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WORSHIP OF THE SUN
By

V. RAGHAVAN
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‘G SRAT SRR
«The Sun is the Soul of all that moves and is stationary”’

(Rg. Veda, 1. 115. 1.)
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When we speak of the worship of the Sun, we are really
dealing with an international religion, a religion which in the 3rd
Century A. D. was poised against Christianity in a bid to
take over as the world religion. But the worship of the Sun, Mitra
as He is known in His sway in the Middle East and the West, was
as old as 1400 B. C. when in Anatolia, at the place called Bagozkoi,
in a treaty between two ruling dynasties, the Hittites and the
Mittanis, in a language almost Sanskrit, Miira, along with the
Vedic gods, Indra, Varupa and Nasatyau or Aévins, was invoked.
The worship of the Sun was part of the State religion of the Hittites
and the Sun was regarded as the King of Gods, the God of right
and justice and the impartial surveyor from above of the deeds of
men (Karmasaksin and Jagaccaksus as we would say). As the God
of peace-contract, He always figured in the treaties that Kings
concluded. Here is the prayer to Him by the Hittite King Muwa-
tallis : “Sun-God of Heaven ! My Lord ! shepherd of mankind !
veesers..daily thou sittest in judgment upon man, dog, etc.”” And in
another prayer : “The inspired lord of justice art thou, and in the
place of justice, thou art untiring.”” Another interesting fact is that
like the language of the tablets, and the names of the Vedic deities,
the conception of the eastern origin of the Sun, points to the Indian
origin of the Sun-worship of Asia Minor of the middle of the second

millennium B. C.

The latter spread of Mithraism in Europe was from the
Mithra of the Avesta, where Mithra was next only to Ahura Mazda.
Avestan Mithra was the lord of the wide pastures, truthful, vigilant
with a thousand eyes and ears ; ‘Mithram’ meant ‘compact’,
contract, plighted word and ‘Mithradruj’ was a promise-breaker ;
His companions were Saraosa, Srosa or Susrusa =obedience and
Rashnu =justice. The following prayer is from the Avestan hymn
to Mithra, the Mihir Yasht (X) :

«T will worship Mithra, who is good, strong, supernatural
forernost, merciful, incomparable, high-dwelling, a mighty
strong warrior. Valient, he is equipped with a well-fashion-
ed weapon,he who watches in darkness, the undeceivable.
He is what (is) strongest among the very strong ; he has by
far the greatest insight among the gods. Fortune attends
him, the valiant, who with his thousand ears and ten
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thousand eyes is the strong, all-knowing, undeceivable
master of ten thousand spies.” (X. 170-1).

Mithra did not disappear from the later or even modern
Zoroastrianism, The Mihragan, a five-day festival of Mithra is
still observed and Mithra-temples still existin Iran, Mithra is
still called ‘Judge of Iran’, ‘Mihr-i-Iran-davar’.?

With the growth of the Persian Empire, the Maga or Magi
priests also became powerful all over Asia Minor and they, in a
great measure, became responsible for the development and spread
of the Mithra cult all over this area, paving the way for its further
spread into the Hellenic world and the Roman Empire through
warriors drawn from Asia, and merchants and other seafarers from
the East. But before we come to this phase, let us see the Sun-God
and His worship in other countries and ancient civilizations.

In Egypt, the Sun-God was called Re or Ra-Atun and from
the fifth dynasty onwards, all Kings considered themselves, like
their Sturya-vaméi counterparts of India, sons of Re and added Re to
their own names. An Egyptian hymn of circa 1412 B. C. describes
Re the Sun-God as Lord of truth, Lord of sweetness, great in love
and waking when all men sleep. In the l4th Century B.C.
Akhenaton established a religion round the Sun-God Aton. The
Pyramids, which ‘were astronomically oriented, were Sun-monu-
ments. At On, called Heliopolis by the Greeks, the Sun-God was
‘believed to have revealed Himself in the form of a pyramid-shape
stone within the temple. The Sun, as the traverser of the sky,
was described as a winged bird, a falcon, a description which can
be compared with the Vedic description of the Sun as Tarksya,
Suparpa, Garutman and Harhsa ; also the Egyptians had a curious
conception of the crawling Sun as a Beetle, which has its echo in
one of our names for the Sun, the Patanga, figuring in some Vedic
hymns E.g. Rv. X. 177.1, 2 ; 189.3. The Pyramid was not only
the magnification of the Solar-symbol stone mentioned above, but ‘

1. See alsop. 18, Prof. A.J. Carnoy, The Religion of Ancient Persia,
London.

2. Sce A.V. Williams Jackson, Persia Past & Present, New York,

1909. For the latest examination of this subject, see Mary Boyce,

¢<On Mithra’s Part in Zoroastrianism’, Bulletin of the School of

Ori. and African Studies, University of London, XXXII, i. 1969,

pp. 10-34. i
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it is also by soaring with its height into the skies; the symbol of the
entombed King ascending to and joining the Sun-God.

The Calendar stone and the Sun-disc among the monuments
of the Aztechs of Mexico show a conception of Universe with the
Sun as the centre of all life. The Aztechs conceived of Time as of
four ages, (¢f. the four yugas), and called each age a Sun, as He was
the presiding deity. The Incas of Peru called themselves sons of
the Sun. Sacrifices and a number of rites including a Sun-dance
were offered by American Indians to their Sun-God.

The Sun, Shamash, was the tutelary deity of the local dynasty
of the town of Sippara in Mesopotamia and a representation of this
Sun-God in human form with rays issuing from his shoulders is seen
in a Sumerian Seal of 2800 B. C. He was the upholder of truth
and justice and the promulgator of the laws. He is represented in
Assyria as a flying disc. (cf. our Cakra).

The Japanese belief in their Kings being direct descendants
from the Sun-God is well-known. The close association of the Sun
and Royalty was a prominent feature in most ancient civilizations.
The Parthian monarchs considered themselves as brothers of the
Sun.

The Chinese believed in ten Suns and had several Sun-myths

Mithraism mixed with local beliefs and took over additional
related ideas. Thus in Chaldea, Mithraism was influenced by
astrology and the planets and the Zodiac and their influences on
human affairs. It mingled in parts of Asia Minor with the Mother
Goddess, Anahita, and in Greece with Hermes. Greece had its
own Sun-God in Helios. Royalty took up Mithra as their talisman
and symbol of glory. The concept of the ‘Invincible Sun’ “Sol
Invictus’, as the protector of the Empire and the Emperors, was
particularly developed in Syria and Chaldean-Syrian Solar pan-
theism later exerted strong influence on the whole of the Roman
world. Nero, perhaps the first Roman Emperor to be initiated into
the Mithraic mysteries, had an enormous statue of himself set up for
being worshipped as the Sun-God. And as in the Hittite-Mittani
treaty of thousand six hundred years before, in the treaties of the
Roman Empire also, Mithra was invoked and altars dedicated to
him by contending Kings. Of Mithra monuments in Europe, which
have survived destructions by Muslims, there are about 500



July, 1970] WORSHIP OF THE SUN 209

sculptures and 400 inscriptions, extending from the Scottish borders
to the borders of Hungary, as also in parts of Africa. They are
particularly numerous along the German and Danubian borders.
There are still some Mithra temples and frescoes that have escaped
Christian iconoclasm of the 4th century A. D.; in Rome. In the
2nd and 3rd centuries A. D,, in Rome alone there were more than
a hundred temples to Mithra in different parts of the city, both
inside and outside the city walls, From the remains of the
structures and the frescoes and from the inscriptions that survive,
as also from the writing of some Christian Fathers, we can recons-
truct the details of this Mithraism which had, according to a

writer!, spread like wild fire throughout the Empire in the first
four centuries A. D.

Mithra was worshipped in a natural mountain cave by the
side of some running water and accordingly Mithra shrines were
raised on such a natural background. The rising of the Sun and
the bursting forth of light from amidst the rocks was symbolised
in the cave, the image of the celestial vault, References to the rock,
Parvata, and the waters, Samudra or Salila, are common in the
Vedic descriptions of Mitra and Savita. E.g. Rv. X. 159, 3 :

agAl 33 afgar, 987 <9 oda |

His mysteries were celebrated within the dark of caves, where there
was the sculpture of Mithra slaying the Bull, altars and other reliefs
and drawings on the surrounding walls, including the scene of the
sacred Meal.

The iconography of Mithra shows his chief exploit as the
slaying of the Bull, evidently the symbol of seasons and weather.
Other details of His iconography comprise the presence of a crow
as a heavenly messenger. In Chinese Sun-myths, a raven was
believed to reside in the Sun. As in the case of the cave, Guha,
the symbol of the heart, we have in the Veda also the symbolism
of Vayasa, crow, and other birds, for the fleeting Sun., There
is also a scorpion and a lion; also a representation of Mithra as
an archer. All these, together with the idea that Zervan, the God”
of Time, re-appeared as Mithra and that Mithra held the 'globe as
Kosmokrater (ruler of cosmos) and supported the Zodiac, show an

1. G.S. R. Mead, Mysteries of Mithra, TPH,
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amalgamation of the old ethical Mithra with the warrior Mithra
of the Kings and the Sun as the astronomical and astrological
hub; the Bull, the Lion, the Scorpion, and the Archer point to
the signs of the Zodiac, Vrsabha, Sirmha, Vrécika and Dhanus and
the seasons they stand for. Mithra is also described as being
carried in a chariot, driven by a solar deity, other than Mithra,
namely Helios-Sol, the light-giving charioteer, who may be the
counterpart of our Arupe. A dog that is depicted as a ‘faithful
companion of Mithra’ may be compared to our Sarama, Deva-$uni,
When mingling with the Orphic doctrines, Mithra was identified
with the god of the Rays, Phanes, born of an Egg. In a Hadrian
Wall stone relief, Mithra’s birth from an Egg is shown, in the
midst of the signs of the Zodiac, which reminds us of our Sun-
name pointing to His Egg-birth, Hiranyagarbha and Martanda. The
number ‘seven’ played a part in Mithraic mysteries, in which
seven states of spiritual progress were formulated. Here also we
may compare our conception of seven Suns and the seven horses
for the Sun; as also the seven Bhamis of Yoga. Thus Mithra had
developed into a ‘universal and all-embracing divinity.’

Answering the question ‘Why the Oriental Religions spread ?*
Franz Cumont says:* These religions represnted a more advanced
type in the evolution of religious forms. They gave greater satis-
faction to the senses, to the intelligence and lastly to the conscience.
They taught man how to reach a blissful state in which the soul
was freed from bodily tyranny and suffering, through contempla-
tion and the artistic aids of music and dance; compared to the
infantile nature of the prevailing religion, they were sacerdotal,
prescribed rituals, penances, and purifications, asceticism; com-
pared to the prevalent vague and un-enthusing notions, they
offered a definite view of after-life, survival of the soul and the
attainment of happiness. They thus offered ‘greater beauty
of ritual, greater truth of doctrine and a far superjor morality®’,
And “Of all the Oriental cults none was so severe as Mithraism,
none attained an equal moral elevation, none could have had so
strong a hold on mind and heart.”” According to Frazer (Tke
Golden Bough, I Vol. edn. p. 358) “There can be no doubt that the
Mithraic religion proved a formidable rival to Christianity, com-

1. In his Oriental Religions in Roman Paganism, Dover Publications,
New York,
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bining as it did a solemn ritual with aspirations after moral purity
and a hope of immortality.” So much so that Renan observed
that “If Christianity had been stopped in its growth by some
deadly disease, the world would have become Mithraic.”? Julian
was the last Emperor who was a declared Mithraist; he gave a
‘Hymn to the Sun’ and glorified Mithra as the One God of whose
power, all other gods were but different aspects. But the victory
of Constantine and his vision of Christ proved the turning point
and with the banning of Mithra worship and the massacre of
Mithra priests and followers and the destruction of Mithra monu-
ments by Christian fanatics, who had now gained an upper hand,
Mithraism began to fade out by about 400 A.D. But Mithraism
did not recede without leaving its lasting marks on Christianity,
which, to make itself popular with the people, adopted Mithraic
architecture, rites and festivals, The 25th December was the
popular festival of Mithra’s birth, and it was taken over; the Meal
of the Mithra cult?, the idea of ‘eating of My body and drinking
of My blood’ were also taken over as the Eucharist. The bull
that was destroyed by Mithra was identical with Mithra who thus
sacrificed Himself. Baptism, Communion, Resurrection, all these

cardinal ideas, Christianity had to absorb, before it could supplant
Mithraism.”

II

We shall now swing back to another 1500 years before
Bagazkoi where we first met Mitra and see him in his own Vedic
world in India. Mitra appears in the Rgveda in a number of
names and forms and if there had not been in the Vedas, such
extensive references to the Sun and Solar and other celestial
luminaries including the constellations, our knowledge of the age
and antiquity of the Vedas would have been poor indeed. The
Solar deities dominate verily the Vedic horizon. Yaska gives the
threefold classification of the Vedic deities into the terrestrial, the

1. In his book on Marcus Aurelius.

2. Michael Angelo’s ‘The Last Supper’ is said to be a copy of a
freseo in a Mithra temple. See Poure-Davond, J. the Bihar and
Orissa Res. Soc., Vol. 19 (1933), Mitra Cult, pp. 255-280.

3. See H. Stuart Jones on Mithraism in the Encyclopaedia of Religion

and Ethies, VIII, pp. 752-9; M.]J. Vermaseren, Mithras, The
Secret God. Chatto & Windus, London 1963,
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atmospheric and the celestial. In this way, we have three primary
deities Agni, Vayu and Surya.

f@ w3 Xgar g Ao | @l giden:, 779 FR T
FraREE:, gl T8 | Nirukea VIL

Under Surya is comprehended a world of deities; hence his pro-
minence in the Vedic worship, including what we are enjoined to
do every day at dawn, midday and evening. The Vedic sacrifice
which was co-ordinated to the year and the seasons and the move-
ments of the Sun proclaims again the dominance of the Sun as the
Lord of the year, Samvatsara  Says Sankara in his Chandogya-
bhasya:

gyamiAt 9 FAAIET: afEar wear B e |

There are about 133 separate hymns in the Rgveda alone
to the different Solar deities, apart from hymns in which
some of them figure jointly; there are about 2000 and odd refer-
ences to them, the references to Surya and Aditya being too
numerous to count. The Solar deities thus praised are Mitra,
Surya, Savita, Pasan, Visnu, Vivasvan, Adityas, Aryaman, Bhaga,
Amféa, Daksa, Usas and Advins. The two twilights and the Dawn
or Dawns, including their long Arctic forms, claim the largest
number of individual hymns.

Mitra of whose form and sway outside India we have been
speaking, has one full hymn for himself in the Rgveda but with
Varuna, his close associate in the Avesta, he occurs far oftener in
the Rgveda. Mitra-Varupa are the most powerful of Vedic
conceptions and to them jointly we owe two of our greatest Vedic
Rgis, the two Maitravarunis, Vasistha and Agastya. Mitra-
Varuna form two aspects of the same deity, he who uncovers or
spreads in the morning and he who covers and envelops in the
evening. In the Atharvaveda, too, the two are praised together
as the vigilant supervisors and moral mentors of mankind. “The
worderful divine array, the Eye of Mitra® and Varuna, the Sun
is indeed the soul of all that moves and stands still.”

1. According to Zoroastrian priests Mihir (Mithra) and Khorsed
are the two eyes with which Ohrmazd surveys the world.
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e Ramgagmeds gl swram: |

o 1 e aRel @9 s smaRaeIsa ||
I.115.1.

Here rises the beautiful, the one common Lord of all mankind,
witness to everything, the eye of Mitra and Varugnal, rolling up all
darkness as if a sheet of leather.”

Igfd gwm fawwar R gat ageong |

Agfiaea e }a: =99 a: afsas anifd 0
VII. 63.1.

We saw how Mitra became the patron-god of royalty in his
Western form. In the Rks, he is lauded as Raja and Suksatra.

o2 fa aned: AR U gEA: AS(AE 9L U qor 594,

The first two Mantras of the hymn on Mitra may be quoted to
bring out the several aspects of the deity: Mitra speaks to men and
stirs them. He supports earth and heaven; he watches people with
un-winking eye; to this Mitra we make our oblation,

fast s, amaf o @ qmR gfudea am )

fa: o eifAfawmfa =g faamg 254 gaassRia )
i III. 59. 1.

Let the men who offer you oblations O Mitra! be pre-emi-
nent, as also those, O Aditya! who, according to your ordinances,
pay obeisance to you; he who is aided by you is not slain nor
vanquished; neither from near nor from afar does any trouble,
come to him.

g & fa #al oweg sae A onfza frafa =q4 |

A 2740 A SNAq A1 A9HE AzAfaar A U |
111, 59.2.

The moral aspect of the Solar deity, Mitra, Savita, etc,
which we saw in Avestan and other Western Mithraism, is very
prominently and often mentioned in the Vedas, when he is praised
singly or with his double Varuna. Heis the Spy of the Universe.

1. For a discussion on ¢Yatayaj-jana® as an epithiet of Mitra and
Varuna, in Rgveda, see APOC. Procced. X. Tirupati (1940) p. 27.
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Spadam vidvasya (Rv. IV. 13. 3) ; he is often called Nr-caksa and
Viva-caksa, the supervisor of people. He is born of Rta and is
the upholder of Rta, the moral ordor.

% g5 1. Faa enfgafasta |
- VIL 66, 1213 J31Ed Feon (A sl gagae @ |l
AT, FASE FAFN N Tl |

It may be noted that the Adityas are here called also the formid-
able enemies of untruth., The Adityas see the good and bad
inside the people,

opa; yzafa afsara |y | 1. 27. 3.

He is not only the brilliant and vigilant Eye above but also the
divine benevolent Eye that bestows on us long life and health and

well-being.
qEgdafed FAgwRA | TR TN AaR, | SNAF g Fa
VII. 66.16.

The Adityas are so considerate that like birds they spread
their protective wings over their supplicants and give them
happiness.

gy 31 F=NaR aE T4 4= | VIII, 47.2.

He destroys all evils sfafasr gRar amm@: (Rv. L 35. 3). With a

golden arm and omniscient, Savita moves between Heaven and
pervades the entire firmament with his glory.

froaaifer: afaar Faded aEefE awaiad |

sal ara Afd gafwESA i ara
Rv, I. 35. 9.

With a golden arm, the life-giving Lord who leads us best and
_gladdens us, who is endowed with riches comes before us and being
lauded, protects us against evil spirits in the nights.

Roazed) gt A1 gEAE: tEal AREEls |

SR @A AFHEAE A #g 3@ Ak qur: ||
Rvitl.35.10%
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Adoring the Sun who is beyond darkness and sin, who is the
supreme among the Gods, may we also attain to the supreme light.

33 9% RatIR SA[ERAT SN |
2§ A gIwew  SAfeIH )
/7 Rv. 1.50.10.

O Sun ! possessing a light which is beneficent to the whole world !
Rising and ascending the high Heaven, please destroy my inner
afflictions, as also those of my external body.

saag frame enderaal fRae |

gaw ww g eRamr W AEA |l
Rv. 1.50.11.

O Savitar ! destroy all the evil and bestow on us all good.

faifa 39 afiozfaif quga | g W& &9 ga
Rve. Vie 82590

\Invokingjointly the several Solar deities Savita, Bhaga, Varuna,
Mitra, Aryaman, the devotee prays for welfare:

aq g @ afFar ¥ aea AR wdar |

< -
¥ gegeg que aEE 1)
Rv. VIIL 18.3.

Another joint prayer to the several Solar deities—As -they rise
today, may Surya, the flawless Mitra, Aryaman, Savita and Bhaga
extend to me their riches.

gga g SfEasA A sdar | garfa afwar s
Rg. VII. 66.4.

For a third joint prayer to several Solar deities for manifold welfare
and several good things of life, the whole hymn Rv. IL1.27 may
be cited.

Like an engineer Savita has centered the beam and the pillar
of the vault of Heaven, and has set the world in happiness. - He
has made the Heaven yield waters and has shaken, as it were; the
horse of the cloud tied above.
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afaar ae: sfudteoreessan afaar amdeg
safrargaggfaaienqd ag afsar agaq 1|
Rv. X.149.1.
Savita who bears the Heavens is universally desirable.

val fea: &faar fagar: |
Rv. X. 149 4.

By reason of all this, the Vedic poet calls the Sun the Gem of the
sky. (Rv. VI.51.1 : VI1.63.4.)

One of the common prayers to the Sun is for his blessings for
long life and for being able to look at the Sun all the time.

(Rv. X. 36.14)
afgar vararq @far A afadwEE afaEuEE |
afyar A: gag gaafa efa A vea QEag: |
3gd @1 fendy &3 f&A | savehar: afd 923 &g )
Rv. X. 87. 7.

Indeed as the Taittiriya Aranyaka (I.14.1) says : Aditya is
effulgence, brilliance, strength, fame, all the faculties of seeing,
hearing, etc., self, mind, indignation, thought, death, truth, friend-
liness, the various elements wind, ether, etc., life-breath, the protec-
tor of the world, the creator, anything and everything, happiness,
food, life, immortality, the universe, the creator, the year Such
is the great Spirit, the Sun, the Lord of the Beings.

e § A9 S 35 agmyg; AR A WIEG: G4
fl aguEE: SO Swue: & F § ; FEEREagEa
A fe: Fam: ead: seefaff | @xEtsaEia 3 o
759 0§ aEAmEe: |

It is with the same rays with which he produces heat that he pro-
duces rains, from rains vegetation, from vegetation food, from food

- life and strength; .and austerity, faith, intellect, thoughts, mind,
. peace, ideas, memory, knowledge ; from knowledge one attains

bliss which is the Brahman and the source of everything.
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affzatel Gafwafc oA ash se=AelEeaa:
qaaFa Sefqaaefafing vaaaa o q0Ee 93d aTeavar Hgl
sgal N1 AgAr wAq qdwa wd waqr Tfa awar f&9 f9A
wafd’ Tl eAEAR AR BRRAssad 33af aemRge 35
Tl ggRaAron vafka aa@mi oma saew f9E fEEE-
A=) 77 A

Already in the Rgveda the Sun is prayed to for immortality—
Amrtatva,,

aq afar ASTFIAGIA| Rv. L. 110.3.

Of the Sun and immortality we shall see more as we come to the
Arapyakas and Upanisads. There are some characteristic descrip-
tions of the Sun in terms of different kinds of birds traversing space,
Tarksya, Suparna, Vayasa, etc. (Rv. X. 177. 1,2 ; V. 47.3; L
191.9 ; VIIL. 63.5; V. 47.3). (Rv. X. 37.7). The Bull which we
saw in Western Mithraism is seen in the Rv. as an image of the
Sun. (Rv. V. 47.3 and I. 189.1). He is described as the wheel,
Cakrain 1.175.4 ; IV. 28.2; V. 29.10.

Each of the names of the Solar deities referred to above
emphasises an aspect of the Sun. Mitra whom we saw in Avesta
and Western Mithraism as the Lord of Peace and compact in war,
friendliness, and guardian of promise and promoter of victory
appears with the same ideas in the Taittiriya Sambhita, IL.1.8.4:

dum g4 anasA e @ ARl g @d S
gt R wafy sagEadand |

Aryaman is the same as Mitra or friend. Bhaga is a giver of
bounty and fortune ; according to Yaska he is the Sun of the fore-
noon. Aryaman is apportioner, an aspect of Bhaga. In several
hymns Mitra, Varuna, Savita, etc, are referred to as Puta-Daksa,
endowed with purified strength, but separately Daksa meaning
" ‘the dexterous’ is also mentioned as a form of the Sun. Savitd is the
inspirer and stimulator and he is the deity of the great Gayatri
which we all adore. Pusan is the Lord and protector of the path-
ways and cattle, and vivifier, one of his epithets being Pustimbhara.
Vivasvat is the Lord who shines forth. Of all the Solar deities
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Vispu deserves special notice and several of the incarnations with
which Vispu is -associated in mythology could be traced in the
descriptions of Solar deity Visnu in the Rg Veda. The Kaustubha
on his chest is the Sun himself. Visnupada is the sky itself. Varaha
is also a solar phenomenon, as also Trivikrama of three strides.
The association of the Sun with Indra, led to the Upendra form of
Vispu later.

It is in the well known Mantras of Stirya Namaskara in the
Taittiriya Aranyaka that we have the full picture of the Sun as
the Lord of the year and seasons. Here we have also descriptions
of the phenomena relating to the Sun and light. The Mantras
here refer also to the number of Suns which gradually developed
into the concept of twelve Suns. (Dvadada Adityas.). In one
Mantra we have the following seven Suns—Aroga, Bhraja, Patara,
Patariga, Svarnara, Jyotisiman, Vibhasa. Kadyapa is mentioned
as the eighth form. In another we have the mention of Mitra,
Varuga, Dhata, Aryaman, Amfa, Bhaga, Indra and Vivasvan.

A passing reference should be made to Suryi, the daughter
of Surya the Sun, whose marriage with the Advins forms the
subject-matter of Rv. X. 85. For it is the Mantras uttered at her
marriage that we use to this day for consecrating all marriages.

We shall now come to the deeper esoteric worship of the
Sun as it evolved from some of the Mantras of the Rv. Samhita
already referred to and in the Aranyakas and Upanisads which
specialised in esoteric worship. The Taitt. Aran. (IL ii. 2)
says that a Brahmin attains all welfare by contemplating upon
the rising and the setting Sun as the Supreme Brahman itself.
By such meditation, he becomes Brahman itself:

sgraARd FranIREmiEaEEEaEn fgrass T s-
graifen safq | s93 @SR 7 0 37 )

The Sun and Solar light and energy have a close relation to Vak
or Sonant energy. The Mantra par excellence of the Vedas,
Giyatri or Savitri, has had a great role in the whole field of esoteric
worship, including the Upasana of the Supreme Being. Sonant
energy and Solar energy are considered as two forms of the same
Jyotis and the Sun is Himself the Rk, Yajus, and Sama Vedas :
it is the three-fold Vedic knowledge that shines forth as the Sun.
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The eight-letter Mantra of Aditya, Saura Astaksara, ‘Ghruih Sirya
Adiya Om’ is to be meditated upon and one realises Aditya as the
Light, Bliss, Immortality, the Brahman and all the three world.

SfzeA a1 U9 UaAUeES qufd o o] RAWE Aee @ KAl
ARsY 7 vy waftnenoessfadieay aif amif & Al SRS
7 Y uaftneRveRstaf geataif asift @ agei wvevE agni e
qur 3237 fFan qufd 7 esFafza Rwoma: gee gl )

There are two kinds of Upasanas which we come across in
the Upanisads, the Pratika Upasana and the Ahamgraha Upasana.
In the former an object is itself meditated upon as a symbol and
in the latter the indwelling spirit in the thing as identical with
one’s self is meditated upon. In both these forms the Sun occurs
in Upasanas in the Upanisads particularly in the two big ones,
the Chandogya and the Brhadarnyaka The best known is the

Madhu vidya in Chand. 3.

dirg | @) a1 kel Jang aer Akd feadadassafgagn
Alwa: gAL | aRd I S EHAT R A=A AGASE: | e,

where the Sun is described as embodying in its rays in all
the four directions, the four Vedas and in its upward rays, the
Madhunadis. There is a further form in which the Sun does
not move, rise or set but remains hanging in the middle, motion-
less as it were. The Gayatri is related to this Upasana of the Sun,
as also the five centres in the heart in which the Sun is said to be
present. '

In Brhadaranyaka 15.23, it is said, that it is in the life
breath, Prana, that the Sun rises and sets:

Ry zow waf JaaRf galsw a3 9 wesfa =f, wong
CCRCEAT I A S

In Brhadarapyaka I1.4.5, the Sun is described as the honey or the
most enjoyable thing of all beings and he who is present in the
Sun and the effulgent immortal being within the eye of men—
these two are identified as the Self, the Immortal, the Brahman
which is everything:

3
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SRR qasi qai Acacaizeaca qaifn qqf@ ag 1 ..

The same idea is taken up again in Brhadarnyaka V.4.2:
quTEandl @ eifgdl 3 U9 aftAeAoss gedl A
fROSET 38 | ..

Already in the Taittiriya Aranyaka we noted the Mantra referring
to the golden Purusa in the Aditya:

a u FaufEe fgeoes: g9 1 1 0. 13,
7 g AR 769 § WAS AWMSSH 1. 10.63.

The Chandogya reverts to this golden Purusa who is of golden hair
and is all gold up to his very finger tips:

a9 7 iR fomn @ @2 Roazngfioasa
Q e
SqorEEd T gaol: ||
These are referred to as the Aditya, the Antaraditya and the Aksi
Vidyas.

Concluding the Aditya Upasana the Chandogya says at the
end of Chapter III' that even as when the Sun rises, beings and
their actions and desires rise up, and the Sun is greeted all round
with shouts of joy, even so he who adores the Sun as the Brahman

and thereby attains the Brahman, is attended on all sides by people
who raise shouts of joy in his honour:

&9 A93AAq AseERaEd sEnd Nap IzFAsIzkewg-
dft = waft =9 @ 9 FERaEAENed o sEas s A
seeAlsfasfa st 9 WAIF @9 Ja AL | @ 3 9ENd
g ARNAEISHARN & a3 G A o A I=STEY
fFeRdeEEE )

Among the lesser Upanisads the Mandala Brahmanopanisad
sets forth the teaching on Saryopasana which Yajfiavalkya, who
got his Veda (the Sukla yajus or Vajasaneya) from the Sun Himself,
is taught by Aditya. The Suryopanisad contains several Sun
Mantras the practice of which secures a number of material and
spiritual gains. The Aksi Upanisad expatiates on the Upasana
of Surya through the Caksusmati Vidya for the obtaining of
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unimpaired eye-sight ; the Savitr1 Upanisad is also important as it
deals with the Upasana of Gayatri and; as many do not know,
this is the only text which speaks about the Bala and Atibala
Mantras which we know Vi$vamitra, the Seer of the Gayatri,
taught Rama and Laksmana in the Ramayapa, There is also a
Saryatapini Upanisad published by the Adyar Library in their
Volume ‘Unpublished Upanisads in which the Sun as the
Supreme Deity and his Upasana are described. The twelve Saryas,
Mitra, Ravi, Surya, Bhaga, Khaga, Pasan, Hiranyagarbha, Marici,
Aditya. Savita, Arka, and Bhaskara® are mentioned. Several
Surya Mantras including the Saura Astaksara are described, as
also the method of contemplation of Sarya, his Ptja and his Yantra.

In philosophy we know of the two paths of Devayana and
Pitryana, the formcr-referring to the path of light leading to
liberation through the Sun. These two paths are also derived
from the course of the Sun and the Sun as a medium of spiritual
progress.

III

In the heroic annals of ancient India, in which the two epics
were born, the Sun figures along with the Moon, as in other
ancient civilizations of the world, as the progenitor of the line
of kings —the Sturyavams$a. He is the prime ancestor of the Kings
of the Ramayana. Naturally his worship occurs in the Ramayana,
Particularly when Rama feels somewhat fatigued on the battle field
of Lanka, Sage Agastya, son of Mitra-Varuna, teaches Rama the
hymn of Aditya-hrdaya which Rama recites thrice and feels rein-
forced ; the Sun looks at Rama in great joy and asks Rama to
hurry up and kill Ravana:

wgq Fgd S 38y faflfil“ﬂﬁ?l
onifacd Hga Jwar § W ARSI, |

1. The list of twelve Adityas differs from text to text. Another list is
Dhaty, Mitra, Aryaman, Rudra, Varuna, Surya, Bhaga, Vivasvan,
Pisan, Savitr, Tvastr and Visnu. The anonymous commentary on
Sambapafieasika (JSS. 104., on verse 4) quotes a verse which gives
the twelve Adityas with a slight difference, adding Indra and
Parjanya and dropping Suirya and Savitar from the above list. The
commentary adds that the twelve Adityas preside over the twelve
months and that, according to the Mahabharata, Martanda is the
composite form of all these twelve.
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oy aEafade U

gigamAn G e |

ffaarafodee  ffar

guUmEIR  a=EEd ||

Yuddha, 107. 26, 29, 31.

It is not so well known to many that earlier, in the context when
Sita swoons on seeing the magic head of Rama brought before
her by Vidyujjihva, her friend Trijata gives Sita the same advice
that she might turn to the Sun and seek solace and strength
from Him.

fafarafadl sgaaaET

gq g3 Aveaiy 4 FUM |

afre =owsgafe I

frggsd WA @ SSER N
Yuddha. 33. 36,

This relation of the Sun to battle and victory would remind us of
the Sun as a God of war and victory in western Mithraism, dealt

with earlier.

In the Mahabharata, the best known episode is the exiled
Yudhisthira worshipping the Sun in the beginning of the Vana-
parvan and obtaining from the Sun the vessel of inexhaustible food,
Aksayapatra. In this connection we have a hymn of 108 names
(Astottaraéatanama-stotra) of the Sun by Yudhisthira.! Earlier,
in Adi parvan, in the story . of the marriage of Stirya’s daughter
Tapati, there is a stotra on Sarya, by Sage Vasistha, another
Maitravaruni.

We cannot take leave of the Mahabharata without referring
to the story of Yavakrita told in connection with the hermitage
of Sage Lomaéa in the Tirthayatra-parvan of the Vanaparvan.
In this connection we have the related story of the brothers
Paravasu and Arvavasu, the former having killed his father mis-
taking him for a sylvan animal, and the brother expiating for this
sin. Arvavasu is here described (Chs. 138-140 according to
different editions) as performing penance to propitiate the Sun
God who appears before him. Arvavasu is mentioned as having

1. For a detailed study of this hymn, see V. M. Bedekar, B. K. Barua
Com. Vol., Gauhati, 1966, pp. 57-67.
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composed or seen the Rahasya Veda of Sirya for propitiating the
Sun, (Verse 17 or 18) and the establishment of Saura Veda, with the
blessings of Sun (Verse 22)

e Faq gaea fgsess: ||

and
gfasi =ift Az Awea fgsaan |

This is an intriguing reference and cannot obviously be to the
Sukla Yajurveda because none of the names mentioned here are
known in connection with Sukla Yajus in any of its Sakhas.
Neither have we any text of this name that has come down to us.
Although the critical edition relegates the lines referring to the
Saura Veda, to the footnotes, from our acquaintance with works,
manuscripts and the process of their authentication and incor-
poration in the main tradition, we can say that such a reference
would never get into a work like the Mahabharata, unless there
was a text answering to this name current among those in whose

midst it was in vogue.

18

We shall now take a quick survey of the state of Sun-worship
as seen from historical evidences. Sun-worship had a somewhat
interesting development in historical times. As we have seen, it
was the oldest Vedic worship of the country, and its continuity is
borne out by archaeological evidence also. As shown by Jitendra-
nath Banerjee! there are some very ancient coins with wheel and
lotus representations and these are not Buddhistic but symbols
of the Sun. But into this ancient and native Sun-worship flowed
the one which successive waves of immigrants from Persia, the
Magas of Sakadvipa, brought with them ; their Mitra or Mihira
cult, gave a fresh impetus to it. They probably started coming
in during the first two or three centuries of the Christian era,
when after a boom, the Mitra cult began to decline in the West
and Middle Est. The éakadvipi Maga priests who came in the
earlier waves of immigration got absorbed into the Brahmin com-
munity, with the course a special appellation, Maga, Bhojaka or
$akadvipi. The story of the chiselling of the Sun by Tvasta
which the Puragas say was done in the éakadvipa is known to
poet Kalidasa (Raghu. VI. 32). Many Gupta kings and chiefs

1. The Representation of the Sun in Brahmanical Art, Indian Antie
quary, August 1925, pp. 161-3,
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bore Sun names. More than one monument and epigraph bears
witness to the new vogue that Sun-worship gained during the’
Gupta age; we have thus the Mandasor Sun temple and inscrip-
tion (A.D. 473-4), the Indore Copper Plate grant of Skandagupta I
(A.D. 465-6) and in the reign of Jivitagupta II of the later Guptas
of Magadha, the Deo Baranark inscription mentioning Sun-
worship and the Sun-pricst Bhojaka Suryamitra. It is highly
probable that ancient Brahmin-names with Mitra-endings denote
a Maga connection. In the sixth century, Varahamihira who was
in all likelihood of Maga descent, describes the iconography of
the Sun in Persian style (Brhatsarmhita 57.46-48) and refers to
Magas as the priests proper for Sun-worship (ib. 60.19). Hieun-
Tsang describes a glorious Sun-temple attracting a thousand
pilgrims a day at Multan® around which a large community of
Magas had settled, and another splendid Sun-temple at Kanauj®.
The great Sun-temple Martanda in Kashmir belongs to 8th Century
A.D. Inscriptions refers to the father and grandfather of King
Harsavardhana of Kanauj, Prabhakaravardhana and Aditya-
vardhana, both of these bearing Sunnames, as Paramaditya-
bhaktas. The second day of Emperor Harsa’s periodical congre-
gations was dedicated to the Sun. Poet Maytra of the Court
wrote the famous hymn Siryasataka and is believed to have been
cured of leprosy by the grace of the Sun God. Banpa, in his
Harsacarita confirms this vogue of Sun-worship by describing
Prabhakaravardhana’s daily adoration of the Sun and the recital
three times a day of the Mantra called Adityahrdaya. This
Adityahrdaya may be the text now found in the Yuddhakanda
of the Valmiki Ramayana (Agasty-Rama-Sarmvada) or the other
longer text (Krsna-Arjuna-Sarmvada) assigned in many manuscripts
to the Bhavisyottara Purana. Of this last-mentioned Purdna,
whose original text may go to the Gupta times, the opening book
called the Brahmaparvan is, in most part, on the worship of the
Sun and on the history of the Magas or Bhojaka Brahmanas from
the Sakadvipa. Inscriptions continue to mention these Maga
Brahmanas as such’; and for his part Medhatithi, on Manu (II. 6)

1. The Vignudharmottara also prescribes this ‘Udicya-vesa’ with coat,
boots, the Persian Avyarniga ete. for the Sun-image.

2. Watters, LI, 294.
3. Ib. L..p. 352
4. D.R. Bhandarkar, Ep. Ind., IX. p. 279, ingcription dated 861 A.D.
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would keep Magas and their worship of the Sun distinct from that
of the Sun according to the Veda and the Paficayatana-worship
and classify the Bhojaka as being outside the Vedic pale. Besides
the portions in the major Puripas devoted to Sun-worship, the
Saura-literature of this period coraprises the Samba-Upapurana,
known to Alberuni, "and the Sawrasaihita, a text in 700 verses,
a manuscript of which, dated 941 A. D. is known!. At the close
of the chapter on the consecration of images in his Brhatsarihita
(Ch. 59.22), Varahamihira says that one should look up the
Savitra for more details regarding Sun-worship, and Utpala
explains that the reference is to a Saura Sastra of that name ; under
59.19, Utpala speaks of the procedure set forth in the Saurasastra.

v

Some references have already been made to Puranas con-
taining Saura materinl. Several of the well-known Puranas have
incidental descriptions of the worship of the Sun, Brahma, Skanda,
Varaha, Matsya, Agni. Garuda, Naradiya and Markandeya which
has eleven chaps. on the Sun (102-110) and the stories of his
birth etc.: the section includes three hymns to the Sun. In the
Linga (Uttara-bhaga, ch 22), a Saura-snana or Sun-bath is
enjoined before the Bhasma-snana (smearmg the body with holy
ash) as a preliminary to the worship of Siva; a Bhaskara Navaksara
Mantra is given; in Anga-nyasa, the Sun is described as being
of the form of the Trimurtis, Brahma being the Hrdaya, Vispu
Siras and Rudra $ikha ; and the Dhyana prescribed is wzisgg’-I
am Surya’. Special note however should be taken of the Bhavisya
and Samba which are regular Saura Puranas. The Sun and his
worship described in these two are of the type of Sun-image and
forms of worship as practised by Maga Brahmanas who had come
from Sakadvxpa Samba Purana in 84 Chaps. available in the
Venkatesvara Edition, deals with Samba, Krspa’s son, being
cursed with leprosy, his worship of the Sun for becoming cured,
his bringing of the Maga Brahmanas to Mitra Vana or the forest of
the Sun near Multan, the story of the Sun being chiselled by
Viévakarman in Sakadv1pa, characteristics of Sun’s image, his
temple, methods of his worship, Sun as the supreme deity of wor-

1. Haraprasad Shastri, Report of Search for Sanskrit Mss., 1895-1900,
P. B
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ship for attaining all objects including Mukti, the consorts of the
Sun-God Samjfia, Rajiir, Chaya, etc,! the twelve names of the
Sun and the twelve Adityas, the evolution of the Universe as born
of the Sun, Sun’s attendants?, performance of Sun’s festivals, Sun-
mantras, several Sun-hymns, centres of Sun-worship in India like
Sutira which seems to be same as Konark, Kalapriya and Mitra-
vana (Mulasthana)., Kailapriya is near Kanauj and its Sun-temple
is the one referred to by Hieun-Tsang. Here was the temple of
the Sun called Kalapriyanitha before which, as V.V. Mirashi
has shown, Bhavabhiti’s three plays were staged : it is significant
in this connection that Bhavabhuti prays to the Sun in the pro-
logue to his Malatimadhava. There is a lot of common matter
between the Samba and the Bhavisya Puranas. The latter part
of Samba Purana seems to represent a Tantric text on Sun-worship
called jfianottara.

The Bhavisya Purina in its earlier part gives all the above-
mentioned episodes relating to Samba and the Maga Brahmanas
and the worship of the Sun as the supreme God. Besides these
there was a regular Aditya Purapa but with this title there are
at least three Puripas glorifying Siva, Visnu and Sun® Of the
last, with which alone we are now concerned, only one extracts
dealing with some aspects of Sun worship are available. No full
manuscript of this Purana has come to light. This may be
identical with old Saura Purana dealing with Sun, of which again
we have no mss. yet, and which is different from the Saura Purana
printed in the Anandarama and dealing with Siva.

VI

Among other texts on Strya worship, which are known from
mss. or citations, the following may be mentioned : Saryarahasya
tantra, by Vrajaraja ; Sirpagama or Saurigama quoted by the
Dharma {astra wrilers Raghunandana and Kamalakara : Suryadi-
paficayat. na-pratisthapaddhati by the well-known Dharma §astra
writer of Banaras, Divakara ; Siryavalokana-prayoga on how to gaze
at the Sun ; Sauradharma and Saura-dharmottara quoted by Hemadri,
Raghunandana, Kamalakara and several other Nibandha writers ;

1. Other wives are Svarna, Suvarcasa, and Niksubha.
9. Such as Mathara, Pingala, Danda.
3, See New Catalogus Catalogorum, Vol. II. pp. 72-74.,
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and Sauratantra quoted by Ksirasvamin on Amarakoéa. There are
also several amorphous texts called Saura etc. setting forth details
of Stryopasani, texts giving Stryapiija, Sturya-mantras etc. The
Prapaiicasarasamgraha of Girvanendra Sarasvati deals at some length
in its fourteenth and fifteenth patalas with Saura Mantras, Yantras
etc., following the treatment of the same in Sankara’s Prapafica-
sara, patala fourteen. Texts called Trca, Trcakalpa and so on
deal with Stryopasana and the gteat Sakta authority Bhaskararaya
wrote a Trcabhaskara.

VII

Reference was already made to Sturya-hymns. The most
popular one with us is the Adityahrdaya of the Ramayana. There
are other texts, shorter and longer of this name assigned to other
sources, like the Bhavisyottara.! There are several namastotras,
Dvadaéa, Astottaradata, and Sahasranama the last mentioned being
assigned to the Bhavisyottara. There are hymns of the Sun from
Puranas and Tantras. Of hymns in the line of the S#rpasataka of
Mayiira, there are a few worthy of mention: The Samba-paficasika,
fifty verses ascribed to Samba, Krspa’s son, published in Kavyamala
(No. 13) and in the Trivandrum Sanskrit Series (No. 104). . This
hymn itself is mentioned in the Varahapurapa and it has in its
K. M. edition the learned commentary of the Kashmirian Saivite
writer Ksemaraja and in the Trivandrum edition, another equally
learned anonymous commentary. This is easily the most important
of Suryastotras of the classical times ; it integrates Yoga and the
philosophy of Vak (speech) with the worship of the Sun who is
conceived here on advaitic lines as the Supreme Being Next in
importance is the Aditya-stotra-ratna by Sri Appayya Diksita, with
his own commentary ; this deals with the adoration of Aditya
by himself) as Brahman and as being presided over by Siva. On
the model of Mayiira’r hymn, the well-known Panditardja Jaganna-
tha wrote the Sun-hymn called Sudhalahari, Gopala éarman,
Srisvara and Kodandarama are three other poets who produced
each a Siiryadataka probably on the same Mayitra-model. '

VIII

Some of the renowned and ancient Sun-temples of the North
have been referred to. But the greatest gift of Sun-worship to the

1. See tbid. pp. 76-79,
4
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art of Temple architecture and sculpture is the Sun-temple of
Konark in Orissa, built by King Narasirmnhadeva of Orissa, 1230-64
A.D. One of the leading dollar-earning temples  of India, Konark,
fashioned like the the chariot of the Sun, is one of the most magni-
ficently carved temples of the country.

In South India, in Hanumakonda in Warangal, the Kakatiya
capital, there is a temple with three shrines dedicated to Siva,
Vispu and Strya. Andhra has another Sun temple at Arasavalli
near $r1 Karmam and on the day of the Shan-mata conference,
dedicated to Sun, our Acarya has arranged for special worship to
the Sun at this temple. There is hardly a shrine in Tamilnad
without Strya in the Navagraha group ; some have additionally a
separate standing figure of the Sun. The most important of such
a separate representation of Sarya is the exquisite carving of Surya’s
chariot with his horses in Gangikondacolapuram, which, at the
bidding of our Acarya, is mow receiving special attention and
puja. Iam told thata similar Stryaratha is to be seen in Dara-
¢uram. There are many shrines where according to the Ksetra
mahatmya Strya was worshipped or Sarya worshipped Siva.

The lower rock-cut cave in Tiruchi has a series of shrines to
the Paficayatana deities including the Sun. The Nzgeévarasvamin
temple in Kumbhakopam of the early Cola age has a separate
shrine for Surya. In the Kacchapedvara temple in Kanchipuram,
there is a shrine to the Sun, and verses from Maytra’s Strya-fataka
were inscribed here on the pillars, but only a bit of one of these
pillars is now preserved in the Madras Museum. An exclusive
Surya Ksetra in Tamilnad is Suryanarkoli of Kulotturiga Cola’s
time. At Tiruvarur, the writer’s birthplace and an old and famous
ksetra, there was a Surya temple with a Strya tank, but the
latter alone is now seen,

T. Gopinatha Rao has noticed in his book on Hindu Icono-
graphy Sun-images, standing as well as seated in the chariot, from
Chittorgarh in Marwar, Ajmere, Ellora : from Haveri, Nuggehalli
and Belur in Karnataka ; from Gudimallam ; from Melacheri
near Kaverippakkam. He has also reproduced an interesting
Surya-torapa from the Sun temple of Junagarh in which eleven
Adityas are sculptured on the torana with the twelfth in the inner
shrine.
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South Indian Sun-sculpture does not show any trace of the
‘Udicya-vesa’ brought by the Magas.

IX

An intense region-wise survey yield abundant data on the
historical, archaeological and religious side: for an example of such a
regional study, we may refer to the paper by P. N. Bhatt ‘The
Sun-cult in Gujarat and Saurastra’ (AIOC. XVIIth, Ahmedabad,
pp. 429-436). The festivals and other celebrations and customs still
prevalent show the vogue of Sun-worship even among the common
folk. It is not as if Sun-worship is prevalent only among the
higher classes. Sun-worship is prevalent in different forms among
the trival folk as well. For example, Tarak Chandra Das has
described Sun-worships among the aboriginal tribes of Eastern
India, in the J. of the Dept. of Letters University of Calcutta,
Vol. XI. 1924, pp. 87-94.

X

In the Upanisads we saw the Upasana of Suryaas presided
over by the Supreme Being Purusa. This Purusa in the Aditya-
mandala has also been taken in Saguna form as Surya-Narayana or
as Samba (éiva). According to the internal preferences of the
Paficiyatana worshipper, those who prefer Nardyana as the
indwelling Being contemplate so :

2ygeaq) gldguoegaeagdl algam auf@swagEEe: |
P, AREgveIA, RS el RommagdaagE: ||
and those who prefer Siva contemplate accordingly.
ARAUSeREAE grd  §ERATad |
Aledlg fasmel Amfa foawsaag o

Of Visnu or Siva, the Sun, along with the Moon, has also been
taken as the Eye.Cf. the Purusa Sukta :

IEeaal SNA |

The Sun was born of tho eye of the Purusa. There are some com-
posite sculptures of Sun, which may be taken as representing the
Trimurtis, Sun, éiva, Visnu and Brahma with three or four faces,
The Martanda-Bhairava image is to represent the Trimiartis accord-
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ing to the Sarada Tilaks F@-fsg-amwaasd @E dadeE 99: 1 For a
probable sculpture of this Martanda-Bhairava, see VIth All India
Oriental Conference Proceedings, Patna, pp. 243-7. According to
the Subhagodaya quoted by Lolla Laksmidhara in his commentary
on the Saundaryalahart, verse 41, Devi also is to be contemplated in
the Solar orb :

gavegReaed At gl |
qAETHGANEE CARGEE: ||

Of Devi, the Sun, along with the Moon, is the brilliant ear-ring,
Tatanka.

125 FTAIAITANGIAEY] |

Apart from these is the worship of the Sun Himself as the
main object of adoration, such as the Hindus do in their daily
- Sandhya. Among Sirya stotras, the Adityahrdaya, is to be recited
thrice daily or as often as possible; among forms of worshipping the
Sun with Vedic Mantras, the Surya-namaskara is to be performed
on Sundays or at least on the birth-days and whenever there is
illness in the house. Gayatri or Savitri (Rg. IIL. 62.10) is the famous
Vedic mantra of God Savitr which is recited daily by Orthodox
Hindus in their Sandhya. It is by the prolonged Japa of Gayatri in
three Sandhyas that, Manu says, the Rsis became what they were:

FIA QAGERAEEAIEAGT: |
a5t 2w G 9 q@aEEnd T 1 1v. o4,

May Gayatri, the Mother of the Vedas,as Her name
promises, save Her reciters !



SAKTI (FHE POWER) IN THE PHILOSOPHY OF THE
PURANAS

BY
RAGHUNATH GIRI

[ qummAt amsaaRAssay A9 are-nga-atgg any-
faawaranat fagiragaft awrfa dfafagf o afeacd
qUIY 9qy enRgEEiTaaf d@sT fFRaagar skofag .
S ®F arad o eriEE aArENd s
freaad gecated afaamse quedrvl  ag-fasy-Kacasq |
fedtd g awgaan fawmgasEr afefd asaaifa
dg, Afe-afeadomag  afedegs: e o @l
SqIEacArd | giqen: gad w9 RadararaanymgEar-
Aifaard  seadEE  faafaarasaEi-adateaacas
AMEIASF SFAEANAARAFANIAFICT, gagFla: g,
TRIHISTN FHRTgar, a gy, agd:, sxrieartzamys: sfag-
axq | fagrg AgisT Qg qgfasa arqafa aq areaa-
sarfady FRra-darad-arada Ay A feaecats s isarac
gfaarfzad | &3d F(HATIRT qEGAT G AHRATRAIH
gagc? fawad axd siffEaEes qearkged aues gad
fay geed ag-fas-fra-argi-raar-silaTRArasT 7T
faiferaar frowet g fAgnafa aset @0 qard &t sdrad )
arr fz afeacd 3y gdtgag sareaisal Xawd qaa
YeeqriEA=EqeqAracarg | gfgegans afeaasasTady ad
e qAT Afmiggeds gl fEee w8 g gad
ARATALAET § ®F A149, ®9F 7 fafacar Iafqoeafaarg a3
sgd wafd | @ A9 ( seafwar ) aresyfaeaamEt
agfaa: gwra: quigaaategrag afwead saft fasasfo
aeqanrRATAE S kg aad | |

Siva (the supreme Reality) truth, knowledge infinite, being,
intelligence, bliss, pure, attributeless, indeterminate, unknowable
indivisible, imperishable and eternal is the cause of the world
which is non-intelligent, finite, transitory, mutable, perishable, a
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manifold of changing phenomena, fleeting events and finite things.
This supreme Reality Siva is bliss, but the world is full of misery
and sufferings ‘a vale of tears’. It is called appearance and not
the thing in itself by Kant. Parmenides asserts the world of
empirical reality to be a more show, and Plato calls it a shadow
of the true reality. Acarya Sarkara calls it Vyavahira as opposed to
Paramartha. It is Samvrti and not parmartha according to Nagarjuna,
while it is parikalpita and not parinispanna according to Vijfiana-
vadin. But the problem here is to explain the original relation of
the world with the reality. How does the impure and transitory
world come into existence from the reality which is pure and
eternal ? If there is no difference between the world and the
Reality as in the table and the wood then either blemishes of the
world would be imposed on reality or the purity, eternity and
infinity of reality should be applied to the world. Both of the
alternative introduce self-contradiction. If we only say that the ab-
solute appears in the transitory form of the world, it will not satisfy
the s’eeker after truth. If we accept a separate entity independent
of Siva, to explain ‘the nature of the world, we fall into
some kind of dualism like that of Sankhya and Descartes, but they
fail to justify the relation between Prakrti and Puruga, matter and
mind. And without accepting an extraneous principle, it is
impossible to account for the appearance of the world. “There
must be admitted some principle or Power or force which super-
imposes the manifold of sense on the super sensuous and supreme
Brahman®. The Advaitin calls this principle, Prakrit (Primal
Nature), Maya or Avidyi, and in the Puranas it is called Saktj or
Prakrti.

The Philosophy of the Purana is an integration of S’aivism)
.Sl‘aktism, Advaita, Visistadvaita etc. so here, Sakti is not merely
a principle of manifestation and limitation, but it is also the
supreme reality, inseparable power of S,'iva, or Visnu, the order
(4jiia, Anucari) of $ivq and the origine of matter

Four different phases? of this Sakfi are described in the Puranas.
In the first phase or in its real nature Saksi is identified with supreme

1. VSPK, 23.28-35; VSUK, 4. 12-16.
"""""""" Toqdd gfar a4 gussaaear |

wgIaTar = A = 9rkfeuaik g o
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Reality. It is non-different from Brahman, It is qualitiless,
indeterminate unchanging, imperishable, beyond speech and mind.
It is being, intelligence and bliss. It is like .S"z'va, both-indeter-
minate and determinate. It is the origin, source and instrument
of the creation, sustenance and dissolution. It is not only
the origin of the world, but also the mother of the Gods,
Brahma, Vignu and Rudra, as well as the reservoir of their
power, energy, Knowledge and activity. In the second phase
it is the inseparable power of supreme reality (§iva It is
power, hence Siva is powerful. Without it He cannot be capable
of doing anything. Without power or potency Siva is Sava—a
dead body. = A thing which does not do anything, cannot be
regarded as existing, because existence implies some activity,
some power, some potency. But Sakti also being the power of
Siva, cannot remain separate from Him, Siva cannot live without
Sakti and vice versa Sqkti cannot exist without $iza. In the third
phase it is the unwarranted command (Anullanghya Ajiia) of
Siva, He makes it the instrument of His sport. In this phase,
it is called Maya and He, the possessor of it, is called Mayavin.
It is the cause of bondage and liberation. Itis both Vidya and
Avidya. It is the concealing power of Siva. It constrains Siva to
make one appear into many, being into non-being, conscious. into
unconscious, eternal into transitory. It takes different names
and form for the sake of creation, sustenance and dissolution.
When it helps Brahma (The creator of the universe), it is called
Brahmani ; and in sustenance it helps Visnu as His power Laksmi ;
for dissolution as Rudrani it helps Rudra. In its fourth phase it is
the primal nature (Prakrii), the material cause of all unconscious
being. It becomes the eight fold bondage (earth, water, fire, air, :
sky, mind, Ahankara (ego) intellect,! which is called Apara Prakrti
in the Gita® and milla Prakrti in Sankhya.

1. V.S, 18.2.4
STAT qqr IEWEHA TIAF: |
TEIAAHSASFATgE  fFg:
2. Gitz, 74, 5a
qfadistar a1g: @ |4 gfga 7 )
wEeT sd 7 Grwr ssfaggsr o
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THE FIRST PHASE

Sakti is regarded as the highest deity and Supreme Reality
in Sakta cult. §aktagamas or Sakta tantras describe her as Pure
Being, consciousness, Bliss, potency of all and radiant illuminate
in all bleings.1 The synthetic philosophy of the Puranas especially
of the Siva Purana is also influenced by this cult. We can see the
direct influence of Sakta cult in the description of the First Phase
of Sakti. But it does not introduce contradiction or inconsistency
in the integrative approach of the Purana ; as Sakti, Siva or Brahman
are not separate entity or Reality ; these are the different names
of the same Reality who is beyond the approach of mind and
speech.

The Desi Bhagavata Purana states that there is complete
identity between Brahman and Sakti. Sakti and Brahman or
supreme Reality are not two or separate entities, but two names
of the same Reality. Really speaking the supreme Reality is
non-dual .S"akti, that can be called Brahman also. But this does
not bring duality, because the difference is mere illusion and
identity is only real®. The question of gender does not arise for
the supreme Reality, because the sign and distinction of gender
come later in creation. Hence Supreme Reality is neither male
nor female nor neuter.®* Deyi Bhagavata P. tries to prove logically
that Sakti is all peivasive and Supreme Reality. It says that the
Supreme Reality is S‘akti, because it pervades everything and is
immanent in everything. The existence of everything depends upon
the immanence of Sakti. without Power (‘S"akti) nothing can exist

1. Sakti & Sik ta, P. 27.
2. DBP, 3.6.2.

giaed 7 WAk 9927 qHET T |

A1 argaE aAvsal waAska afafrawnd |
3. DBP, 3.6.7.

. ] o s

Arg & 7 gATATE 7 Fefld quaed |

i gfa fave: aawsledisd far g o
Mah3z k3la Samhita :

«Thou art neither girl nor maid nor old. Indeed thou art neither
female nor male, nor neuter. Thou art inconceivable, immeasur-~
able, power, the being of all which exists, void of all quality, the

supreme Brahman, attainable in [llumination alone.?*
Sakti & Sakta, pp, 28.29.
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nor be able to perform any activity. We can suppose a world
without Sakti. A person, who is unable to bear his responsibilities or
who is not able to protect himself against his enemy, is never said to
be non-Brakma, or non-Rudra (Abkrama, Avisnu, Arudra) but he is
called Asakta (Powerless). This shows that nothing can be done
without Sakti. All activities ase governed and motivated by this
Sakti 1 Stating the nature of Sgkti, Devi Bhagavatg P. says that
Sakei is only real. She alone is in the beginning of creation and at
the end of dissolution. She is called by different names, such as
Atma (soul), cit (consciousness or intelligence), Samvit (knowledge)
and Para Brahman (Supreme Reality). She is inconceivable,
incomparable and unaffected by the afflictions of the world.?
There is nothing in the world, whose existence can be conceived
without the relation to this Sakti (Power).?

The Vayavivya Samhita States that Supreme Sakii is beyond the
approach of senses, mind and speech. They make attempt to
grasp her, but return unsuccessfully.! She pervades the whole
universe with her own glory. She is without birth, death, old age
and decay.” Though she is beyond being (Sat) and non-being
(Asat) yet she is all pervasive (Sarvaga), all knowing (Sarvajia) and
the subtlest of all (Parama Saksma).® The whole world is a mani-
festation of her supreme nature,’

1. DBP, 3.6. 19-20
wagid fasg@ld A asfka san fow
afedid a9t g% gaafa  qaugaq
DBP, 7.32. 2-3
Aghara g7 g ArafentEa T |
qareasd faq d@facas agwaaey |
- AT EATAaT |
3. DBP, 3.6.11
f& aré oz dan afzgs feafe )
4. VSPK, 16.9 a
gear arar fraaex waer Aed: @z
5. VSPK, 16.7, 8
araTzaE fagtar A femqarfaar |
6. VSPK, 16.13b
gawi @qui gewi  wE@EEwATEATd |
7. VSPK, 16. 14. a
qeai fafes wrar wegwiEd s
5

|
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Umasambita says that supreme Sakti (Um3) is Parama Brahman
(Supreme Reality) and supreme light (Parama jyoti). All the
Gods even Brahma. Visnu and Rudra, are inferior to Her. She is
everything as well as beyond everything. Nothing exists without
her and apart from her. She is both determinate and indeter-
minate, formless and with form. As immanent, she is the essence
of all elements, all categories and all realities, but as transcendent
her potency and attributes are beyond conception. She is eternal
and supreme source of cause and effect. She assumes different
forms. All Gods like Brakhma, Vispu, Rudra etc. and Goddesses
like Vani, Kamala Kalika, etc. are her different assumed forms and
agents to perform the different functions viz. creation, sustenance,

and dissolution’,

As a magician exercises his magic and makes the dolls dance,
so she makes the whole world dance. The air blows under her
command ; the fire burns everything “under her control and all
the guards of direction perform their specific duties under her
supervision.? The same fact is stated in the story of Uma Haimavat?
of Kenopanisad ; where it is mentioned that in the presence of a
Yaksa all the Gods, Fire, Wind, Indra etc., became unable to burn
or to move even a small grass. At last, they realized that they
have no power at all whatever was done for the victory over
demons was not their own power but the glory of Brahman who
had made them to do so and had appeared before them in the
form of Yaksa®. Kathopanisad also states that being afraid of Him
the sun shines, the fire burns, the wind blows, Indra and God of
death perform their own duties®.

According to Vagaviya Samhita, whatever is in the world,
Maya (illusion), Prakrti  (Primal Nature), Jiva (Soul, evolutes

1. US, 49. 27-32
q? @@ 9 sAif gagegsaen |
HENATed §Fd Agedl IfRd FIFT
2. US, 49. 34-35
T erewd} A6 AqqARESIEE: |
qo  gANAT  AqarEgHEd
3, Ken. U, 11
4. KU, 2.6.3.
waEenficaafs  waraakn g4 |

warfEeaze 1939 gegaiata e |

8
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(Vikaras), asat (non-being), and sat (being) each of them is perva-
ded by the potency of Sakti. She is the cause of bondage and
liberation. She deludes the world by her maya and liberates it
by her sport Lila'. The Rudra Sarmhita adds that she is Santa
(calm or serene), Mahadavyakta (The great and unmanifested)
Suddha (Pure), gross and subtle (Sthiila and Saksma). She is faith,
patience, sleep, hunger, desire, beauty, nourishment and satisfac-
tion of all beings. She is the motivator of all beings She is the
unmoved mover of the world wheel.? The Rudra Samhita states
that she is called by different names viz. S'ivc‘z, ,édm‘[z, Maha Maya
and Yoganidra, etc. She is non-different from the world. Appoint-
ed by her Brahma, Visnu and Rudra proceed to perform their
specific duties of creation, sustenance and dissolution. She assumes
the form of three attributes for the sake of different activities.?

The above description of Sahti gives some contradictory
characteristics such as immanent and transcendent, formless, and
with form, attributeless and with attributes, static and dynamic,
knowledge and ignorance, determinate and interminate. etc. But
the minute observation clarifies that there is neither inconsistency
nor contradiction nor possibility of dualism in this description.
It is stated that these two are not separate entities but are two
different aspects of the same .S"akli, or the two view points to
describe the same reality. When she manifests her potency Maya
and is related to it she assumes forms and becomes determinate
but her real nature, beyond the relation of Ma ya, is indeter-
minate.!

THE SECOND PHASE

In the first phase of S’akti, we have explained her as the
supreme Reality, who is beyond the approach of mind and speech

1. VSUK,7.39 " ;
a1 AT A19AT §9 A FIUAL |

dlggeagad  MEgaT e
2. RS. Par, 3. 27-38
3. RSST. 14, 29, 30a, 3la, 32, 33 RS. Par 4. 3-5.

farar arrear wgTATar FIAART FTEAT |

4, US, 49. 38
qael fo xfa Agd G ey
wrardatad @ fgdrgraaataag |
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as well as the sources of creation and motivator and sustainer of
the world. In this second phase, she is inseparable power of
supreme Siva (Supreme Reality). Sate-Rudra Samhita states that
she is not accidental, conditional and transitory but eternal, in-
separable, inherent power of S'z'va, who is self-proved, self-shining
and supreme Lord.! The Rudra Samhita adds that she is consort
of Siva. She has an effulgence of millions of suns. Every part of
her is the source of beauty. There is no change, diminution and
decay in her. Like Siva she is both determinate and indeter-
minate® She is equal to Sivg in attributes, form and actions®.
The Kailasa Samhita declares that the supreme Reality is neither
only Siva nor only S”-akti, but a harmony of both Siva and Sakti.
The two are one, the difference between them is 1magmary and
their identity, non-difference is real. This harmony of $iva and
Sakti is called Brahman in the Upanisads. 'The word, Brahman, is
derived from the root ‘Brihi’ which means ‘to pervade’ and it
becomes etymologically significant as Supreme Reality (Siva with
.S”akti) pervades all and is the greatest of all.!

lThe supreme reality (Paramaima) consists of two aspects, Siva
and Sgkti. That is why both of them separately or simultaneously
are called supreme Reality.

These two aspects of supreme Reality viz. Siva and Sakti
cannot be divided or separated, they can be merely distinguished.
Both the aspects have a parallel evolution. The Sakti aspect of

Reality evolves successively into ¢ Sakti (conscious power) Ananda
Sakti (bliss power) iccha Sakti (The will Power), Jiiana Sakti (The

1. ‘SRS, 8.35
N .
zigl fg g TEEag sAfaeaaad: |

ATl qedur afeairgat frar u
2. RS, Par, 4. 2-5

AT qEAET garfrataantadr |

Foort St fear fasniafaantad o
3. VSUK, 4.136-18

garagfanyg g gwERaa: |
4, KS. 16. 35-36.
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knowing Power), and Kriya Sakti (the power of activity). And
the Siva aspect of Reality creates successively the five Brahmans,
ISana, Tatpurusa, Aghora, Vamadeva, and Sadyojata. These five
Saktis and five Brahmans, are arranged in the five pairs, such as,
I{ana and cit, Purusa & Ananda, Aghora and iccha, Vama & jhana
and Sadyojata and Kriya, These five pairs perform the five functions
respectively viz. anugraha (grace) Tirodhana (obscuration), Samhira
(dissolution) Sthiti (sustenance) and Srsti (creation).? The five -
powers create respectively the five component parts of the sacred
syllable om viz. Vindu, Nadu, Makara. Ukara and Akara® and the
five Brahmans produce the five Kalas viz, San{yaﬁta, Santi, Vidya,
Pratisthi. and Nipyii'. The former five, products of Saktis are
words (Vacaka) and the latter five product of Brahmans are deno-
tations (Vaepa). Each component of one group in its respective
order makes a couple with the corresponding component of the
other group to create the five elements.”

The above description of the evolution makes it c]ear that
the three aspect Sat, ¢it and Ananda are in a helrarchxcal order here.
Sat, pure being is pure power or supreme Saku, while cit and
Ananda are the two aspects or two phases of the same reality.
These three harmonized together are identified with the supreme
Brahman of the Upanisads. The last three, Iccha, Fhiana and Kriya
are the governing powers (aisvarya) Sakti) God controls the world
by these three powers. Nyaya DurSana also accepts eternal desire,
knowledge and effort (Nitya Iccha, jiana and Pryatna) as the
eternal properties of God by which He becomes capable of perfor-
ming His functions viz. creation, sustenance and dissolution,
These three powers are explained as follows : Jocha Sqkti is the

1. KS, 16. 54-58
fraafmaaEr: qweata g
qaaeg darT fasgfeeg dggaT )

2. KS, 16. 58-61
fararaaima SAFEIAEATRAGHA: |
FAISHIT ddl  aHEIATAIENATT: ||

KS, 16. 56-57

KS, 16. 59-60
KS, 16. 61
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regulative eternal power of the Lord. It is an internal order that
this effect should be produced like this and should not be produced
like that. The second jitana Sakti is the determining Power of the
Lord. It determines the nature of cause, effect, and instrument.
The third Kriya Sakti is the accomplishing Power. It moulds the
matter into effect. The first power is the intiative, the second is
preparation and the third is completion.?

The view of the evolution of the five »S"a/ctis is quite similar to
that of Pratyabhiiiia school of Saivism. According to it cit Sakti
is pure light by which Siva shines Himself even in the absence of
objects. The second Ananda Sakti makes Himself satistied and
gives constant pleasure. The third lecha Sakti makes Him aware
of His freedom and ininterrupted power to fulfil His desire. The
fourth Jfiana .S/‘akti is called Amarsa. It is the knowledge of all
knowable things. And the last Kriya Sakti is the ability to assume
any form according to His sweet will.?

RELATION OF $IVA AND SAKTI

Now the question of relation of Siva and Sakti arises here.
How these two are related together ? They should not be accepted
as two separate entities ; in that case, this system will fall in
dualism. But if they are not two separate entities what is
the use of describing them separately? If Sakti is the Power of Siva ;
their relation should be made clear. According to Prabhakara,
Sakti is also a separate category because it cannot be included in
other categories of substance, attribute etc. It can be explained
easily with an illustration of fire and its burning Power. Accord-
ing to him both cannot be identified together. In the case of
identity one cannot disappear in the presence of other. But when
fire is placed near the moon-stone (candrakantumani) its burning
power disappears. It can appear again only when either the
moon stone is rubbed or the sun stone (Surya Kantamani) is also

1. VSUK, 4. 31-34
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brought there. This appearance and disappearance of burning
power proves the difference of fire and its power. According to
Nya ya, Sakti is not a separate category as it can be included either
in quality or dharma. In the case of quality, this can remain
with inherent relation to its substance. In the case of Dharma,
if it is universal, it can be related to inherent relations, if it is not
universal but akhandopadhi, it can be related to svartpa relation.
In both the cases the relation is not identity but difference. Both
these schools agree together to say that Sakti sometimes can remain
in its substratum and at other times it may not remain in it. Siva
Purana does not attempt to discuss this matter logically. It simply
indicates that the power (Sakti) and the possessor of the Power
(Saktiman) are indivisible and inseparable, therefore, it is not proper
to consider that relation which implies separation. In such a
case the relation between them would be non-difference or
identity.! They are not only inseparable but mutually “dependent
also. The Vayaviya Saihita cites certain examples to show their
mutual dependence. As the moon cannot shine without moon-
light, so Siva cannot manifest without Sakti, and as the existence
of moon-hght cannot be conceived without moon, so the existence
of Sakti is not possible without Siva. As the sun and its rays are
inseparably related so Siva and Sakti are inseparably related.
None can exist or can be conceived without the other.? In general
expression the possessor is regarded as support or substratum and
the object possessed becomes supported. The first can exist or
can be conceived without the latter but the latter cannot exist or
cannot be conceived without the former. This shows some
superiority of the possessor. So Siva, being Saktiman, may be
regarded independent, superior to Sakti, The Vayaviya Samhita
rejects this view and states that both are mutually support and
supported and interdependent. Siva is support of Sakti and Sakti
is the support of Siva. None can remain without other and none

1. VSUK, 7.21
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can be conceived without other.! It takes vedic example of Agni
and Soma to show their mutual dependence and mutual support.
Agni depends upon Soma and Soma depends upon Agni. Both
have a opposite tendency. Agni has a tendency to go up on the
support of Soma, and Soma has a tendency to go down on the
support of Agni.? The other example cited to show their mutual
dependence is of word and its meaning. Siva and Sakti are related
like word and meaning. Each word has some meaning and every
meaning has some word. These may be an imaginary separation
but real separation is not possible.?

All these illustrations in minute explanation, may be called
fallacious as they have one or other defects. But it shows the view
of the Puranas that they do not like to go into logical discussion.
They simply show that these two are the different aspects of the
same reality,

THE THIRD PHASE.
MAYA
In the second phase Sakti is described as eternal, inherent and
inseparable power of Siva, The same Saktiis called Maya when
she helps Siva to assume different forms. Maya is limiting princi-
ple. Itlimits Siva who is unlimited. Itis the concealing power
of Siva. It conceals His unlimited consciousness, knowledge and
activity.® And it helps Him in His self sport. It is the desire
of Siva. It is the principle of multiplying one into many.
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Without this limiting, concealing and multiplying principle Siva
cannot assume different forms and in the absence of different forms
His self sport would not be possible. Hence Siva desires to be many,
This desire is the original form of Maya. In the process of evolu-
tion it is the destiny of the world and all the beings,! It is the
order, command of Siva (Ajiia Anucari). The VidyeSvara Saihita
states that the word Maya is compound of two words ‘Ma’ and ‘Ya’.
The word “Ma’ means action (karma) and knowledge (jfiana), and
the meaning of the word “¥a”is “to make obtain.”” Hence the
etymological mearing of the compound word AMaya is ‘that which
enables one to obtain the result of action and knowledge.” Thus
above this maya one can obtain the eternal enjoyment and below
this Maya there are only transitory and perishable enjoyments.”
Pauskaragama analyses this word in two ways and shows its signi-
ficance. In first analysis the word M aya becomes significant
because everything returns to it in dissolution (Mati asyam Pralaye),
and in second analysis it means that the world comes from it
(Mayati asmat jagat sarvam ten Maya Samirita).? It is called by
many names in different schools of Philosophy viz. 4oidya (igno-
rance), Vimarsa, Asati (non being), Tamas (darkness), Tapas
(penance), Maya (illusion), Aja (unborn power); Pradhana (chief
principle of creation), Prakrti (Primal Nature) and Fada (unconsci-
ous) etc." It is the magic power of the Lord (Atma Maya) for crea-
tion and yoga Nidra (the principle of passivity) in dissolution.” It
is Maha supti (the great sleep) in which all the beings sleep in
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dissolution.! Itis the deluding principle. It deludes the triple
Gods Brakma, Visnuand Rudra and makes them to embody. Its
process is so secret that even triple Gods are unable to know it.?
During to this great deluding power it is called Maha Maya and
Maha Avidya.* As Avidya, it is a process of wrong knowledge. It
creates the knowledge of ‘self’ in those that have no self, and of
‘ownself’ in those who do not have it.* It has two fold functions ;
first it makes a thing appear at the place where the thing is really
not present and secondly, it conceals the thing where it is really
present. The first can be illustrated by the moon’s reflection in the
water and the second can be compared with the shadow of Raku on
the moon at the time of lunar eclipse.” As Vidya it is the instrument
to cut the bondage of Yogins®. It’s nature and function is so strange
that it cannot be known by reasoning,” It is ‘“Sat’as it appears and
creates the whole world. It is 4sat? as it disappears after awaken-
ing of the true knowledge. It is unconscious because it is perceived
and it conceals the consciousness. It is the Power of Siva and yet it
limits Siva. It is the cause of bondage to those who do not
understand it, but it becomes the instrument of liberation to those
who know it. As inherent power of Siva it is eternal, all pervasive
source of creation, sustenance and dissolution, and very strong to
delude Gods, demons and men and very difficult to be crossed
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over.! But it is unreal, transitory for those who have realized the
nature of supreme reality.?

The nature of Maya as stated above according to the Puranas
can be compared on the one hand with the Agamic concept of Maya
and on the other hand with the Advaitic concept of Maya. Accord-
ing to the Agamas Maya is the seed of the world. It is indestruc-
tible, eternal, inauspicious (4sivatmaka), all pervasive (Vibhu), one,
partless (Akala), subtle (S@ksma), beginningless (dnad:), imperishable
(Avyaya), unconscious (7ada) and controlling power, the Lord
(disvaryasakta).? According to the Advaita-vedanta Maya is uncon-
scious (7ada), the inherent power (S‘akti) of Brahman, beginningless,
something positive (Bhavasvartupa), indescribable and undefinable
and removable by right knowledge (Vijiiana nirasya).! The diffe-
rence between these two concepts is very clear. In the Agamas it
is eternal and real and in Advaita it is beginningless but not
eternal, as it is removable by right knowledge, it is the cause of the
world, but it is neither real nor unreal ; it is undefinable and
indescribable.

Siva Purana makes an attempt to synthesise both these views
together. According to this Maya is both sat and Asat, Vidya and
Avidya, eternal and removable. These contradictory characteristics
of Maya does not introduce any inconsistency in the Philosophy
of Puranas as it assumes the different point of views to describe
Maya. The great vedantist Vidyaranya also assumes three stand-
points to explain the nature of Maya. He says that Maya is unreal
(Tuccha) for Srauta (those who believe in scriptures), real (Vastavik)
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for Laukika (those who have common sense view) and indes-

cribable (anirvacaniya) real and unreal both for Yauktika (the
logicians or metaphysicians).*

FOURTH PHASE
Prakrti

We have discussed above the third Phase of Sakti (Maya),
which is the principle of multiplying concealment, limitation and
differentiation. It causes both bondage and liberation. Sakti
in her fourth phase is Prakrti the origin and source of materializa-
tion and solidification. When Maya solidifies itself it becomes
Prakrti. Since Prakrti is the direct evolute of Maya it is called
Maya® or a principle of concealment®. It seems necessary here
to explain the denotation of the work Prakrti as it is used in wider
sense also. Sometimes the word Prakrti is used for the first,
second or the third Phase of Sakti. Therefore, it is better to
distinguish here between the Miula Prakyti or Prakrti of Samkhya
Philosophy and M @la Prakyti or Prakrti of this Purdna. According
to érznkhya, Mila Prakrti (Primal nature) is the state equilibrium
of three attributes (Sattva, Rajas and Tamas), as it is not an evolute
(Avikrti) but only evolyvent. And the Mahat and Ahankara with
five subtle elements can also be called Prakrti (evolvent), as they
are both evolute (Vikrti) and evolvent (Prakrii).* But according
to the Siva Purana, Mila Prakrti means Sakti in her first or second
Phase (generally second Phase). Sheis called Uma, Girija, Maha-
devt, Maha Maya. She is the origin of the later two or three
phases. As the terminology of the Purana is not very rigid, the
word, which denotes one Phase, is used for other Phases also.
Hence the words Prakyii, Maya, Pard, Gunavatl, Vikriivarjita (without
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evolutes), Buddhitattva janant (the monther of intellect), Sakalesvayt
(governess), Ambika (mother of three Gods) and Maula Karana (the
primal cause) etc. are used to denote one or other Phases of Sakti
without any hard and fast rule. But really speaking, the second
Phase of Sakti is Mila Prakrti o Maha Maya or Para. third Phase is
is Maya, Vidya, or Avidya and the fourth Phase is Prakrti in the
same sense as Sankhya uses this term. But the third and fourth
Phases are identified with the second Phase also as they are the
different modes of the second phase of Sakti.' Thus when we
discuss the fourth phase of Sakti we mean here the determinate form
of Sakti which consists of three attributes Sattva, Rajas and Tamas,
in its two states equilibrium and disturbed, subtle and gross,
caused state and state of effect, unmanifest states.? In brief we
can say that the Sakti in her fourth Phase is identical with Sankhya
Prakrti. But Sankhya Prakrti is not evolute, it is the final cause of
the world. While Prakrti (Sakti in fourth phase) in this Purana is
the evolute or product of Maya or Brahman (S‘iva). According to
the Rudra Samhita this Prakrei originates with Purusa from deter-’
minate Siva * But Vayaviga Samhita states that this Prakrti comes
from the unity of A aya and Ananta.' The Dest Bhagavata Purana
gives different etymological meaning of the word ¢Prakrti’. First,
the word ‘Pra’ denotes chief principle and the word, ‘kr#;’ denotes
creation, hence ‘Prakrti’ denotes the chief Principle of creation, as
it has potenciality of creation.® Secondly ‘Pra’ means Upper or
Sattva, ‘Ky’ means midle or Rajas and ‘Ti’ means down or Tamas.
Thus the word Prakrti denotes one which consists of three attributes,
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Sattva, Rajas and Tamas, which leads upwards, middle-wards and
down wards respectively.! Thirdly ‘Pra’ means Pre-existence and
‘Krti’ means creation. Thus ‘Prakrti’ means ‘one which exists
before the creation.? It is called Bhaga or Bharga also. The Vidye-
Svara Samhita defines it as the basis and embryo of manifest nature
(Suvyaktantaradhisthana garbha).? It always grows and proceeds for
creation, therefore it is called Bhaga or Bharga. The same sense
comes from the etimological explanation of the word Bhaga. The
word ‘Bha’ means growth development or evolution and the word
‘ga’ means obtainment. Thus the word Bhaga expresses that which
obtains growth, development or evolution (Vrddhimgacchati). In
other sense Bhaga means the object of enjoyment or the source of

enjoyment.

All the objects of enjoyment viz. colour, touch, taste, sound,
smell etc. and all the instruments of enjoyments, eye, skin, tongue,
ear, nose etc. and their functions such as seeing, touching, eating,

* hearing and smelling as well as the locus of the enjoyments, the
subtle and gross body, are the products of Prakrti, hence Prakrti is
called the chief Bhaga.! Both the Bhagavata and the Visnu Pu anas
agree with the Sankhya in calling Prakrti the equilibrium state of the
three attributes.? According to Linga Purinae it is called Linga
(the sign or symbol) of Siva, because it manifests the unmanifested
reality (Siva). In Gira it is called the Mahat Brahma or Yoni of the
Lord or eight fold lower nature of the Lord.® The Bhagavata defines
it as consisting of three attributes, unmanifested (Avyakta), eternal
in the form of being and non-being (Sadasadaimaka), without
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characteristic (dvisesa) but the support and basis of all characteris -
tics and particularities (Visesasraya).’

We have mentioned above the two states of Prakrii, In both
the states it consists of three attributes. In the unmanifest state
there is only homogeneous changes in the attributes and in the
manifest state there is hetrogeneous changes in the attributes.
Hence the second state is the carporeal form of Prakyti while the first
remains beyond this corporeal form.?

NATURE OF THE ATTRIBUTES

These three attributes are the component parts of Prakrki.
They exist in it as oil exists in oil seed ? These three attributes are
the basis of creation, sustenance and dissolution of the world.! Due
to them Prakrti is said to be pleasant, painful and indifferent as
well as the object of enjoyments.” The Bhagavata Purana identifies
sattva with knowledge, rajas with action, and tamas with ignorance.®
The Vayaviya Sanhita defines Sattva as pleasure and the cause of
pleasure, Rajas as painand cause of pain and Tamas as indifference
or delusion and the source of indifference, delusion aund restraint,
The attainment of Sattva is up path, of rajas is middle path and
of Tamas is down path.” According to Sankhya Karika these three
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attributes are of the nature of pleasure, pain and indifference and
they serve to illumine, to actuate and to restrain. Among them
Sattva is considered to be light and illuminating, Rajas to be
stimulating and mobile and Tamas is heavy and enveloping! Gita
states their nature in some detail. According fo it these three
attributes come from Prakrti and tie the soul with body. Among
them Sattva is stainless, illuminating and flawless ; binds through
self identification with happiness and wisdom ; Rajas is of the
nature of passion. It originates from cupidity and attachment.
It binds the soul through attachment to actions and their results ;
and Tamas is the product of ignorance. It deludes all beings and
binds the soul through error, sloth and sleep. According to their
naure, they function to motivate the beings. Sattva motivates one
to hapiness, Rajas to action, and Tamas enveloping to wisdom,
urges one to error. In their motivating process Sattva produces
knowledge, Rajas creates greed and Tamas causes error, Stupor
and ignorance.? The Deyi Bhagavata further adds that Sattva
creates simplicity, truth, purity, faith, forgiveness, patience.
benevolence, bashfulness, peace, contentment and genuine belief.
Rajas engenders in beings hatred, malice, jealousy, longing,
sleeplessness, lofty ambitions, pride, lustful passions and arrogance.
And Tamas generates in beings lazyness, ignorance, sleep, poverty,
fear, dispute, Wretchedness, roughness, infidelity, and fault fiinding
and back biting.? Their mutual relations are stated as suppression,
co-operation, transformation, cohabitation intimate-intercource
etc.t For the solution of the problem of co-habitation and co-
function of the three attributes which are of opposite nature,
Sankhya and Devt Bhagavata cite the analogy of a lamp, where the
wick oil and flame of opposite nature co-operate, co-exist habit,
and co-{unction in giving light.” The above mentioned effects or
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functions of each attribute are not exclusively caused by only one.
They are caused by one with the assistance of other two. Thus it
hardly needs to be proved that Sattva cannot be cause of excite-
ment or Tamas of enlightement. The co-existence of these three
attributes is observed even in everyday experience, as seen from an
example well known in the exposition of the Sankhya. A’s wife is
beautiful, young and well endowed with all the qualities of head
and heart that are requisite in the ideal wife, These constitute the
Sattva elements in her : bccause of that she causes A, her husband,
to rejoice. She is, however, the cause of jealousy in her co-wives B
and C and despair to a neighbour D who has not had the good
chance to be married to her. Jealousy is rajas and despair is tamas ;
they are due to the elements of Rajas and Tamas in A’s wife; these
become active only in respect of the co-wives and the neighbour, as
the case may be.
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THE CONCEPT OF THE EARTH IN THE PURANAS
; By
RAM]JI PANDEY
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The earth, being one of the most important factors of our
existence, is better known to us than any other natural pheno-
menon from time immemorial. The ancient Indian seers were
cautious enough to note its general characteristics and changes on
its surface which are recorded in the Indian literature. Here an
attempt is made to present the ancient Indian outlook, mainly from
the Puranas about its origin, shape, situation, extent, different
geographical divisions, its seven upper and lower regions, motion
and gravitations, etc. As the Puranas, having wide informations
about our culture, are interlinked with the Vedas, it is necessary
to produce their views of the Earth in compadrison with the Vedic
and later astronomical statements.

Various synonyms :—In the Vedic literature we find as

many as twentyone synonyms of the earth (Prthivi) recorded in
the Nighantu! which, with a few exceptions, were also current in
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the classical period.! Yaska comments the word go as ¢ The word
go is a synonym of earth (so called) because it goes very far or
because all the beings go over it (Nirukta, II-5.). Purd@nas accepted
the Vedic as well as classical synonyms with some modifications

The Brahma-Vaivartta gives etymological explanations of some of
these words as follows.* i

«This earth is called phumi as all the beings exist on it,
Vasudha as it possesses vasus or gems, urvi due to its origin from the
thighs of Lord Hari, dharant, dharitri and dhara as upholds every-
thing, ijya as it fulfils the requirements of the sacrifices, kshiti, as it
is destroyed in the great dissolution, kasyapt being connected with
Kadyapa, achala due to its immovable nature, zisvaimbhara as it
sustains all, ananta due to its endless nature, prthoi being the daughter
of Prthu and maki due to its extensive nature’’.?

Origin of the Earth :

While dealing with the science of creation the Puranas
clearly mention the order in which the creation came into being.
That process reveals some facts regarding the origin of the earth,
The Puranic principle of creation is mainly based on Vedic cosmo-
gony which was later on followed by the Ramayana and the
Mahabharata.

The Rgveda' records various theories regarding creation
which are sadasadvada, rajovada, vyomavida, aparavada, dvaranavida,
ambhovida; amrta-mrtyuvada, daivavida,® etc. Here the doctrine of
ambhovada is much valuable for us as it is closer to our Purapic

doctrine of ekarpava and hiranyagarbha vidya. According to the
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Amarakofa, Ii, 2-3.

2. Prakstikhanda IX. 29-33.

3. For a ecorrect etymological exposition of these words see the Coma-
mentary of Kshirasvamin on AmarakeSa and that of Devarajaya-
jvan on the Nighantu.

4, N@sadiyastkta, X. 129.

5. For their detailed exposition, see Agrawala’s ‘Sparks from the
Vedic Fire’ pp. 61-77.
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ambhovada Waters were conceived as primeval source of all
- creation and this whole universe proceded from that infinite ocean
designated as salilam (Rv. X, 129.3) of unfathomed depth. From
Waters was born Agni which symbolises the principle of Motion
and Light. All creation is spoken of as the result of the union of
Agni and Soma (agnisomatmakam jagat). This union gave birth to
Hiranyagarbha, the supreme principle of creation which sup ports
dyavaprithivt (Sa dadhara prithivim dydmutemam Rv. X. 121.1). This
Vedic principle of creation was later on accepted by Manu, who
also supports the original theory that the Waters were first created
from the unmanifest tamas and a Golden Egg floated over the
surface for a thousand years, divided itself into two halves represen-
ting the heaven and earth.! The Puranic writers took the theme
from Vedic and Manu’s Hirapyagarbha doctrine and put it in the
form of an interesting legend which runs as follows :

‘At the time of dissolution when this whole universe had become
one ocean the creator Lord Narayapa= Brahma rested for a Kalpa
and on its expiry awaking from his slumber saw this universe and
became engaged in the creation. Inferring that the earth was
sinking under Waters he took the form of a Divine Boar and entered
the primeval waters for its search. Thus the supreme soul, the
holder of earth, at once lifted her up and set it on the floods just
like a boat which never sinks due to the flatness of its frame. He
for the good of this world created the mountains which were
previously burnt by samvarttakagni at the time of dissolution. After
this he properly divided the land containing islands, mountains and
rivers, etc. Then he created the four lokas bhul, etc.” Similar
accounts are found in almost all the Puranas which describe the
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Manu, I. 8-9 ; 12-13.
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creation in detail.! Prof. Wilson has taken this account to be
purely mythological and has stated as follows :

“The elevation cf the earth from beneath the ocean in this
form, was therefore, probably, at first an allegorical representation
of the extrication of the world from a deluge of inquary by the
rites of religion. Geologists may perhaps suspect in the original
and unmystified tradition, an allusion to a geological fact or the
existence of lacustrine mammalia in the early periods of the earth”.?
There may be some truth in the above words but being mythological
they symbolise some natural incident which has much bearing on
the formation of earth. These are symbolical expressions which are
frequent in the Vedic literature where the Waters are described as
the primeval source of creation and the creator as a Boar.? Similar

ideas regarding the origin of this universe are found in other civili-
sations of the world.* ‘

Apart from the above account we find another detcription which
is much more geographical in nature contained in the Bhuvanakofa
chapters of the Puranas. There it has been said that ‘from the

1. Kiurma I. 6.23-25, etc.
Brahminda I. 1.4.27-30 ; 1.5, 1-28.
Matsya ch. 247.
Mirkandeya 47. 5-14.
Vishnu I.4. 6-10 ; 45-49.
Vayu I. 6. 25-34.
Lifga 1.4. 59-63
2. Wilson Vigshnu Purina translation p. 23, New edition (1961) from
Punthi Pustaka Calcutta 4.
3. Tait Byah. I.1.3.
Tait. Samhits VIL 1,5, apart from this Rigveda X, 190.1.3; 72.
1-5 also contain some references to carth’s ereation.
4. Prof. Aliin his Geography of the Puridnas, p 187, summarising
the Vedic and Pur@nic view comments thus ;-

The central idea of various cosmogonie, theories of the Vedie
and post-vedic period appears to be the existence of Waters in
the beginning of the creation of cosmic nucleus-Prajapati (Rv.
X. 121.7) the maker of this universe. This nucleus is often
named as Hiranyagarbha (Golden Egg) which is considered as
the source of the existence of all mundane and heavenly entities
because it contained fire within itself...Not only the Purdnas

but also the basic concepts of cosmology in different parts of
the old world confirmed the general pattern laid down by the
Vedic writers.??
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Great God Mahadeva, unmanifest in nature, a sanatana-lokapadma
orginated, from that the four-faced god Brahma and from his naval-
Jotus this earth came into being in ‘the form of a lotus. Mountain
Meru was the pericarp of this lotus-shaped earth, It had four
petals which were the four continents round the mouutain Meru,
viz. Bhadradva, Bharat, Ketumala, aud Uttarakuru.! Though
there is some difference between the cosmological and geographi-
cal statements, the original source seems to be the same, the un-
manifest, i. e. the primeval Waters (salilam). This became Hiranya-
garbha and from this proceeded the whole universe.

Age of the Earth :

We may have an idea about the age of the earth from the
account contained in the pratisarga (dissolution) chapters of the
Puranas. We find three types of dissolution (i) incidental (ii) ele-
mental and (iii) absolute, The first takes place at the end of cach
Kalpa which comes about after 4320 million years ; the second
after two parardhas and the last occurs on the expiry of the age
of Brahma., Thus the sequence of events during the period of
incidental dissolution are desiccation, destruction and deluge, after
which the process of creation is repeated and marks the beginning
of the next Kalpa. Brahma’s awakening represents creation and
his sleep the dissolution. Modern geology on the basis of uraniam
lead ratios fixes the age of the earth about 2000 million years.
Prof. Ali has shown a fair degree of similarity in the statements
of the Puragas and modern geological conceptions. He has
arrived at the conclusion “If we identify a Kalpa or Brahma’s day
with the inter-revolutionary period and the revolution wit<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>