V, pp. 75-76.

19. Ibid.

20, Ibid.

21. VP.41, 61,

22. Cunningham, op. eit,

23, Ibid., p. 77,
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carved bricks, of small size, were also found. Amongst the
numismatic finds were three coins, one being a small silver piece
of Indo-Sassanian type with the letter m between two attendants

at the fire-altar and the other two common copper coins of Samanta
Deva.*

Rodgers procured a hemidrachm of Strato and several
coins of Menander in the bazars of Sadhaura. He was informed
by the local people that those coins had come from Kapala-
mocana.® Rodgers mentions the ruins and remains of temples
consisting of sculptured fragments dug up on the site of the
present buildings or in their immediate vicinity. The sculptures
were chiefly of Hindu gods, but some of them were architectural
ornamentations and were exceedingly beautiful.?® The present
writer, in his exploration of the site, saw the remains of an old
temple lying burried in the ground, some carved stones fixed in
the walls of modern buildings, rough and worn-out sculptures,
not able amongst them being the figures of Gaja-Laksmi and
Ganesa, lingas and portions of carved stone pillars lying here and
there near the Kapala-mocana tank,

From its numerous references in the Mbh. and various
Puranas and the archzological remains it has yielded, it is clear
that Kapala-mocana was an important holy place in ancient
times. It is still visited by many pilgrims from the surrounding

area every year but its importance seems to have been amply
diminished now.

24, 1Ibid., pp. 77.78. _

25. C. J. Rodgers, Revised List of Objects of Archacological Interestin
the Pupjab, (Lahore, 1891), p. 53.

26. Ibid. j
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It is known that the Padma-p. was originated first in Pugkara
(near Ajmer) but gradually its contents were enlarged by writers
belonging to different parts of North India. A vast territory from
Gujrat to Assam appears to be the place of its composition. The
Srsti-khanda was composed in Gujrat while its appendix i. e.
Dharma-p. in the eastern part of India. It can be noticed that
it took at least 800-1000 years for this Purana to reach its present
shape. It is, therefore, that the value and interest of this monu-
mental work as a record of social and religious history should be
carefully studied. We propose to discuss very briefly here the
state of society as recorded in the Padma-p.
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FOOD AND DRINK

The Puranic lists of different kinds of food and drink are
not only more elaborate than the number and types of food
available in the Rgveda, the Brahmanas and the Jatakas, but as
they contain quite a number of new and obscure terms referring to
different kinds of foods, they deserve our most careful considera-
tion, Among the food grains mentioned in the Rgveds, we find
indirect references to yava and dhanya.! There should be no
hesitation in holding that these two constituted the principal food
of the people. But in times of the Brahmanas we find a few
more articles added to the list of food suggested in the Rgveda,
Thusin the period of the Brahmanas, the people developed the
habit of eating vrihi, priyangu, tila, godhiima and masa.? In the
Jatakas, sixteen names of field-crops have been mentioned.® But
in this Purana there is a good deal of references to the different
kinds of corn and varieties of fruits. People were in the habit of
of taking vrihi, yava, godhiima, agu, tila, priyangu, kobidara,
koradisa, cinaka, masa, mudga, masiira, nispava, kulattha, adhaka,
canaka and sana.* These seventeen kinds of corn were produced in
fields adjoining to the villages. Besides these there were some
other corn which were largely cultivated in some arable lands in
the forests. These were Syamaka, nivara, jartila, gavedhuka,
venuyava and markataka.® Among these products of fields,
godhuma, yava, vrihi, tila, masa and canaka constituted the prin-
cipal foods of the people in general.® Godhiima in particular was
very much liked and some cooked food, prepared from it was
often offered to Lakgmi, the goddess of wealth.” Apart from
these principal foods there were two other things which were loved
and liked by the people. They are cocoanuts and payasa (a
preparation of rice boiled with milk and sugar).! Clarified butter,
Cf. Cambridge History of India, Vol L, pp. 99101,

D. R, Patil, Cultural History from the Vayu-Purana, p. 211,
Ratilal Mehta, Pre-Buddhist India, p. 19.

Srsti-khanda, 3. 137-138,

Srsti-khanda, 3. 141.

Uttara-khanda, 60. 25-26,

Brahma-khanda, 11. 41.
8. Uttara-khanda, 26, 37, 39,

Ne e e -
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oil, salt, curd, ksira and guda were the principal means of cooking
food.” Among the drinks honey deserves special mention. Rgvedic
Indians used honey with food.” Honey is mentioned in the
Satapatha Brahmana s the lifessap of the sky.* The Atharva-Veda
includes it in its list of Madhuparka.® According to the Padma-
p. honey is the most favourite drink. Wine and other liquors,
sugarcanes, vegetables and varieties of [ruits also were taken by
the people.’® Tambiila i. c. betel (piper betle) was freely used.!

There were prohibitions in taking some foods. One should
never eat chatraka (mushroom-the common name of certain fungi),
nalika (a plant growing on a hollow stem), hingu (asafoetida, nim),
palandu (onion-allium cepa), plitika (a plant-psorabea corilifolia),
laduna (garlic-allium sativum), milaka (roots), tumbika (long gourd,
lagenaria vulgaris), kapittha, vrotaka (egg-plant-solanum melongena),
digru (morunga guilandina and hyperanthera), and kusmanda
(pumpkin, benincasa cerifera).!® These prohibited articles were
so much looked down upon that it has been repeatedly remarked
that various diseases visit a person who takes even one of these
things. Not only this, but mushroom, the meat of an animal
destroyed by poison, the stalk of a potherb in addition to those
above-nientioned articles of food, bring misfortune (alaksmi).® Men
incur siu if they eat ounion, garlic (morunga guilandina and hyper-
anthera), bottle gourd (lagenaria vulgaiis), gafija (cannabis sativa)
and poisoned flesh, Observance of Candiayana is necessary for

9, Bhiumi-khanda, 41. 42-43.
10. A. C. Das, I2gvedic Culture, p. 206,
1). Sacred Books of the East, 41. 390.
12. Patil, op. cit. p. 213,
13. Bhimi-khanda, 67, 92-93.
14, Ibid.,4.26; 20.29 ; 40.42 ; 41.42; 62-76 ; 67.19 ; etc. Uttara-khanda,
26.37 etc. etc.
15, Brahma-Khanda, 21. 20-21.

g Arws g dang  gfewdean |
agd gud Ry adw  gEsmag o
Fird 9a geare FeAS (? FoAIEY )
For the scientific names of these terms see H. Mukherjee, Plant

Groups, pp. 478, 521 and 598.
16. Ibid,, 9. 16-17.
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the removal of sin accruing from eating and drinking prohibited
articles."”

RELATION AND ATTITUDE TOWARDS THE WOMAN

Women in general enjoyed a high status in the Rg-Vedic
period. It is found in the Rgveda that “the wife on her marriage
was at once given an honoured position in the house ; she is em-
phatically the mistress in her husband’s home”.®® But in course
of time that exalted position was no longer offered to her she was
not given proper respects in the Brahmana period, and even in the
early Buddhistic literature we find that she was neglected. Even
Buddha himself was unwilling to take her to the Buddhist Order.?
But the Purapic idea of a woman was more akin to that of the
Rg-Veda. Dr. Patil® opines that ‘condemnatary remarks about
her are rarely found in it’ (Vayu-p.). The Padma-p. also confirms
that woman in general received a great regard from man. This
is proved by a number of allegorical stories of which the episode
of Sunitha deserves our attention. Sunitha was the daughter of
the king of the dead. She obstructed the penance of a Gandharva,
Susankha by name, and anncyed him, But Sugankha, though
enraged, controlled himself, and refrained himself from cursing
her, as she was a woman® According to Kane, the idea that
woman should not be killed on any account is a very ancient
one.” It has also been enjoined in the gatapatha Brahmana that a
woman ought not be killed.® The evidences of the epics also

17 Ibid. 19, 10-11

W @i fgawd  gmd  qaq)
T A T AU q51 ad AEEY TG

For the scientific name of ‘ginja’ see A.C. Dutta, A class Book of
Botany, p. 601,

18, Vedic Index, 1, 484,

19. Oldenbetg. Buddha, 164, 377 ¢ie: Cf. algo B. @. Law, Women in
Buddhist Literature,

20. Patil, op. cit. p. 152,

21. BhﬁmiAkhar.nja, 29, 48 ff,

22. P. V. Kane, History of Dharma$istra, IT, p. 593.

23. S.Br., XT. 4.TIL 2, stri vaisi yae-chiir-na vai striyam ghnanti,

7
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coincide with this.®® The Padma-p. also opines that a woman
should not be killed.®® From the Stikari-upakhyana of the Bhuimi-
khanda we come to know that the she-boar, although responsible
for the destruction of innumerab'e human beings, was not killed
by the king, though repeatedly asked to do so by his wife. In
fact, he did not venture to kill her (she-boar) as he was afraid of
incurring’sin thereby. A man who kills a woman, commits sin and
he has to make an atonement for that sin.*

Great importance has been laid on the sacred tie that knits
the husband and wifed” It is obvious that the sanctity of this
bondage® is as old as the Rg-Veda®™. It has been said that the
husband is the only resting place of married woman® whose only
duty is to look after her husband. She is the most wretched
person who fills her stomach with food without giving the same

to her husband. Such wicked woman is born in ‘naraka’ in her
next birth and made to suffer. From an episode in the Uttara-

24, Cf, Mah3zbharata, I. 158. 31.
‘gaean: o TARL—
st qafEY
and Ram3zyana, L 27. 3.
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25. Bhimi-Khanda, 27. 106-107 _
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(v. 1. Anss. ed. mahan dosa hyuktah Piirvair-mahitmabhih).

26. 1bid., 27, 116.
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27, 1Ibid., 42. 39 ff.

28. P. V. Kane, History of DharmaSastra, IT, p. 427.

29, A.S. Altekar, Position of women in Hindu Civilization, pp. 3l ff.
30. Bhiimi-khanda, 4l. 11,
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khanda,™ it is known how a woman spent her after-life in misery,
being punished at Naraka for her ill behaviour towards her
husband. She always took him to task for no fault of his. She
did not obey her husband and she used to take all food, prepared
by herself without giving even a morsel of it to her husband.
Consequently she was born in the womb of a bat, a boar and a
cat and underwent severe torture for her brutal treatment towards
her husband. This Purana extols the value of conjugal relation
and there are statements in praise of sexual purity. The sati
or chaste woman always commanded respect from everybody.
She has been eulogised in chapter 55 of the Bhiimi-khanda, Even
if she were a “prosita-bharttrka” (having a husband living away),
she would not fall into {emptation and would refuse even the
lord of heaven if the latter would sue her.®® The chaste woman,
devoted to her husband, possessed such power as enabled her to
save her husband from any calamity. She could even prevent
the god of death laying his hand on her husband.®® But an
unchaste woman had no position in the society. She was looked
down upon by everybody. She had to roam about for shelter.
She was deprived of ‘kula’ and ‘mana’. She could not receive
even alms from anybody. Everyone rebuked her.”* Even after
death she had to undergo terrible suffering.®® Padmavati-Gobhila
episode of the Bhumi-khanda points to the fact that the married
ladies lying on beds other than those of their husbands are to be
regarded as immoral and unchaste.®® Thereby she loses all
achievements of a ‘Sati’, and cannot make effective any power
she might have acquired by virtue of her penance or morality.
An unchaste woman was addicted to drinking and was accustomed
to enjoy and satisfy her with her Upapati.*’

31. Uttara-khanda, 108, 14 ff,

32, Bhumi khanda, ch. 58, sce alko Patil, op, cit. p. 40,

33. Uttara-khanda, 104, 28b, nanyatha sa bhaved-vadhyah pativratyat
suraksgitakh,

34, Bhiimi-khanda,51. 34-39,

35, Ibid., 52. 16-26.

36. Ibid., 50. 44 ff.

37, Uttara-khanda, ch, 183,
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To an unchaste lady nothing seems to satisfy her. As the
cow hankers after fresher paddy, so she also expects the company
of new people. She is always eager to go to a new man even if
the latter is bereft of beauty, qualities and money. It does not
matter to her whether he is a servant, or has no claim to pedigree.
She leaves her husband although equipped with all qualifications,
prosperity, beauty and amorousness. - She even visits menastery
(the Math)