L)
]

Vol. XVI, No. 1) [ January, 1974

IH
PURANA

[ Half-yearly Bulletin of the Purar.;;-Department]

With the financial assistance from the Ministry of Education; .

Government of India

VASANTA PANCAMI NUMBER

HTPHT QIO IZATH

ALL-INDIA KASHIRAJ TRUST
FORT, RAMNAGAR, VARANAS!

Annual Subs.—Inland Rs. 18 Foreign £ 1.5



HEYIEH-HISS

a0 afogaUw A USeaRE g
He, WIFAg AaeT, wRete, qo |

9ERIIT STo o TTFT, THo To, Fi-ugo &lo ;
Yo 9o =AY, €ega (v, azgrw fuafvmes, vz

eI FEAH @aarE, u@-uge Slo;
MHET, WA {5,
yfta fagafaeaes, ¥fta (@a) |

Al AFTEET A, o To, AT ; 9faRTs,
FUI-HAET, FRARAT FarE,
HE YA, ATAASY |

EDITORIAL BOARD

Padma-Bhushan Pandita-raja §ri Rajedvara Sastri Dravida;
Principal, Sanga-Veda-Vidyalaya, Varanasi.

Padma-Bhushan Dr. V. Raghavan, M. A., Ph. D. ;
Rtd. Professor and Head of the Sanskrit Dept.,
Madras University, Madras.

Dr. Ludwik Sternbach, LL. D., Prof. of Indology,
University of Paris, Paris (Sorbonne).

Shri Anand Swarup Gupta, M. A., Shastri; Asstt. Director,
Purapa-Dept., All-India Kashiraj Trust. (Hditor-in-Charge)

AEEAEIRT: ESEAl FAFEEHg A,
T QR GEIEHT ArE 9 fA|wyea

Authors are responsible for their views, which do not
bind the Editors and the Trust.

Authoss are requested to use standard system of (ransliteration
and phonetic spellings when writing Sanskrit words in Roman letters.
They are also requested to preferrably use Devanagari letters for
Sanskrit slokas and prose passages.



QUOIH—PURANA

Vol. XVI,, No. 1] qg;aqgtqg: [January 28, 1974

& ﬂﬁ}—Contents
Pages

farsuzg?ar tzfarq}-;gfa; [Eulogy of Prthivi by Visnu] 1.4
With notes by Sri 4. S. Gupta.
The Myth of Four Yugas in the Sanskrit Puragas :

A Dimensional Study [ H@QWT@'HEU ﬁ@ag?r@g Ty,

aea 5 fafasagsen famsr: | 5-25
by Dr. Cornelia Dimmit Church ;

Theology Department, Georgetown University, U. S. A.
Catuhéloks or Saptadloki Bhagavata : A Critical Study

[ =3 saifF qeasenfs ar woaay : afemoarasagay | 26-46

By Dr. Rasik Vihari Joshi,
Professor and Head of Sanskrit Deptt., University of
Jodhpur.

Nature and Significance of Itihasa and Puraga in

Vedic Purusartha Vidyas [ gfesgemafaarg fagra-

gIAAT: TTEG HETT F | 47-66
By Sri V. V. Deshpande;

Ex-Principal, Patna Law College;
76 B / 37. Erandvan, Poona.

Historical and Religious Background of the Concept of
Four Yugas in the Mahabharata and the Bhagavata

Purzna.
[ werared artaq i = Fgdrareren Aqgifasr
qifasr 7 qfswr | 67-76

By Dr. (Miss) F. Chemburkar;
Shyam Sadan, Flat No. 2, S. V. Road, Khar,
Bombay-52,



(i)
An Additional Note on “The Textual Correlation 77-82
Between the Anonymous Vyazsa-Subhzsita-Samgraha
and Sayapa’s Subhasita-Sudha-Nidhi,
By Dr L. Sternbach; Paris.

Vasistha in the Purapas | g1y afass: ] 83-89
By Dr. Umesh Chavdra Sharma;

Centre of Advanced Study in Sanskrit, Poona

University.

Holy Places of I orth India [ SWIAITTET drgifa ] 90-113
By Dr. Umakant T hakur;

St. Joseph’s College, Darjeeling,

Note

A Mukundamala-Verse in the Purapas 114
By Dr. V. Raghavan: Madras.

Obituary

Dr. A.D. Pusalker 115
By S7i A.8. Gupta

Activities of the All India Kashiraj Trust 116-133
[ samzdra srfaus-armer FsEfaad, |

Narada Puriga : A Gritical Study 57-120
(Continued from XV. 2) :
By Dr. K. Damodaran Nambiar



fasygar gfrfi-gf:
(7. 3. g, wafrevs, 5o <)

SqTER

-

PATEIFAWTAT  AATEGATAT |
TRAfGaEAtE ST 1o

AT WAt warmanfaany |
afggeigHTeT afenar afrzar w57 143

SER
THURIAT 7 54 Iy Ty |
SY §F AR AT a9 Y3
gata gy gaufmanfEy |
gaaAge T a9 M@ T W yy
QIAATAT GIACAIET g |
IUEAZ FIA GEAATRAT 9T 114y
TgA AFIAR ntﬁ'—wgvrsrél
TFAE AFAN Age Mg ¥ 93 1Y%

q  qfagagsd  gfaaegrad
fraEseey qfn 2fe = 9fd uye

s fa:
& T WEI9YE AT HIST T 7 93 |
Ffe Fife s=0 s7q @ w3 Yfadaw nys
yfrmsd gu @wd A |
- YMEFRRIG gy AT g s
A AT AT Srrfaeargang |
T =AY T e TS Mg o
THARAAS UF TNy AT GO |



2 SUQH—PURANA [Vol. XVI, No, 1

NOTE ON THE PRITHIVI STUTI

Prithivi eulogised here is the presiding deity of the earth, as
is mentioned in the Brahmavaivarta-Purapa (Bv.-P.) itself—
“fafyeret 247 €1 q1R gfsar gt (2. 8. 23).  Goddess Prithivi is said
to have been first worshipped by God Varzha himself, then by
Brahma, then by Prthu and then by other gods, sages and Manu-s
(Bv -P. 2. 8. 47 f.). In the stuti given above the goddess has been
eulogised by Vispu after she was worshipped by him with the mantra
—a4” & 3if 97 39974 @’ (ib. S1. 49). The complete worship con-
sists of the mantra, dhyana and stavana.

Dhyzana

The dhpana of Goddess Prithivi, which precedes the stuti,
consists of the Worshippcr’s meditation on the divine form of the
Deity, which is as follows—¢She is of the pure white colour like that
of the campaka flower, she has brightness like that of the hundred
moons, her whole body is besmeared with sandle paste and she wears
all the ornaments. She possesses all the gems and contains all the
treasures in her womb (in the form of the mines). She isthe
abode of all kinds of corn and gives corn to all the living beings.
She wears garments of the colour of” the pure bright fire, she keeps
on smiling and is being adored by gods etc.”

The form of Prithivi given in the Vispudharmottara-Purana
in its chapters on iconography and drawn upon by Hemadri in the
Vrata-Khanda of his Caturvarga-cintamani, pp. 141 f., is mentioned as
follows.:—

gaaaut wgr Frat fesaraanyfuar |
IEAAT  WEIIIIARIGAGATF ||
A AENE - QIR faEgad |
9%H FX T FG WAl ATIFTET 1|
fegamaEi sgat ar FEt g 9T |
—(Vis.-dh. 3. 61. 1-3)

According to this description also Prithivi has been conceived
as of the pure white colour, wearing divine ornaments ; but the
Vis.-dh. further adds that she has got four arms, and has in her four
hands a vessel of gems, a vessel of corn, a vessel of medicinal herbs
and a lotus-flower; she is seated on the backs of the four quarter-
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elephants ; but she is described here as wearing the garments
resembling the beams of the moon, while the Bo.-P, describes her
garments as resembling the fire.

The Vis.-dh. explains -also the symbolical significance of the
white colour of Prithivi as symbolising her possession of every kind
of herbs (for the white moon is the lord of herbs), her white garments
symbolise dharma (for dharma has also been conceived as of white
colour ; cf. Vig-dh. 3.77.2) and the lotus in her hand symbolises wealth
(for lotus is said to be the abode of Goddess Laksmi, whence she is
called Psdmailaya).!

Stavana

In the stuti of Prithivi as given here Goddess Prithivi is invoked -
and eulogised for granting victory, power, corn (symbolising all
kinds of wealih), land and happiness or bliss, for she is the source
of all these desirable blessings. She has been mentioned here as the
receptacle and seed of all (sarvadhara, sarvabija) and possessed of all
powers. She fulfils all our desires. She is the last resort of the
rulers or protectors of the earth. She has also been eulogised here
as bestower of land (bhumi-da)

Prithivi has been mentioned here as the consort of God Vargha
(the third incarnation of Vispu) or Yajfia-Varzha (i.e. representing
or symbolising yajiia)-who rescued her from the rasatalz out of the
pralaya-waters after killing the great Asura Hirapyaksa ; hence she
has also been called Varahi (Bv.-P. 2.8.25.)

Phala-$ruti

The phala-sruti (descriptions of fruits or benefits accruing,
from the regular recitation of this stuti of Prithivi and from her
worship) mentions, besides other things, that the reciter of this stuii
acquires merits of the donation of land and gets rid of the sin resulting
from placing lamp etc. on the earth. That it is considered a kind
of sin to place lamp, camphor, pearl, diamond, gems, gold, conch,
sacred thread, flower for worshipping a deity, tulasi-leaf, rosary,
book, sandle-wood, idol of a deity etc. on the naked earth is mention-

1. gatefggar &7 gFwawi qq: &gar

g% aed fad gean. agmd qur w2 0
-(Vig.-dh, 3. 81, 4)
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ed in the Bv.-P. 2.8 38-42 where Vasudha (Prithivi) says to Varzha
that she can gladly bear the burden of the whole universe but she
is unable to bear the burden of such things as pearl, pearl-oyster,
Vispu’s idol, $iva-linga, conch, lamp etc.2 And there is still a
tradition amongst orthodox Hindus not to place these articles on

the uncovered earth. .
—Anand Swarup Gupta

2. FgIAET—
agife @d FUEEANE  qITHAT |
srarare qaq faed 7 qFUEA )
geat gfe gt faafag fawi qur
ag 594 @ T Arfo rew wforg o
FRgs T Y T IETH AR |
SqEiAt geewral #G T gFuEd 1)
MAFTTT =7eqd T ATAATHSIS 9T |
QAT ANGHEREISE fFeTser | e g 1

AT —

garraAtft ¥ wer wifyeafa geafe

& arenfa wegd fesd awwd @fa
: ~(By.-P. 2.8, 38-42)



THE MYTH OF THE FOUR YUGAS IN THE
SANSKRIT PURANAS: A DIAMENSIONAL STUDY

By

CORNELIA DIiMMITT CHURCH

[afeaq fageg fagsar afgsan ‘faw’ seaen ot
Awfaagnmt = gefmremEt ( SfrsEEaEE ) ar
fafasefieareat faanfea: | agmeard TRgEaEI
qRIIRY A g M fag e Ta g a1 ety fageg qar-
qior graFgaar arafrsgugde: afaarfa: o sgi-
err g gfeefavgsaenada | FIggaEl S FA97 e
asefa, aaga TR F Fgd IAY e fr Faw g T |
FEATETAIRATAET g § aer fafamrgaiET awe-
AT | WEr WEATAe gear gy affq amar-wafEa,
aafagrea: (ad: waw: ggay 3f7 qaq) sfg: (awEsaz-
faarr:, wearaly fafascdwmi darfedenai = avia )
gar o | gufegrae @is g Reafr faesdong-
weqy, salfaafagrasa = w@faamsias qe avd
WAy, A7 gReEn, sfagmgran AifFgr@rar) 9y
qurseE gaer fagraenerer 9 qustw Agiueg
ag fammsaafecaft taged sfeqq gfqarfean =@ ‘faa’
(Myth) seaearal JUEANT g8 garfed: 1]

What is myth ? It is a complex question ; both the means and
method by which to answer it are in dispute. Perhaps the simplest
approach, and the one followed in this paper, is to study one myth
in depth, outline its major elements, and conclude with an hypo-
thesis to be tested that the elements found in this myth are to be
found in all myths. The difficulty with this approach lies in the
selection of “a myth” to study in the first place, because in order to
do so certain criteria must be assumed which presuppose an implict
definition of myth. If this problem cannot be avoided, it can at least
be recognized. The first such assumption of the study that follows is
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that myth is a particular mode of human language, different from
other languages or disciplines such as history or psychology, and
having its own peculiar contents, structure and mode of expression,
To be able to delineate all of these features is the final task of any
study of myth. In the actual selection of an illustrative myth, the
following three criteria have been used : (1) style, (2) content, and
(3) supernaturalism, an aspect of content. Style means the unique
language in which a myth is told, be it in oral or written form.
Content includes at the least an inner coherence that allows ready
identification of a recognizable unit of literature. And supernatural-
ism means simply that the chief vehicles of the mythic mode of
expression are non-natural events and beings ; the main actors are
gods, spirits or super-human heroes. - The following study will focus
principally on the major elements of content in our chosen myth.

The Yuga Story of Indian mythology is a clearly recognizable
myth as defined by these criteria.! It is a creation myth, told in
terms of time, in which four vast ages, or yugas, named Krta (or
Satya), Treta, Dvapara and Kali succeed one another, decreasing in
virtue as they decrease in length, until cosmic cataclysm destroys all
phenomenal forms. Each such cataclysm is followed by a new

1. For brief summaries of the Yuga Story see the following:
V. G. Aiyer, The Chronology of Ancient India (Madras: G. A.
Natesan & Co., 1901), pp. 107-116 ; J Dowson, 4 Cassical
Digtionary of Hindu Mpythology (London: Kegan, Paul,
Trench, Trubner & Co., 1903, 1928), pp. 381-382 ; M.
Eliate, “Time and Eternity in Indian Thought, < Man and
T ime: Papers from the Eranos Jahrbuch ed. J. Campbell (N.Y,:
Pantheon Books, 1957), pp. 177-179; J. F. Fleet, “The
Kaliyuga of B. C, 3102, “7RAS (London), 1911, pp. 479-
496 ; 675-698 ; R. Jacobi, “Ages of the World,” ‘ERE, ed.
J. Hastings (Edinburgh: T. & T. Clark, 1925) 1: 200;
P. V. Kane, History of Dharmasasira (Poona: Bhandarkar
Oriental Research Institute, 1941) Vol. III, pp. 890-891 ;
D. R. Mankad, Puranic Chronology (Anand: Gangajala
Prakashan 1951), p. 315; A. D. Pusalker, Studies in the
Epics and Purapas (Bombay: Bharatiya Vidya Bhavan,
1952) ; E. C. Sachau, Alberuni’s India (London : Trijbner
& Co., 1888) Vol. I, pp. 359-60, 368, 372 ; G. Thibaut,
Astronomie, Astrologie und Mahematik (Strassburg. Karl J.
Turner, 1899), pp. 28-32 ; H Zimmer, Myth and Symbols
in Tddian Art and Civilization (N. Y. : Harper & Row, 1962),
pp. 13 ff.
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creation or re-emanation of the cosmic elements in an endlessly
revolving cycle. It is probable that this story enjoyed a long pre-
written life, that it was part of the vast oral tradition of the early
inhabitants of northern India whose cultural remains we now find in
the Vedic literature. This conjecture can be made because traces of
the story are found in this literature : Vedas, Brahmagas and Satras.?
However, the fullest flowering of this particular myth is to be found
in the following Purinpas, in which the Yuga Story is given in detail :
Bhagavata, Brahmagda Karma, Markandeya, Matsya, Padma, Vayu
and Vispu, as well as the Mahabharata and the Harivaméa.® The
following extract from the Vispu Puraga (I. 3. 1-25) is a represen-
tative example of our story.

Brahmaz is said to be born ;...a hundred of his years is said
to constitute his life. . . . Time is a form of Vispu: hear now how
it is applied to measure the duration of Brahma, and of all other
sentient beings, as well as of those which are unconscious, as the
mountains, oceans, and the like.

Oh best of sages, fifteen twinklings of the eye make a
Kastha ; thirty Kasthas, one Kala; and thirty Kalas, one
Muhartta. Thirty Muharttas constitute a day and a night of
mortals ; thirty such days make a month, divided into two half-
months ; six months form an Ayana (the period of the sun’s
progress north or south of the ecliptic) ; and two Ayanas compose
a year. The southern Ayana is a night, and the northern Ayana
a day, of the gods. Twelve thousand divine years, each composed
of (three hundred and sixty) such days, constitute the period of the
four Yugas, or ages. They are thus distributed : the Krta age

9. RVI1.419;VI 85; X.10.10; X. 34; X.43.5; Ait. B.
Poiicika 7.15 (Adhyaya 33. 3. 4) ; $ad. B.1V. 6.5; Ch, U,
iV.1.4; 1IV.3.8; Vaij. Sam. XXVII. 45; XXX 18 ;
Sat. B. V. 4, 4. 63 X. 4.9, 18-20 ; XII. 3.2.3; XIL 3.2.1 ;
Taitt. B. I il TR T [ITE 4- 16 DL R0 9 IlI
10. 1.15; Kat. $rautasatra XV. 7. 18.19; Ap. Dharma-
satra L. 2 5.4; AV VII. 52 ; VII, 114.1; VIIL 2,21 ;
VL1119

3. The following editions have been used in this study : for the

l Padma, Anandaérama Series; for all the others, érlvenka-
_tedvara Press ; for the Mahabharata the Critical Edition.
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has four thousand divine'years; the Treta three thousand ; the
Dvapara two thousand ; and the Kali age one thousand : so those
acquainted with antiquity have declared. The period that pre-
cedes a Yuga is called a Sandhya, and itis of as many hundred
years as there are thousands in the Yuga: and the period that
follows a Yuga termed the Sandhyaméa, is of similar duration.
The interval between the Sandhya and the Sandhyaméa is the
Yuga, denominated Krta, Treta, Dvapara and Kali. [The
aggregate of four] constitute a great age (makayuga or caturyuga) :
a thousand such aggregates are a day of Brahma, and fourteen
Manus reign within that term. Hear the division of time which
they measure,

Seven Rgsis, Indra, Manu, and the kings his sons, are
created and perish at one period ; and the interval, called a
Manvantara, is equal to seventy-one* times the number of years
contained in the four Yugas, with some additional years. Fourteen
times this period constitutes a day of Brahma. At the end of this
day a dissolution of the universe occurs, when all the three
worlds, earth and the regions ofspace, are consumed with fire,
When the three words are but one mighty ocean, Brahma, who
is one with Narayana, satiate with the demolition of the universe,
sleeps upou his serpent-bed for a night of equal duration with
his day ; at the close of which he creates anew. Of such days and
nights is a year of Brahma composed ; and a hundred such years
const tute his whole life. One Parardha, or half his existence has
expired, terminating with the Maha Kalpa called Padma. The
Kalpa termed Varzaha is the first of the second period of Brahma’s
existence.*

Interestingly enough, this myth is in every instance clearly
composite, made up of several different elements of content edited
together along a common theme. the akoratra (literally : day and
night, a 24-hour period), or alternation of all cosmic elements bet-
ween polar opposites of day and night, good and evil; life and death,
ete. 'These major elements of content are as follows :

4, H. H. Wilson, tr., The Vishpu Purana (Caleutta : Punthi
" Pustak, 1961), pp. 19-24. P
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Iz Time-divisions : the division of the solar year into many

. smaller units of time, the smallest of which is the nimega or

twinkling of an eye; the division of longer spans of time

into four successive ages or yugas, called collectively a

mahayuga or caturyuga, and named Krta (Satya), Treta,
Dvapara and Kali.5

2. Theology: the origin of the cosmos in Brahma ; its appea-

‘rance by emanatian; its periodic decline, death and
rebirth.

3. History : the existence of fourteen manvantaras, or eras of
semi-divine rulers called Manus in each mahayuga; genea-
logies and dynasties of heroes, kings and 7yis.

4. Ethics: the decrease of goodness, both natural and spiritual

in each age after the original perfection of the beginnings
of the cosmos in the deity.

There appear to be four principal versions of this story in the
Purapas, each one itself composite, made up of differing combinations
of these four elements listed above. Unfortunately there is no
simple correspondence between the elements of content defined by
subject matter and the four versions of the Yuga Story identifiable
in the Purdapas. It is therefore clear that this material has been
edited several times, either orally or in written form, and the precise
development of our story cannot be recovered from the Purapic texts
alone.® Also unfortunate is that the development of the Yuga Story
cannot be traced in other literature either. In the Vedic literature
there are only the briefest references to the four ages by name, and

5. Four different measurements for the length of these yugas
are found in various texts. These differences seem to
reflect an inner development in the story itself. A table of
these lengths in human years : i

Krta 1000 4000 4800 1,728,000
Treia 1000 3000 3600 1,296,000
Dvapara 1000 2000 2400 764,000
Kali 1000 1000 1200 432,000

e e — — B ———

Mahayuga 4000 10,000 12,000 4,320,000

6. For the elements of content in the Yuga Story and their
probable chronology, see C. ( hurch, “The Purapic Myth
of the Four Yugas,” Purapa (Banaras), July, 1971.
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their mysterious connection either with the phases of the moon or a
forgotten game of dice ; there is virtually no mention of cosmic ages.”
In the early literature of astronomy, the complete story is found in the
works of Aryabhata, Varaha Mihira and the Surya Siddhanta chiefly
~ as a cosmic calendar, without significant moral or historical implica-
tions. Howe\}er, none of these texts can be dated before 400 or 00
A.D. and are therefore roughly contemporaneous with the Puranic
material which appears to have undergone its last major editing
under the Guptas.®

In sum, the Yuga Story is a myth of world creation and
dissolution in which the interim time is divided into four great ages.
Tt is found principally in the Sanskrit Purapas as a composite story
whose origins cannot be traced, including several elements of content
of different subject matter, all structured around a common metaphor:
the ahoratra. It is, in short, the literary locus of the Indian cyclical
world-view in which all opposites are understood to be complementary
aspects of the unitary reality that is Being itself, and in which all
cosmic, spiritual and moral elements continually die and are reborn
in an endlessly revolving cycle.

What is to be made of this myth ? How to understand it ?

7. For the similarity between the names of the yugas and dice-
throws, see: A. B. Keith, “The Game of Dice, “JARS,
1908, pp. 823-828; H. Liiders, Das Wiirfelspiel im Alten
Indien; (Berlin: 1907) ; R. Roth, “Uber das Wiirfelspiel bie
den Indern, “ZDMG, 1848, pp. 122-125; A. Weber,
Indische Studien (Berlin : F. Diimmler, 1850) Vol. I, pp. 282-
286 ; H. Zimmer, Altindisches Leben (Berlin: Weidmann,
1879), pp. 283-287.

8. Although parts of both Purzgas and astronomical treatises
are much older than the Gupta Era, it can only be claimed
with certainty that this material was edited in this era;
actual dates of earlier strata cannot be determined with
accuracy. ~ On this issue, see: F E. Pargiter, Ancient Indian
Historical Tradition (London : Oxford Press, 1922), p. 334 ;
R. Bhandarkar, 4 Peep into the Early History of Indra
(Bombay : Taraporevala Sons & Co., 1930), p. 68; P.
Bhargava, India in the Vedic Age (Lucknow: The Upper
India Publishishing House, Ltd., 1956), p. 20; J N.
Farquhar, An Outline of the Religious Literature of India
(Oxford: Oxford Universify Press, 1920), p. 138; V. A.
Smith, The Early History of India (Oxford: Clarendon
Press, 1904), p. 19; etc. .

~
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The Yuga Story has been the object of scholarly study in the West
for at least fifty years.” In this time remarkably divergent inter-
pretations have been given to it, each one reflecting the peculiar
bias of its author. In general these views have fallen into four
main categories, each of which will be briefley discussed below :
cosmological, historical, theological and psychological.

Cdsmological

A number of scholars have understood the Yuga Story chiefly
from the point of view of astronomy,1 as a cosmic calendar whose
origin lay in the observation of the phases of the moon and the need
.of Brahmanical priests to fix a yearly ritual calendar for sacrifices.!!
Further, the object of knowing what the stars and planets had done
in the past and would do in the future was to enable man, especially
in the Vedic cult, to adapt his actions, both ritual and profane, to
the behaviour of the divine powers, with the aim of controlling those
powers to act for the benecfit of man. Thus astronomy arose out
of the need of both priests and people to read the present and predict
the future. It was at first a practicalart designed to fix the auspicious
times for human action by means of a monthly, yearly and finally
universally oriented calendar.

Moon Phases. 'There is some justification for pointing to the

phasing moon as source of inspiration for the Yuga Story. Eliade
makes much of what he calls the “lunar structure of universal be-

9. See note 1 above. ;

10. For relevant works on Indian astronomy, see: H, T. Cole-
brooke, Miscellancous Essays (London: W. H, Allen & Co.,
1837), Vol. II; A. Cunningham, Book of Indian Eras
(Calcutta : Thacker, Spink & Co. 1883); J.F. Fleet,
“The Kaliyuga of B.C. 31027, FRAS, 1911, pp. 479-496,
675-698 ; A.B. Keith 4 History of Sanskrit Literature (Oxford:
Clarendon Press, 1928), pp. 517-535; P.C, Sengupta,
Ancient Indian Chronology (Calcutta: Calcutta University
Press, 1947) ; G. Thibaut, Astronomie, Astrologie und Mathe-
matik (Strassburg: Karl J. Twimer, 1899); R, Sewell and
S. B. Dikshit, The Indian Calendar (London: Swann
Sonnenschein & Co., Ltd 1896) ; A Weber, The History of
Indian Literature (Varanasi: Chowkhamba Sanskrit Series
Office, 1961 ), pp. 246-258.

11. S. R. Das, “The Seope and Development of Indian Astro-
noriagr;” Osiris (Bruges : St. Catherine Press Ltd., 1936),
P. g .
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coming,” the pulsating rhythm of creation and dissolution found in
the natural world of the agricultural seasons, analogous to the waxing
and waning of the moon.? Although his date is late (c. 500 A.D.),
the astronomer Aryabhata makes the connection, his observation
perhaps derived from a much older Jain source :

The first half of a yuga is called utsarpiri (ascending). The
latter half is called avasarpipi (descending). The middle part
of a yuga is called sugama (even). The beginning and end are
called duggama (uneven). Because of the apsis of the moon,
(Aryabhatiya III. 9)12,

Weber is positive of the lunar origin of the Yuga Story’s central
idea: that of four diminishing world ages, culminating in the
disappearance of all cosmic and mundane phenomena, followed by
their full reappearance after a period of pregnant nothingness. He
bases his proof on Sadviméa Brahmana IV. 6, associating Pusya with
Kali Yuga, the second quarter of the moon ; Dvapara with the first
quarter ; Kharva, or Treta Yuga with the full moon while Krta
identifies the new moon.” Yet, not only does the identity between
Pusya and Kali, Kharva and Treta fail to be apparent, but to call
the skinny new moon Krta does not clearly parallel the waning
symbolism of the four yugas, where Krta is the richest and fullest,
Kali the poorest. As Roth points out the moon’s phases are actually
not a completely adequate model for our Yuga Story because the
moon both waxes and wanes gradually; it does not spring, back
to fullness immediately after each disappearance.l’® So where as
Eliade’s vaguae generalities on this subject are impressive, Weber’s
detailed analysis is not convincing.

M. Rangacharya sums up these issues in a relevant way: “The
phases of the moon being so readily observable it is probable that,
as suggested by Professor Weber, the idea of a period of time known
as a yuga and ‘dependent upon a conjuction of certain heavenly

12. M. Eliade, T/e Sacred and the Prqfane (N‘ . Y. Harper Torch-
books, 1961), p. 86.

13. Aryabhata, Aryabhatiya, tr. W. E. Clark (Chicago : Univer-
sity of Chicago Press, 1930), p. 53.

14. A Weber, Indische Studien, Vol. 11, p. 283.

15. R.Roth, Op. Cit., p. 27.
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bodies, was originally derived from a knowledge of these phases.””1
The main point. as both Rangacharya and Eliade see it, is that the
observation of the motion of stars and planets, especially of the
closest one, the moon, gave rise to the idea of using their cyclical
motion as a measure of passing time. Rangacharya concludes that
the earliest idea of a yuga meant the period from new moon to new
moon.V

Cycles. Tt is probably safe to say that all early calendars were
based on some calculations of the solar year and/or the lunar months.
The earliest cycle of conjunctions clearly statesin a Sanskrit text
is the five-year luni-solar yuga of the Jyotisavedaiiga (1.6):1® <“When
the Sun and Moon arrive together with the Dhanistha Naksatra,
then is the beginnig of the cycle...”? This same idea of conjunction,
in different elaborations, recurs in every astronomical text of the
Gupta era and earlier. In the Pafcasiddhantika : “The intercalary
months, the omitted lunar days, the days, Aries, the Sun, the Moon,
the half-year, the seasons, the motions of the stars, the nights; all of
them begin together at the beginning of the Yuga.”20

In addition to the five-year yuga, three other cyclical yugas are
known to astronomy and to the Puranpas as well: 1. a twelve year
cycle including the planet Jupiter (Brhaspati), which when combined

16. Cited by B. Tilak, Arctic Home in the Vedas (Poona : Tilak
Bros., 1925);p. 179.

17, Ibid.

18. As Cunningham explains it, the origin of the five-year
cycle lay in an attempt to reconcile a solar year of 360
or 365 days with the lunar months of between 27 and 28
days each. The difference between 12 lunations and one
revolution of the earth around the sun is 11 days. In 5
solar years there are 1826} days; in 62 lunations, 1829
days. So if two intercalary months are added every five
years, the two cycles come out almost even. See A.
Gunningham, Op. Cit. p 1; S.R.Das, Op. Git, p 199;
P. Sengupta, “Hindu Astronomy-’, Cambridge History of
India, Vol. 111, p. 343 ; G. Thibaut, Op. Cit, ; pp. 8-9.

19. R. Shamashastry, ed., Vedangajyautisha (Mysore: Govern-
ment Branch Press, 1936), 1. 6

20. Varaha Mihira, Puajicasiddhantika, tr. G. Thibaut and
S. Dvivedi (New Delhi: India Institute of Astronomical
and Sanskrit Research, 1966), p. 89,
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with the five-year cycle gives a sixty-.year cycle;?! 2. the Saptarsi
cycle in which the constellation of seven stars passes through the 27
or 28 naksatras, or divisions of the ecliptic (now measured in 360
degrees), spending 100 year in each for a total revolution of 2700 or
2800 years per cycle;*? and 3. the mahayuga of 4,320,000 years,
composed of four graduated yugas. Other lengths for these great
yugas are given in different texts, but the foregoing number is given
in the Purapas and in most astronomical works of the 5th to the
7th c. A.D., and it would appear to represent the most popular
formulation of the era.?? It is possible, then, that the vast length
of the mahayuga was the result of an attempt by astronomers to find
a Great Year sufficiently long to accommodate all the cycles of the
planets in round numbers.

Alberuni in the 11th ¢, A.D., surely one of the most intelligent,
sympafhetic and observant writers of all time, finds the full Yuga
Story before him in the Purznas, and in fact does trace its basic idea
to the Great Year and the day; the latter meaning one earthly
revolution, the former marking a certain conjunction point of a large
number of heavenly bodies.?¢ /M. Bailly, in an early study of this
story, observes that “day” and “year” have inflatable meanings in
Puranic legends ; their basic sense, he maintains, is ‘revolution”.
One divine year is equated with 360 human years, and so forth.

Il est donc bien naturel de croire que ces prétendus ans
divins ne sont que desannées composées d’une revolution du
soleil ou de douze lunaisons, que I’on a reduites en jours, soit
pour leur donner une durée plus longue et plus imposante,
soit platot parce qu’ayant compté jadis par des jours, on a

21. Varaha Mihira, Brhatsamhita, tr. J. M. Kern (London :
Triibner & Co., 1870), p. 51, VIII. 23-53, See also:
“Chronology : Hindu,” EB, 1967, V. 722; A. Cunningham,
Op. Cit., pp. 18, 26.

22. H. Colebrooke, 0p. Cit., Vol. II, p. 362 ; “Chronology :
Hindu,” EB, 1967, V. 722; A. Cunningham, Op. Cit.,
P, S TNV S Kerny i Of. S Gty oy, 85, XTITSIEIDERS
Mankand, Puranic Chronology, p. 329 ; R. Sewell and S. B.
Dikshit, Op. Git., p. 41.

23. ¢“Chronology : Hindu,>’ EB.

24, E.C, Sachau, Op. Git., pp. 360-362.
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conservé la premiére maniére de compter, et on a rapporté
ainsi une mesure du temps a autre, 5

It seems clear that if the Yuga Story was derived from observa-
tion of the movement of the sun, moon, and other heavenly bodies,
that such observations themselves possessed a developing history,
perhaps reflected in the varying lengths of the yugas themselves (see
note 5 above) ; as the Vedic luni-solar yuga of five years grew into
the 4,320,000 mahayuga of all the planets. Just how this occurred,
if it did, however, cannot be recovered from the texts.

The central model for this cosmological interpretation of the
Yuga Story is the revolution of heavenly bodies that causes the
alternation of day and night (ahoratra) that is the measure of the
passage of time on earth. Directly consequent to the presence,
absence, return and conjunction of the planets is the alternation of
seasons on earth, a combination of vegetable and astral processes of
birth, decay, death and rebirth. And of interest to man is the
parallel he draws between these phenomena, his own birth and death,
‘and the relationship between good and evil in the interim. Jacobi
summarizes the views of Flcet, Cunningham, Keith, Thibaut etc. :
“The cyclic theory of the Ages was founded on the belief that, after
the analogy of day and night, of the waxing and waning of the moon,
and of the eternal round of the seasons, the entire universe itself
is subject to an ever-recurring cycle of change.”2¢

Historical

In this view, found chiefly in the writings of Mankad, Pargiter
and V. Rangacharya the main purpose of the Yuga Story is to
summarize, outline or introduce actual historical events; it is
rudimentary history, based on genealogies and major events of the
Aryan tribal past. * A good case has been made by Mankad that the
Yuga Story as found in the Purapas was originally designed as a
system of recording the actual kings and dynasties of the peoples of
northern India from before the Mahabharata War to the Gupta

25. M. Bailly, Traité de L’ Astronomie Indienne et Orientale (Paris :
Deburé, 1787), p. 1xxxxviij.

26. R. Jacobi, “Ages of the World, “ERE, ed.]. Hastings
(Edinburgh : T. & T. Clark, 1925) Vol. I, p. 196.
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Era, and only later took on its mythico-religious cast.?” The original
meaning of caturyuga, asserts Mankad, was a forty.year period, taken
to represent the average reign of a ruling king. [t was a short-hand
key useful to oral methods of record keeping, to keep track of long
dynastic lists. Thus, in a given length of time, say two hundred
years, only the five most important rulers’ names were remembered
(5X40=200), while the others were dropped. This scheme was
harmonized with another system of reckoning by manvantaras in which
a variable length of time was computed. The period was figured
from Manu to Manu, each either the originator of a new kingdom
or a new dynastic line. No uniform length can be assigned to the
length of a manvantara as it depends on actual historical events.
However, from his study of Purapic genealogies and dynastic lists,
Mankad concludes that the length of a manvantara was most commonly
taken to be either 71 or 72 caturyugas, or forty-year reigns, because
these calculations were first being made in the 72nd or 73rd reign
after the first Manu. Although his manipulation of the confusing
dynastic lists is almost impossible to follow, hence difficult to refute,
he bases his theory on one clear point: the record of Megasthenes
found in at least two Greek sources, that 153 kings had reigned in the
6,042 or 6,451 years (depending on the source) that had elapsed
from the ‘“beginning,” or first Manu.?8 These figures given an
average of 39 and 42 years per reign, which may lend credence to
Mankad’s thesis. Since the original length of a caturyuga was only
forty years, Mankad attributes the great lengths of the legendary
yugas to a harmonization process that combined the two systems of
time-measurement, the Manvantara and Yuga systems. And he
calls this union the Manvantara-Caturyuga-Method, claiming it to
have been the most common mode of time-measurement in Indian
history up to the period of the Guptas. I1f Mankad is correct, the
backbone of the Yuga Story is historical, lying in the genealogical

27. D.R. Mankad, Puranic Chrenology (Anand: Gangajala
Prakashan, 1951). See also by the same author: ‘“Man-
vantara,” IHQ , XVIII, 1942, pp. 208-230 ; <“Manvantara
Caturyuga Method,” ABORI, XXIII, 1942. pp. 271-290 ;

~ “Studies in Puragic History,” Purapa, IV, 1962, pp. 3-22 ;
‘“Yuga,” Poona Orientalist VI, 1941, pp. 206-216.

28. J. W. McCrindle, Ancient India (Calcutta: 1926), pp. 115,
116, 208,
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records of certain north Indian dynastic lines. If what he says is
true, however, it issurprising that the system has been so difficult to

uncover, that it has not been more obviously revealed in the Puragpic
literature.

Another approach is that of V. Rangacharya who characterizes
each of the four yugas according to their supposedly nature. The
source for his descriptive identifications appears to be largely
etymological : :

Krta Yuga—Heroic Age of Deeds : the period of the Aryan
invasion.

Treta Yuga—dAge of Priesteraft : religion, society and politics
based on Brahmanical lore.

Dvapara Yuga—Age of Doubt : questioning the old order.

Kali Yuga—Age of Sirife: rebellion for personal liberty,
social and religious emancipation.29

In this interpretation, the Yuga Story offers a summary of the
Aryan’s own past, an analysis, a rudimentary history of their own
progress as a self-conscious group after their entry into the sub-
continent. Roth concurs that this could be a possible origin for the
story, to provide a master framework for Purapic genealogies.3°
Pargiter has a similar opinion, basing his characterizations of the

four eras on historical events now legendary in appearance as-they
are found throughout epic literature :

Krta Yuga—ending with Sagara’s destruction of the
Haihayas in the north of India.

Treta Yuga—endxng with Rama’s destruction of Ravana
and the raksasas,

Dvapara Yuga—ending with the Mahabharata War in
Kuruksetra,
Kali Yuga—the current age.?*
The cataclysm that ended each age was a real earthly battle.

If the Yuga Story had its origing in an historical impulse, both
Mankand and Pargiter agree, however, that the story in its final
form was something quite different :

29. V. Rangacharya, 0p. Cit , Vol, II, pp. 97, 98, 220,
30. R. Roth, 0p. Cit., p. 31.
31. F.E. Pargiter, Op. Cit., p. 176.

3
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The yuga system..seems to have changed its scope and
nature several times. At one time, it seems to have been used
for computing historical intervals of time. Later...it was put to
astronomical purpose, and between somewhere, the whole
system of yugas was given a religio-ethical basis.??

Theological

The introduction and conclusion, the framework of the Yuga
Story in many instances appear to derive from the elements of content
related to the god Brahma. The world dissolves as he sleeps, ema-
nates as he wakes; the universe appears to be a function of his
creative awareness. To Eliade, it is the longing to return to perfect
or divine origins that is revealed in this myth that lies universally at
the core of religious impulse in man. And for Eliade, it is in the
Yuga Story of Indian mythology that this “myth of eternal return
has received its boldest formulation.’83 According to him, the
mythic mode of consciousness is one in which historical events are
devalued in favour of a symbolic pattern of activity that its thought
to repeat certain original and perfect activities of creating divinities.
What is important to man is to preserve his connection, by myth and
or ritual, with whatever in the cosmos does not change, whatever is
permanent and therefore to which man can return for securitys
Eliade has given a pregnant analysis of the Yuga Story as a Proto-
type of the “myth of eternal return,”’ in which all things in the uni-
verse are understood to return periodically to Brahma, whence they
have emerged, and who alone is by definition permanent and un-
changing, secure. The Yuga Story is particularly effective in this
regard because it was 7ot apparently connected with any ritual
performance, so it bears within itself its entire meaning and power.
It is Eliade’s contention that in many primitive or archaic agri-
cultural societies (Babylon, ¢t al.), there was an annual ceremony
whose purpose was to recreate the cosmos for the coming year,
to insure the repeat of the agricultural and cosmic cycles once again.
Devoid of an understanding of history as the passing of unique
events, such societies would see each year to -be a repetition of the

-

32. D.R. Mankad, Puranic Chronology, p. 13.

33. M. Eliade, Cosmos and History (N. Y.: Harper Torchbooks,
1959), p. 112.
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last. Each yearly renewal ceremony was thought to create the new
year by reviving in ritual the actual time of creation which occurred
in illo tempore, a timeless time of creativity.®® The Yuga Story,
however, represents a compromise between such a ritualistic view, in
which there is a total ignorance of the individuality of the events of
history, and historicism, in which unique events are the only bearers
of meaning. In our story, the regeneration of the cosmos is not a
yearly ritual event, but the fruit of the historical process itself in
which the world undergoes a gradual decay over the period of vast
ages, but after which decay the world is also fully regenerated.
Both decay and renewal are the inevitable fruits of the passage of
time. This process of decay and renewal continually repeats itself’;
the ritual or symbolic year has been extended in the Yuga Story to
4,320,000 years or longer, and man’s actions in the meantime, seen
to be a series of analogies rather than utterly unique events, have
taken on a moral dimension in order to express man’s place in the
cosmic renewal, A total recreation of the cosmic and human
condition is the only cure for their inevitable decay ; there can be no

effective repairs.3®

This “eternal return” is expressed in the Yuga Story by the
equivalence of Brahma and time, which equivalence, according to
S. G. F. Brandon, ¢ appears to be most characteristic of Indo-
Iranian thought. Such an equation represents a realistic evaluation
of man’s experience of the universe for Tim® is experienced both as a
creative and a destructive force”.3¢ Or as Eliade puts it more simply:
«The great cosmic illusion is ultimately a hierophany”.37  The
Yuga Story expresses the life and death of the god Brahma, and of
cosmos, planets, men and virtue in a single metaphor, the ahoraira,
that succeeds in balancing a whole series of paired natural truths
that would appear to be mutually exclusive. Time itself, or Brahma,

34. For his theories, see the following: M Eliade, Op. Cit. ;
Mpyth and Reality (N.Y.: Harper Torchbooks, 1963) ;
Patterns in Comparative Religion (N.Y.: Sheed & Ward, 1858),
T he Sacred and the Profane (N.Y.: Harcourt Brace, 1939).

35. M. Eliade, PCR, p. 407 ; M. Eliade, S. & P., p. 113.

36. S. G. F. Brandon, History, Time and Deity (N.)Y. : Barnes &
Noble, 1965), p. 63.

37. M. Eliade, “Time and Eternity in Indian Thought,”
p- 199.
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is the metaphor and or the nature and substance of that wich both
connects and separates the imperfect from the perfect, the created
from the creator, the evil from the good, the winter from the spring,
the new moon from the full moon, the Kali from the Krta.

Psychological

A fourth mode of interpretation will be offered by this writer,
derived principally from the thought of Carl Gustav Jung on the
nature of mental Growth and its relationship to mythology. Although
Jung did not discuss the Yuga Story in particular, his understanding
of the myth-making process in its psychological aspects seems to
off r a most fruitful way to understand this myth in particular.
Jung holds that myth in general is an externalization of inner psychic
procosses, The tiuth of myth is first and foremost a psychic truth
in which the “facts’ of history or the external world are.seen chiefiy
in terms of the way they express inner psychic events. Josef Gold-
brunner explains Jung’s position clearly :

All mythicized natural processes are symbolical expressions
of the inner and unconscious drama of the soul, which human
conscicusness is able to grasp by the way of projection, that IS
reflected in natural events.5®

In Jung’s own words ; mythology expresses “psychic contents,..
extrapolated in metaphysical space and hypostatized.’’3? According
to Jung there are three chief aspects to the mind of man: (1) ego,
«the center of the field of consciousness,...the subject of all personal
acts of consciousness,” (2) wunconscious, the unknown inner world
ordinarily inaccessible to consciousness, composed of both personally
acquired and genetically inherited contents ; and (3) self, the total
personality composrd of a creative balance between the conflicting
tendencies of ego and unconscious. The psychic growth of every
man throughout his life represents an attempt to achieve an integra-
ted self, a balance of all psychic elements, which is .. a complexio
oppositorum precisely because there can be no reality without
polarity.”4?

38. J. Goldbrunner, Individuation (South Bend : University of
Notre Dame Press 1964), p. 107.

39. C.G. Jung, Archetypes of the Collective Unconscious (N. Y.
Pantheon Books, 1259), p. 59 ; see also C. G. Jung. Aion
(N.Y.: Pantheon Books, 1956 , pp. 3, 5.

40. Loc. Cit., p. 271. :
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.
The process of achieving this healthy balance among the con-
flict'ng demands of ego and unconscious Jung calls individuation, that
goal for which every man strivesin his mental life, although many
never succeed, ‘“the healing process that integrates conscious and
unconscious.” that allows man to feel both complete and in harmonic
balance.!l This, say Jung, Neumann, and Campbell, is the goal of
the psychic journey of every man : to achieve psychic wholeness. And
this journey, in all its stages, has been externalized in the mythology
of the world, whose repeating universal patterns attest to the universa-
“lity of this journey.’? Thus, mythology and psychology are anala-
gous in that” the integration of the personality is equivalent to
an integration of the world”.#* The goal of this double process is
individuation, ‘‘becoming a single, homogeneous being..,. becoming
one’s own self,...coming to self-hood,...self-realization”.**

In mythology, the “self> or the balanced whole of the persona-
lity is often externalized or symbolized as circle or a scheme of four
balanced elements. Jung has found such symbols of the “self*’ both
in religious art and in the spontaneous drawings of his patients. He
calls them the quaternity and the mandala, in both of which the balanced
psychic personality of a person or [of a culture as a whole is given

external expression.*®

A quaternity is defined as a pattern of four, often including
two pairs of balanced opposites, or a series of four making a whole,
Ttis:

an organizing scheme par excellence, something like crossed
threads in a telescope. ... a system of coordinates that is used
almost instinctively for dividing up and arranging a chaotic
multiplicity, when we divide up the visible surface of the earth,

41. C.G. Jung Archetypes of the Collective Unconsious, pp. 38, 278.

42. J. Campbell, The Hero with A T hosand Faces (N. Y. : Meri-
dian Books, [256). See also by the same author Masks of
God (N.Y. : Viking Press, 1962-1969), Vol. I-IV.

43. E.Neumann, The Origings and History of Consciousness (N.Y.:
Harper Torchbooks 1962), Vol. IT, p. 357.

44, C.G. Jung, Two Essays in Analytical Psychology (N.Y.:
Pantheon Books, 1953), p. 171.

45. C.G. Jung and Kerenyi, Essays on a Science of Mythology
(N. Y.: Pantheon Books, 1949), pp.12, 18; C. G, Jung,
Two Essays, p. 170 ; C. G. Jung, dion, p. 34.
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the course of the year, or a collection of individuals into groups,
the phases of the moon, temperaments, elements, alchemical
colours, and so on.46

The quaternity is a symbol of the ¢‘self”’, ¢...a vehicle of the
synthesis in which the individuation process culminates,’”*’

The mandala, or circular picture, is also found to be a symbol
of the “self.”” Either the deity or the personal self may be found at
its center. It expresses the psychic centering of the personality, and
is found in Western mythology in the idea of a sacred city (Jerusalem)
and in the artistic image of the mandala in Eastern mythology.®
Both bespeak the single centeredness of a coherent mythology, a
balanced and total world-view, a centroverted culture,

Jung points to both quaternity and mapdala in Indian culture
as symbols for both self and god, which cannot be finally separated
from one another : “the impossibility of distinguishing between “self”
and ‘god’ leads in Indian philosophy to the identity of the personal
and impersonal Purusa-atman,”’#® Mythology presents an analogy
between the processes of the psyche and the actions of the gods.
There appears to be at bottom a profound psychic if not ontological
identity between good and self that the language of mythology arti-

culates.

In sum, a fourth fruitful way to understand the Yuga Story,
or myth, is as a symbol of the “self*’ wherein the “self” is expressed
symbolically as both temporal quaternity and mandala in which all
opposites are balanced in mutual tension and by which an individual
and cultural integration of personality is expressed. The Yuga
Story is an expression of the successful achievement of the goal of
the psychic journey to wholeness : a balanced self-hood in which
good and bad, light and dark, life and death, creation and destruc-
tion or being and non-being are forever held in a balance of creative
tension that alternates from pole but never collapses entirely:

Certain features of the Yuga Story can be seen to illustrate

46. Loc. Cit., p. 242.

47. C.G. Jung, Psychology and Religion: West and East (DY
Pantheon Books, 1958), p. 190.

48. C. G. Jung, Archetypes, p. 324.

49, Loc. Cit., p. 287,
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this thesis. (1) Quafernity. All of time is compartmentalized into a
repeating series of four ages: the temporal realm is organized into
one all-comprehensive four-fold system: (2) Mandala. The circularity
of the repeating cycles of four yugas is a temporal mandala wherein
the world is always returning again to its beginnings. The circle
of repeating time, squared by division into four yugas is both magpdala
and quaternity at once, a supreme symbol of wholeness, (3) Balance.
The ahoratra motif expresses the balance of opposites found in all
worldly things : day and night, work and rest, life and death, good
and evil. This balance of paired opposites is found in the yearly time
divisions, in the story of Brahma’s life, divided as it is into two halves,
as well as in the diminishing good of each juga which only results
in the reappearance of good after the dominance of evil. (4) Con-
servation. Since the world emanates from and returns to Brahma,
‘nothing is ever lost, nor is anything really ever created in the world
of the four yugas. Whatever diminishes and is detsroyed by fire,
flood and time is only reabsorbed into Brahmz until the next
recreation or re-emanation. As all cosmic contents await only the
perception of the human psyche to be born, there is no world apart
from man’s awareness of it, psychically speaking. Thus god and
man are one and the same, embracing within themselves, concretely
in myth, and mentally in ‘psychological terms, all thatis. The
orientation of the world in time is man’s own centroversion, the
culmination of his own process of individuation. For a true believer
in it, the Yuga Story is a profoundly successful symbol of the
integrated *‘self .

Conclusions

What then is the Yuga Story ? What is myth ? Which of these
interpretations is correct ? All are viable; each emphasizes a
different aspect of what is admittedly a re-edited composite story,
depending on the particular interest of each critic.: The first
important question to ask is not what was its unique origin, but
rather why has this story been retold over again in the multidimen-
sional form in which we find it in the Puragas ; why is it to this day
peculiarly satisfying to Indian man? The second important
question is mot which of these interpretations is the correct one, but
rather why so many valid views of the same myth may be so well
supported. The only possible conclusion is that all four views of
the Yuga Story are valid at the same time, that our story is
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cosmological, historical, theological and psychological all at once.
What then can be said about the nature of myth? If the Yuga
Story is accepted as genuine myth, then on the basis of its evidence;
myth may be called a multidimensional language, expressing cos-
mological, theological and psychological levels of meaning all at one
and the same time.®® It is in fact this multi-dimensionality that
is the single distinguishing characteristic of myth, and the precise
manner in which mythology differs from history, theology or
psychology by themselves, as they each exclude each other and
mythology includes them all. And it well may be that these are
the four main dimensions of the human personality ; so that not only
is myth four-dimensional, but it is so precisely because it reflects the
four dimensionalty of human consious existence. And the telling of
myths becomes for man an orientation or expression of identity in the
four-fold world of his own consciousness. Thus we do violence to
the nature of myth and to the nature of man as well when we choose
a single one of these dimensions as the “true’ interpretation, exclud-
ing the others. -And it is because of this dimensional feature that
myths are best simply retold rather than explained in one.dimen-
sional terms; myths simply cannot be reduced in their complexity
to facile summaries in terms of another language mode, such as
history, that is felt to be ““truer”.

Most interesting in the Yuga Story is the fact that in each of
these four dimensions can be discerned the same metaphor, a
common pattern of thinking : the ahoratra. This motif, wherein all
things are seen to alternate between opposite poles of a continuum,
on the model of the alternation of light and dark in day and night,
can be found to be the central thought pattern in each level. In the
cosmological dimension, the akoratra is found in the daily alternation
between light and dark, and the division of the year into two halves
dependent on the path of the sun. In the historical dimension
the akoratra motif is found in the periodical alternation of goodness
and evil in the successive worlds of creation. In the theological
dimension, it is found in the alternative waking and sleeping periods
of Brahma’s life, his days and nights. And finally, in the psycho-

50. No.e that these four dimensions are analogous to those
identified by Joseph Campbell ; Masks of God. For a
brief review of his thought. see “Man and Myth. <“Psy-
chology T oday, July, 1971, pp. 35 ff.
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logical dimension, the ahoratra is found in the balance of opposites:
life/death, good/bad etc., in the individuated “self” as externalized
in the temporal quaternity-mapdala of the recurring four yugas in
which all cosmic and mental processes are encompassed.

This ahoratra motif is that which gives unique personality to
the Yuga Story as an Indian creation myth. Identifying it in this
way is a means to make precise our analysis of the particular features
of Indian mythological thinking, a short-hand key to Indian cultural
personality. In the Yuga Story it is time itself that maintains the
balance of.all apparent opposites, the vehicle that unites both the
dissolution and regeneration of all things. It can be seen that a
single temporal metaphor, or idea, is expressed simultaneously in
four dimensions at once in the Yuga Story. Itisas if Indian man,
and perhaps all men with him, is fully satisfied only with an orienta-
tion and identity that ranges in scope from the innermost rece ses of
his psyche to the outer reaches of the stars.
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The traditional scholars of Bhagavata recitation and exposition
and a vast majority of Sanskrit commentators accept the four verses
of Bhagavata Mahapurapa (IL. 9. 30-33) as Catuh$loki Bhagavata,?
while we find seven verses in this context spoken by Bhagavan
$rikrspa (II. 9.30-36). The common arguments put forward in
support of the Catuhéloki Bhagavata are (i) that the answer of
$rikrspa to the four questions of Brahma is given in only four
principal verses, (ii) that all the twelve skandhas of the Bhagavata
Puragpa are included in these four verses. Hence it is Catuh$loki.

The inclusion of the twelve skandhas in the four verses is in

the following way :

1.. (a) catuh-{lokya uttaram kramepa datum Bhagavan
pratijanite.
4ridhara Svami, Bhavarthadipika.
(b) Bhagavaddattottaracatustayatmakam §ribhagavatam
{zstram Bhagavatproktattvena prasiddham.
Vidvanatha Cakravarti, Sararthadarini.
(c) catupélokyatmakam sastram.
ukadeva, Siddhantapradipa.
Ed. S$rimadbhagavatam, Nityasvartpa Brahmacarr,
Vrindavan, Samvat 1960.
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‘ahamevasamevagre’ (11.9.30) represents;the idiea of substratum
(&éraya) meaning the cause of all the causes. The verse includes
the essence of the XII skandha. ‘padcadaham’ (II. 9. 30) includes
IT and III skandhas because it explains the concepts of Purusa
and Fradhana. ‘yadetacca’ (IL 9. 30) stands for visarga, sthana,
ati and Manvantare{anukatha. It declares that the universe is
also Bhagavan and therefore includes IV, V, VII, VIII and IX
skandhas, ‘yovasidyeta sosmyham’ (II. 9. 30) makes an allusion to
nirodha.  The nirodhalila represents X skandha. ‘rtertham’
(11.9.31) explains the concept of Maya, the creation of the universe'
by Maya and the position of Jiva and I¢vara. Thus it represents I
skandha. ‘yatha mahanti’ (I1.9.32) means posapa i.e. VI skandha.
‘etavadeva’ (I1.9.33) teaches the ways and means of realisation.
Hence the philosophy of X1 skandha is included here.

Both the arguments in support of the Catuhéloki do not hold
good. The first argument is r¢jected on the simple ground that the
answer to the four questions of Brahma is given by éﬁk!‘si.la in seven
verses and not in four verses only, as has rightly been observed by
Vallabhacarya in his Subodhini (saptabhih ¢lokaih caturpam uttaram
bhavati). The second argument is also a farfetched one. There is
no reason to neglect the three verses of érikrsna. I would, therefore,
like to agree with Vallabhacarya and call this abridged Bhagavata
as Saptasloki Bhagavata. A critical study of these seven verses is
proposed in the present article.

On an enqhiry from Brahma, érik;‘gna proclaimed the summum
bonum of the philosophy of the Bhagavata in the saptadloki
Bhagavata, The following are the four questions of Brahma,

(a) What is the nature of your subtle and gross forms P1

(b) How can I understand the nature of your Maya, Yoga-
mzya and their effects P2

(c) How do you play in the universe covered by Maya and
Yogamaya ?° _ ¢

1. Paravare yatha rape janiyam te lvarnpipah/‘ Bh. P,
11.19.25.

2. Yathatmamayzyogena nanadaktyupabrmhitam, vilumpan
visrjan grhpan bibhradatmanamatmana/ ibid II. 9.26.

3. Kridasyamoghasarnkalpa Girnanabhir yathorgute, tatha tad
visayam dhehi manisam mayi Madhava/ ibid II. 9.97,



28 qUUH—PURANA [Vol. XVI, No. I
td) What is that action by which I will not be bound while

creating the universe ?!

The Saptasloki Bhigavata
(11.9.30-36)

$r1 Bhagavan Uvica
(1)

Jfisnam paramaguhyarn me yad vijfiana-samanvitam,
sarahasyam tadaigam ca grhapa gaditam mayz/

(2)
Yavanahar yathabhavah yadrapagunakarmakah,
tathaiva tattva-vijfianam astu te¢ madanugrahat/

(3)
Ahamevasamevagre nanyad yat sadasat param,
padcadaham yadetacca yovaliéyeta sosmyaham/

(4)
Rtertham yat pratiyeta na pratiyeta catmani,
tad vidyadatmano mayam yathabhase yatha tamah/

(%)
Yatha mahanti bhutani bhutesticcavacesvanu,
pravistanyapravistani tatha tesu na tesvaham/

1w 0

Etavadeva jijfiasyarn tattvajijfiasunatmana,
anvaya-vyatirekabhyarm yat syat sarvatra sarvadah/

(7)
Etanmatarh samatigtha paramena samadhina,
bhavan kalpavikalpesu na vimuhyati karhicit|

The first two verses of the Saptadloki Bhagavata deal with the
meaning of the words jfiana and vijiiana. In these two verses,
énkrsna explains to Brahma the real meaning of these terms and
“thus prepares his mind as a receptacle to receive the most secret
science of the philosophy of the Bhagavata Purapa only through his
compasgion and blessings.

1. Bhagavat {iksitamaham karavani hyatandritah/ ibid
II. 9.28.
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Lord S’rikrsga spoke
Sloka No. 1
The meaning of jiiina and vijiidna

Understand that my most secret knowledge being proclaimed
by me; combined with the experience of realisation; and along with
devotion (rahasya) and the ways of devotion (anga)—with or without
rituals,

O Brahman ! says ﬁrikrsna, I teach you the most secret know-
ledge not only regarding my form but I also teach you my experience
of realisation by which one perceives my real and obtains final
liberation (niyata Mukti),*

The words jfiana and yijfiana have bcen interpreted by the
smrti tradition as (a) the ordinary knowlede, (b) the knowledge or
experience, by realisation of which one definitely obtains liberation.
The following interpretation proposed by the Sanskrit commentators
throws ample light for the deeper: understanding of the text :
Sridhara Svami in the Bhavarthadipika, Viraraghavacarya in the
Bhagavata-candrika, Jiva Gosvami in the Kramasandarbha, Viéva-
natha Cakravarti in the Sararthadarini, Sukadeva in the Siddha-
ntapradipa, Yijayadhvaja in the Padaratnavali and Vallabhacarya
in the Subodhini interpret jfiana and vijiiana respectively in the
following way :

1. Knowledge of scriptures and realisation. The words
‘rahasya’ and ‘arfiga’ mean devotion and means of
devotion.

2. Knowledge of the form of Bhagavan and the knowledge
endowed with the study of scriptures and practice of yoga.
‘rahasya’ and anga’ stand for incantation and the know-
ledge of ¢Cit’ and “Acit’.

3. To understand the exact nature of the objects by appro-
priate words, and the experience of realisation meaning
the ninefold path of devotion. The word ‘rahasya’ has
been interpreted in the sense of ‘Premz Bhakti’ and as an
adjective of the word ‘anga’.

l. Yena yena yatha jiatva niyatam muktirucyate, tad
vijfianamiti proktam jfisnam sadharapam smrtam/ Smrti
Quoted in the Padaratnavali of Vijayadhvaja Tirtha.
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4. Form of Bhagavan and his experience of realisation.
‘rahasya’ and ‘anga’ stand for ‘Premz Bhakti’ and ‘Sadha-
na Bhakti’. :

5. {a) Knowledge of the most secret science endowed with
devotion, by the knowledge of which the devotion
a becomes firmly established.

(b) The abridged Bhagavata imparting (anga or pratipa-
daka) the knowledge of secondary knowledge endowed
with the ‘Gupa-$akti.

6. ‘vijiana’and ‘rahasya’ mean knowledge endowed with
one’s own reflection causing, ‘Niyata Mukti’, and the
secret knowledge of Upanisadic discourse.

7. The most secret knowledge of Purusottama Srikrspa
cannot be declared by any body else. (a) O Brahman !
You directly receive it from me and understand it as one
of my parts. Or, asthe form of Gupavatara or Jiianz.
vatara. (b) The knowledge connected with the form of
Bhagavan is best known only through the compassion of
God. Accordingly, ¢vijiana’ does not mean experience
or realisation but pure dovotion towards Bhagavan
érikrsna.

This most secret knowlodge is, therefore, considered superior
even to the knowledge of Nirvidesa Brahman. Furthermore, it is
endowed with ‘rahasya’ i. e. Prema Bhakti as well as the ninefold
divisions of Bhakti such as éravana etc. Or, It is considered as part
of that rahasya meaning ‘Sadhana Bhakti’—All this I teach you,
O Brahman ! You properly understand and realise.’

Sloka No. 2
Divine knowledge and compassion

Of whatever extent, existence, form, quality and action
Iam endowed with, all that be known to you, exactly so, by my
compassion.

(a) Yavan of whatever circumference, dimension and size I am,
i.e. by whatever fatness, height, length and width,
form and shape, I am endowed with, Or, how.
eversoever infinite dimension I possess in relation
with the concomitance of time and space.
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(b) Yathabhavah of whatever unconditioned existent (nirupa-
dhika sattd), or, by whatever essential and colla-
teral characteristics® I am endowed with.

(¢) Yadrupagunakarmakah by whatever form (black complexion,
four arms, two arms, the forms of Rama, Nrsirmha,
Srikrspa), qualities (affection towards devotees),
and actions such as establishment of righteousness,
protection of cows, upholding of the hill Govar-
dhana etc., I am endowed with.

(d) tathaiva as and when my extent, size, existence, form,
qualities and actions become manifest, then and
then, you may immediately realise the correct
knowledge of all my above mentioned forms,
dimension and qualities.

You will, thus, acquire the ‘tattvavijfiana’ on account of my
compassion, I bless you for that, O Brahman !

The word ‘vijfiana’ in the present context stands for the ‘apa.
roksa-anubhava’. The word jfiana’ is generally interpreted in the
sense of ‘paroksa-jiiana’ which is denoted by a word and which is
capable to determine the real and correct nature of the object of
knowledge. Paroksa jfiana in the context of self realisation can,
therefore, be acquired by pure-hearted orthodox people, but such is
not the case so far vijfiana is concerned. Therefore itis stressed:
that vijiiana or aparoksa anubhava alone helps realising the real
form and nature of Bhagavan correctly. Itis further noteworthy
that this vijiiana or aparoksa anubhava cannot be acquired without
‘rahasya’ or supreme devotion (Premz Bhakti) and ‘tadanga’ or
‘Sadhana Bhakti. In spite of this fact, érikrgr_la declares—O Brah-
man ! I bless you to acquire this vijfiana by my compassion.

Sloka No. 3

The Para and Avara forms of Bhagairin

I alone existed in the beginning (of the creation) and nothing
else (existed) what is beyond existent (sat) and non-existent (asat),
I exist after deluge, I am creation and I am all that what remains.

1. Joshi, Rasik Vihari, The First Verse of the Bhagavata
Purana, Puranam, Vol. VI. No. 2, Varanasi, pp. 80-81:
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Having prepared Brahma’s mind through His blessings and
kindness to receive and understand the real nature of jfiana and
vijiana, Srikrspa proceeds to answer the first question of Brahmz
<Parzvare yatha rape janiyam te tvarupipal’, and explains to him
the meaning of jiiana.

Touching His chest by the forefinger of right hand Bhagavan
$rikrspa declares as follows : I alone existed prior to the creation
of the universe. The word ‘alone’ excludes any other creator (karta)
and the state of formlessness (arlipattva) etc., i.e. no other ‘matter’
dissimilar (vijatiya) to me existed. In short, Srikrspa clearly indi-
cates that as 'He is present before the eyes of Brahma as a treasure of
supreme personified charm and as the essence of the sweetness of all
the beautiful forms and qualities. He was existent in the same way
prior to the creation of the universe (srsteh purvamasameva). It
may be noted that the word ‘eva’ in ‘asameva’ definitely excludes
the possibility of impossibility. Or, it excludes the functional opera-
tion of creating the universe which is subject of the knowledge of
Brahma but does not in any case exclude the internal eternal sports
of érikrs_ma Himself. The idea of the phrase ‘asameva’ is therefore :
I ceratinly was’. The root 4/ as in the verbal form ‘dsam’ meaning
‘to be’ supports this interpretation : ‘I was alone existent, but I was
not familiar with the functional operations regarding the creation
of the universe. The word ‘eva’ therefore helps us to conclude—¢I
was alone existent, but I was not doing any activity regarding the
creation. Even, howsoever, the activities of my own internal eternal
sports (antaranga Lila) did certainly function.

One may object against this interpretation on the simple
ground that when the meaning of ‘asameva’ is just ‘to be’, how could
we bring out the idea of the activity of internal eternal sports. The
objection is rejected on an analogy of a king and his retenu. Let
us analyse a statement : ‘The king does not perform any duty’.
The statement simply means that the king does not look after these
days the royal administrative duties but the statement in no way
excludes king’s routine of sleeping, eating and bathing: Similarly,
in the present context Srikrspa touching His chest by the forefinger
tells Brahma—‘Ahamevasam’—I alone existed i.e. as you now behold
me endowed with divine form and qualities, I was possessed of them
even before the creation. The word ‘Aham’ includes Radha and
Krspa, all the friends of Srikrspa and the divine abode ‘Goloka’.
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It may be remembered that Radha has been considered as the
Ahladini Sakti of Srikrsga and as identical with srikrgna in the
philosophy of Vaispavism.! This implied sense of the word ‘Aham’
may also be compared with the implied sense of the statement :
“The king is on his way’, meaning to include his entire retenu
because the king never moves out alone. Another noteworthy point
to be kept in mind is this that the main purpose of the teaching of
the Bhagavata philosophy ‘to Brahma is mainly to prepare him
thoroughly to create the universe. Hence it is most reasonable to
interprete the present text in this way so that the idea of formlessness
(nirakarattvadi) etc. is removed from the mind of Brahma and the
idea of formness (sakarata) becomes firmly established.

Certain sanskrit commentators interprete the word ‘Aham’ in
the sense of ‘Nirvidesa Brahman’. To set aside such a possible
interpretation the following words of érikmna may be kept in mind :
‘yat sadasatparam tat anyat na’. Here ‘sat’ means effect and ‘asat’
means cause. The Nirvidesa Brahman is beyond cause and effect,
Therefore what Srikrspa wants to emphasise is that such a Nirvidesa
Brahman beyond cause and effect is not different from Him. At
times, to certain rightful aspirants the various special forms of
Srikrspa pertaining to His own fundamental form do not become
understandable but érikrgna alone in the Nirvifesa form, however,
flashes across their mind (pratibhasita) because at that time érik;‘gna
is completely devoid of any speciality and therefore appears to them
as nirvidesa (without any distinction) and cinmatraksra, But O
Brahman ! érikrgna says, your case is much different. You very
well know by now my saviesa divine form endowed with all the
divine forms and qualities on account of my blessings and compassion
towards you the first two $lokas of this abridged Bhagavata (astu te
madanugrahat). That’s why the knowledge is known as the most
secret one (parama guhya).

Naturally a question arises that in case Srikrsna alone existed
before the creation, how come we have the apprehension (pratiti)
of the universe only after the creation, and how come the experience

1. (a) Joshi, Rasik Vihari, Rasapaficadhyays Samskritika
Adbyayana, Delhi, 1961, pp.” 33-36.
(b) ............> The Historical and Philosophical Concept of

Radha, proceeding of All India Oriental Conference,
Delhi, 1959.
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of Srikrspa is normally not apprehended after the creation. The
answer to this question is provided in the present verse by the
following two words :

1. Pafcat (after).
2. Aham (I). :

Both these words clearly indicate that Srikrspa (Aham) alone
existed even after the creation. In the divine Goloka and Vaikugptha,
érikrgna alone exists in the divine form (bhagavadakara), in the
world He exists in the form of innerself (Antaryamin) and in the
form of incarnations such as Fish, Dwarf, Rama and Krsna. Further-
more, if argued that in the world all worldly forms of perceptable
objects such as those of jar, watch and house etc and the five
elements, and all the visible forms of animals and birds are not
your forms i. e. all these different forms are not you; and if this
argument becomes an accepted fact Srikrspa will not remain an
Omnipresent and a Complete One. The prima facie view is rejected
by the expression ‘Tat etat ca’ meaning ‘Yat ca etat vifvam tad api
Aham eva asmi’. The text, thus, signifies that whatever cosmic and
individual universe exists that is, érikg‘gna says, He Himself alone.
This is the Prakrta form of Srikrspa because it is created by His own
inherent potentiality.

Thus in the first half of the verse érikrsga explaincd to Brahma
the Para form, and in the second half of the verse made him under-
stand that the entire universe was nothing else but Srikrspa Himself
alone i. e. the nature of the Avara form of Bhagavan. The last
part of the verse ‘Yah avadisyeta Sah asmi aham’ indicates that even
after deluge whatever remains that toois Srikrspa alene (Aham
asmi).

The ‘Aham’ has been thrice repeated in this verse. This
emphasis of Srikrspa on ‘I exist’ perpetuates the idea of eternal
existence of Srikrspa in all the three periods of time and that too
fully endowed with all divine forms and qualities. Brahma has thus
been made to realise distinctly the Pararupa of Bhagavan. It is,
however noteworthy that the word ‘Aham’ is missing in the text ‘Tat
etat ca’. This proves that after the creation and prior to deluge
whatever visible universe (Mayika Prapafica) appears (bhasita) that
is all just the Avara form of Bhagavan, and therefore, the kindling
of the Para and Avara forms of Bhagavan was imparted by Srikrspa
to Brhmz as an answer to his first question.
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The existence of Srikrspa (About Brahman) in all the stages
of creation clearly proves His perfection, It is only an imperfect who
changes and not the perfect. Srikrsna is beyond any change and
variation. '

Sloka No. 4
The nature of Maya

When an object is apprehended in the absence of the object and
not apprehended in Atman as light and darkness, understand that
as my Maysa.

Srikrspa explains in this verse the nature of Mays to Brahma
as an answer to his second question. This is a well known fact to
the scholars of Vedanta that Maya, an antithesis to the nature of
Absolute only partially helps the individual soul to acquire the
jiiana and vijiiana of Paramatman and it is, therefore, that Srikrspa
clearly mentions that as and when Jivatman realises my real nature
of Supreme Atman, he goes beyond the realm of Maya and enters in
the sphere of Yogamaya which is always favourably disposed of to
help Jivatman.

The concept of these two potentialities of Bhagavan viz. Maya
and Yogamaya has been clearly mentioned in the Bhagavata 11.9.26
‘yathatmamayayogena’, when we split the compound ‘Atmano Maya
Yoga ca Yogamaya, tayoh dvandvaikye rapam’. The examples of
light and darkness in the present verse do speak of the theory of the
twofold potentiality of Srikrsna. The nature of Maya and Yoga-
maya has therefore been explained in this verse.! To the Bhagavata
Purapa, Maya is the expression of Yogamaya, a solidification of
Vispumaya and a transformation of Atmamaya.?

(I) First interpretation of ‘Rtertham yat pratiyeta’,
The definition of Maya

Srikrsna explains to Brahma the twofold Mayadakti
meaning phenomenalism from the point of view of meta-
physics, a divine force unfolding itself into the cosmic
drama of plurality.

1. For the various meanings of Yogamiaya see my ‘Rasapa-
ficadhyayi Samskrtika Adhyayana’ New Delhi, 1961,
pp. 33-43.

2. S. Bhattacharya, The Philosophy of Bhagavata Purapa,
Shantiniketana, 1960, Vol. I, p. 238.
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Vidyamaya

Vidyamaya is that potentiality of Srikrspa by
which in the absence of really existent objects the
name and the objects are not understood i.e. only
really existent objects are comprehended (satya-
vastu-pratiti). To illustrate Vidyamaya an exam-
ple of ‘abhasa’ has been given. The abhasa stands
for light. Light helps us to perceive the already
existent jar and cot etc objects in the room, but
does not help us to perceive the anartha, the cause
of the fear of snakes, scorpions and thieves. Thus
on the basis of the analogy of abhasa it is proved
in the present context that on account of Vidya
the liberated Jivas comprehend eternity, cognition
and bliss only which are always existent in them
by the relation of inherence or intimacy. At the
same time the absence of cternity, cognition and
bliss existing in the state of Avidya before the
appearance of Vidya, and all those feelings in
reality not at all connected with soul viz. body,
bodily pain and sorrow, infatuation and miseries
of the mundane world, formally experienced are
not comprehended after the appearance of Vidya.
Avidyamaya

Avidyamaya is that potentiality of érikggga
by which one comprehends certain objects even in
the absence of really existent objects (satyavastu)
i.e. the really existent objects are not comprehended
and on the contrary some non-existent objects
become comprehended (anartha-pratiti). To illu-
strate ‘avidyamaya’ an example of ‘tamas’ has been
given. The word ‘tamas’ stands for darkness. It
is considered as the absence of light. « As in dark-
ness even the existent objects such asjar and piece
of cloth etc. cannot be perceived in the room, and
the non-existent objects such as snakes, scorpions
and thieves etc. become apprehended due to fear;
similarly on account of ignorance (avidya)—a force
of bondage a bound soul (Baddha Jiva) does not
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realise the existing cognition and bliss which are
inherent characteristics permanently present in
Jivatman, Furthermore, he considers the body
and bodily pain, sorrow and misery, infatuation
and affliction as real which are in reality non=
existent in Jivitman. The analysis establishes the -
idea that even really existent lotus in a pond and
horn of a buffalo cannot have any connection at
all with sky and rabbit respectively and, therefore,
the ‘sky-lotus’ and ‘horn of a rabbit’, ‘son of a
barren woman’ and ‘oil from the sand’ are all well-
known stock examples for their absolute non-
existent false character. Thus the word Maya has
been compared on one side with the second moon
due to distonted vision and on the other to Rahu
(the mythical monster appearing to swallow the
moon during eclipse).! It may be pointed out
that the body and its various dharma (happiness,
unhappiness, sorrow and infatuation) appear as real
because they all belong to Prakrti (Pradhanika);
but in fact they do not have any relation with soul
at all. Hence misery and pain etc. generally
experienced by all the beings in the worldly life
are all false. The false relation of body and soul
is certainly experienced by ignorance ( avidya )
alone and it instantly disappears after the appea-
rance of knowledge (vidya).

The examples of Vidya and Avidya, thus, clearly elucidate the
nature of Maya which is responsible for the entire visible illusory
world (Prapafica). '

(IT) Second interpretation of ‘Rter tham yat pratiyeta’,
The meaning of Maya

Maya is that by which the utterly false, non-
existent and non-sentient body etc. objects appear as
sentient Atman, and the sentient and eternally illuminated

1. cf. S. Bhattacharya, The Philosophy of the Bhagavata
Puraypa, pp. 38-39. [ !
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Atman is not comprehended. Maya is that by which one
fails to recognise and realise the independent existence of
Atman as seperate and different from body, mind, sense
organs and vital breaths.

This interpretat on of the present text colloborates the two well
known Vedantic potentialties viz. (i) Avarana Sakti and (ii) Viksepa
Sakti. The first is simply mental ignorance which veils the real
nature of things and covers the real nature of Atman,* while the
second creates a powerful centre of ego which misapprehends body
as soul. The appearnce of an object in the absence of the object
is illustrated by the example of light (abhasa). The ncn-existent
moons appear as two in the sky due to defective vision. It is illustra-
ted by the non.apprehension of the objects in spite of their real
existence in the darkness as jar etc. objects are not seen in a dark
room.

Nevertheless, this is to be kept in mind that by the understa-
nding of Vidya one only realises the nature of individual soul (Tvam
padartha-Jivatman). The Supremc Soul (Tat Padartha-Paramat-
man) cannot be realised by Vidya on the simple logic that Parama-
tma being Nirgupa does not become the object of Aparoksanubhava

by Vidya. It does, however, become an object of such an experi-
ence by Nirguna Bhakti: Ifit is argued that how and where from
the liberated souls (Muktatman) will get Bhakti for the Aparoksa
anubhava of Paramatman. A simple answer will suffice to this
objection that an aspirant of the path of knowledge (Jiiana adhikarin)
will, first and foremost, experience the ‘I'vam Padartha’ only after
dispelling the darkness of ignorance (Avidya) by the knowledge
(Vidya) produced by the practice of severe austerities (Tapas) or by
the clear understanding and practising the discipline of Sarmkhya-
Yoga combined with Bhakti. Thus Avidya will be destroyed by
Vidya, and Vidya also in its own turn will by and by come to end
by the ‘Nirindhana-Agni-Nyaya’. It is only Vidya which burns
Avidya to ashes, and soon as the Avidya-fuel is completely exhau-
sted—, nothing remains to be burnt by the Vidya-fire. As a result
Vidya will extinct automatically. Onlyin such a state when the
“layers and covers of ignorance and darkness are destroyed, the .

1. Sadananada, Vedantasara (Ed) G A, Jacob, Bombay,
1934, pp. 13-15.
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devotion-moonlight begins to shine. Thereafter, through constant
practice of Nirguga Bhakti the suprems Soul (Tat Padartha Para-
matma) is realised.

The idea is based on the testimony of Bhagavad-Gita where
Lord érikrgna declares the superiority of Para-Bhakti over Gaupi
Bhakti.! According to the statement ‘Bhaktya mam abhijanati
yavan yadcasmi tattvatah’ (Bhagavad Gita 18.55) Bhakti helps to
acquire the experience of Nirvidesa Brahman only, but the special
realisation of Ananta Cid Vifesa Brahman still remains beyond the
reach of that aspirant devotee, The idea is illustrated by an example
of a man with weak eye sight who beholds an image, studded. with
emerald and other precious stones, as a heap of light only but is
unable to distinguish the various parts of the image such as eye,
nose, ears head and feet etc.

I may mention that even after the destruction of Avidys,
Vidya does continue to exist at least for some time as fire continues
to exist for some time even when the fuel is completely burnt. It is
therefore correct to hold that as and when Vidya will also be fully
controlled (uparama), the aspirant devotee will be devoid of all
qualities (Nirgupa Bhakta) and by that Bhakti alone he will achieve
the complete experience of Brahman (Brahmanubhava). This very
state is known as the unity of Jiva and Brahman and is known by
the term Nirvapa (nirvana-pada-vacya).

This Bhakti is known as supreme, best and pure (Paramottama
Suddha Bhakti). This very Bhakti is the essence of Cit-Sakti-Vrtti
and is of the nature ofthe ‘Krpa-vilasa’ of Bhagavan. Since this
Bhakti is super-independent (Parama-svatantra), it is known as the
‘vilaksapa {akti’ of Bhagavan. Itis completely independent of all
sorts of qualities and defects i. e. neither qualities invariably cause
devotion, nor defects destroy. The only condition of its appearance is
~ intense love towards Bhagavan irrespective of caste and sex. Bhakti
appears in a bound Jiva or a demon, in a degraded devouch or an
outcast provided there is intense love (para-anuraga) towards Bhaga-
van. On the other hand, Bhakti does not appear in an erudite
Brahmapga scholar or in a Sarhnyasin or in a liberated soul if he is

1. Brahmabhitah prasannitma na docati na kanksati, samah
sarvesu bhiutesu mad bhaktim labhate param/ Bhagvad-
Gita with Sankaranandi, (Ed) Acyuta Grantha Mala,
Kashi, Samvat 2023, pp. 864-66.
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devoid of intense love towards Bhagavan (anuraga-funya), and is
without ‘Sadhana-Bhakti’.

The Para Bhakti destroys all the ‘kledas’ and it is by this very
Bhakti that the aspirant devotee acquires the “Aparoksa-anubhava’
of Paramatman. The Nirguna Bhakti, when completely matured,
assumes the name of Prema Bhakti and the devotee in'this type of
Bhakti captivates the Lord and experiences the sweetness of the lila,
form and qualities of Bhagavan,

It may, therefore, be concluded that the principles of Cit-
Sakti and Maya operate as Vidya and Avidya in the individual
souls whose liberation (mukti) is guaranteed when Prema Bhakti
kindles Vidya into self-conciousness finally destroying both Vidya
and Avidya. :

Sloka No. 5
The 1ila of Bhagavin & the universe

As the Pafica Bhata, viz. ether, air, fire, water and earth,
enter as cause in the effects, re-enter after creation (as they exist),
and still remain un-entered in the bhiita as they all, in toto, do not
exist in them as cause before creationi.e. jar etc. created objects
of manifest form (uccavaca)i.e. gross, subtle, long and short forms
of the objects; similarly érikrsna says that He entered every where
as cause, re-entered every where, and still remained un-entered i.e.
Lord Srikrspa exists in all the Bhata and Bhautika and still He is
not in them.

- The nature of all-pervasiveness is just the 1ila of érikrgna_
The nature of existence of Bhagavan in relation to the five elements
is explained that as in the small and large bodies of the beings made
of five elements the five clements, on one side, do not enter in them
because they are already existent in all places, bodies and forms in
their form. Likewise, érikggna says, He has entered in all the
beings from the point of view of their bodies in the form of inner
soul, and He has not entered in them from the point of all pervasi-
veness of Atman and that nothing else exists beyond Him.

We have discussed above the concept of ‘Pramzpa’ and
‘Prameya’. The nature of mutually distinguishing Cit’ and sAeit’;
and the concept of Maya and Yogamaya have also been dealt with.
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Now we come to the question of ‘Visaya’ and in this verse we find
an answer to the third question of Brahma regarding’ the lilz of
Bhagavan in the universe which is under the influence of Maya and
Yogamaya.

In the Vedic tradition all the substances have been considered
as twofold viz. (i) having a form, dimension and part (szkara or
savayava), (ii) without any form, dimension and part (nirakara or
niravayava). The present verse inclines to include both the types
of substances in one unit, otherwise the ‘visayata’ will be one-sided
and there will be partial non-validity of the authority of the Vedas.

The central idea of the verse is that Bhagavan enters as the
essential Atman in both sentient and non-sentient ; He is still not
entered in them i.e. (i) He remains untouched by the defects of
both sentient and non-sentient objects, (ii) Or, This is just to denote
the nature of Brahman as unconditioned and unlimited (aparic-
chinnattva) because Brahman being existent and non-existent
remains beyond them. The word ‘apravistani’ clearly indicates that
as the elements are inside as well as outside of the created objects,
similarly Bhagavan entered in all of them but He is not only in them,
He pervades beyond them. Noteworthy is the factin this context
that the effect re-enteres in the cause while the effect is itself
produced in the cause by the relation of intimacy.!

Vigvanstha Cakravarti proposes another interpretation of the
verse in his learned commentary entitled ‘Sarartha~dardini’ that as
the Pafica Bhata enter in the Bhata (Deva, Manusya & Tiryak)
being available in them and still remain un-entered in them being
available outside of them, likewise érik_rsna has entered in all the
Bhuita and Bhautika, and has not entered in tham as He resides in
His own abode of the nature of $uddha Sattva.

A doubt is, however, raised against the analogy of the Mahz-
bhuta, the non-sentient substances, therefore, their entrance in the
Bhuta which are also non-sentient is without any ‘dsanga’; on the

1. (a) The Tarkabhasa of Kefava Miéra, Ed.S.M. Paranj
Poona, 1909, pp. 15-25, Notes pp. 6-12.
(b) Joshi, Rasik Vihari, The Role of .Indian Logic in the

Doctrine of Causality, Mellanges d’Indianism, Paris,
1968, pp. 405-6.

6

ape,
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other hand Paramatman is sentient and as such the analogy of non-
sentient Mahabhata does not hold good. The doubt is removed by
the example of a non-sentient house. As a sentient man resides in &
non-sentient house and is not at all affected by the non-sentient
house and does not become bound; likewise is the case of Paramat-
man. Itis thusobvious thatthe lila of Paramatman érikrgna is
without any ‘asanga’ in relation to the ‘Mayika Bhuta’. This may
be remembered that this lila of Paramatman \érikrgna is of the
nature of entering, controlling and protecting the universe. There-
fore, the Vaispava philosophy proclaims that Bhagavan enters in
the hearts of all the humble devotces to grace them by his vision,
and still remains outside of their hearts to please their eyes, ears and
touch, and causing their experience regarding His supernatural
sweetness and tenderness of divine form. Such devotees freed from
all properties and qualities (gunpatita Bhakta) are never abandoned
by Bhagavan inside and outside.

According to Vaigpava philosophy érikrgna performs His I5la
through Atma.maya by creating and destroying the universe. All
relevant intellect ( manisa ) in this regard has been thoroughly
imparted to Brahma by Srikrspa and the nature of Maya has also
been revealed. Presently, itis intended upon to show the uncon-
ditioned and unlimited (aparicchinna) nature of Bhagavan inspite
of His being entered in the conditioned and limited (paricchinna)
bhuta and bhautika, and His not being affected by the defects of
the universe in course of creation,

Sukadeva rightly concludes in his commentary Siddhanta Pra-
dipa that by knowing érikgsna as the cause of ‘Cit’ and “Acit’ one
becomes wise ( jlianavan ); thereafter, fthrough Bhakti towards the
knowable ( jfieya )—the locus of supreme ‘guna-dakti’, one becomes
blessed in the doctrine of Bhagavata.!

Sloka No. 6
The Means of realisation (Sidhana)
By the method of negative approach i.e. this is not Brahman,

this is not Brahman, and by the method of positive concomitance
i,e. this is Brahman, itis proved that Bhagavan, is in all (sarva-

1. Sukadeva, Siddhantapradipa, (Ed) Nityasvariipa Brahma-
cari, Brindavan, Samvat 1960, Skandha II, p. 267.
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gata), of all forms (sarva-svariipa) and beyond all (sarvatita) alone
always exists every where. He alone is the real ‘Tattva’. Only
this much is to be contemplated upon by those who are desirous of
knowing Atman and Paramatman,

(a) Anvaya means existence or continuance of the cause in
the effects and Vyatireka means non-existence or difference or
discontinuance of the effects in the causal state. For instance,
Brahman exists as a witness (Saksin) in all the three states viz.
Jagrata, Svapna and Susupti, and is different from all these three
states in the state of ‘Samadhi’. Thus, whosoever may exist always
and every where by positive-negative relationship is Atman. It may
be further be elaborated that whatsover exists is on account of the
existence of Atman and therefore the question of the non-existence
of Atman remains out of question. This is known as ‘Anvaya and
Vyatireka’. In fact, whenever effects are produced, Bhagavan is
present therein as the material cause (upadana karapa) as gold in
case of earings, bracelets and other ornaments : so to say, when in
the first stage there is no creation and ‘Avikrta Brahma’ alone
exists in the causal form., Itis entirely different from the effects as
the effects have not yet been produced asin case of Avikrta pure
gold. Itis suggested by this analogy that whatever is the eternal
and self-illuminated cause of the universe should be meditated upon
and realised for Moksa by the aspirant devotees.

(b) Interpretation in the sense of Prems Bhakti

All those who are desitous of realising the ultimate reality
should clearly understand that eternal good, among heaven, final
liberation and preyas of Atman, which is always and every where
present by the relation of anvaya-vyatireka. Nevertheless, svarga

~ and apavarga cannot be proved by the relation-ship of the anvaya-
vyatireka of Atman. Prema or love is a synonym of Bhakti: The
highest stage of divine love in Sadhya Bhakti is accomplished by the
progressive development of love through the stage of Sadhana Bhakti.
Prema is thus established only by self (Sva or Atman).

The followers of Premz Bhakti school interprete the words
‘rahasya and tadanga’in the sense of Prema Bhakti and Sadhana
Bhakti respectively. According to them, Bhakti must be pursued as
an object of Prema Bhakti Sadhan and not as the means to obtain
svarga and apavarga.
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This is the teaching of Lord $rikrsna as an answer to Brahma
when the latter made a promise ‘I shall abide your teaching’,
‘Bhagavac chiksitamaham karavani hyatandritah’ (Bhagavata II.
9, 28). The experience of the charming form, divine qualities and
sweetness of Bhagavan is possible only through Prema Bhakti; the
experience, therefore, being of the nature of Prems Bhakti is ‘vijfiana’
itself. This verse is the denotative of the most secret Prema Bhakti-
rasa which remains covered by the interpretation in the sense of
jfiana in the same way as the wish-yielding precious stone (cintamani)
which remains hidden in the centre of a gold ball and cannot be
seen by people. So states the Upanisad ‘The soul cannot be gained
by knowledge, not by study, not by manifold science. It can be
obtained by the Soul by which itis desired. His soul reveals its
own truth.’t '

(c) Interpretation in the sense of jidna

This interpretation is based on the simple logic that Atman,
a universal cause is present every where in the universe while the
universe remains absent in Atman. In all the three states i. e. Jagrata,
Svapna and Susupti, Atman is present as a witness while the three
states remain absent in Atman.

It has already been pointed out that ways and means to
understand and realise the Ultimate Reality have been propounded
in this verse. To make it more clear I may explain that ‘anvaya’
means the presence of cause in the effect. When the effects are
produced Paramatman is present in all of them as an upadana as
gold in case of golden ornaments. Vyatireka means absence of effects
in the cause. So to say when cause exists in its avikrita form there
is no effect as in case of avikrita gold. Thus whatever exists always
and every where by the positive and negative concomitance is
Paramatman. Hence whatever is the eternally existent and self
illuminating cause of the universe is that ‘Tattva’ which is to be
contemplated by those who wish to achieve ultimate good.?

Even so this ‘sadhana’ is considered as the most secret and

1. Nayamatmjz pravacanena labhyo na medhaya na bahudha
{rutena, yamevaisa vrpute tena labhyah tasyaisa Atma
vivrpute tanam svam/ Kathopanisad 1, 2,23 (Ed) E.
Roer, The Twelve Principal Upanisads, Vol. I, p. 70:

2. Gosvami, Radharamana, Dipini p. 268, Bhagavata (Ed)
Nityasvarfupa Brahmacari, Skandha II.
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difficult to follow. It does not result even by the constant study of
all the scriptures. It has been repeatedly emphasised that a ‘Tattva-
jijigsu’ has to learn it from an accomplished preceptor.! It is
however given to Brahma by Srikrspa out of compassion. This is
the supreme path among all the paths of Karman, jfiana, yoga and
bhakti because this path alone stands the test of positive and negative
concomitance. The heaven and final liberation cannot be obtained
by any one of these paths alone and can be attained even without
all of them. As a result the other paths cannot be considered as
true sadhana. Further, alone by Bhakti all good can be achieved
and no good can be obtained without Bhakti. Tt is thus proved by
anvaya-vyatireka that Bhakti is the best sadhana.?

Needless to add that the paths of Karma, Jfiana and Yoga are
not sarvtrika, sarvakalika and sarvadesika and hence conditioned
by time and space in the face of the fact that rituals are to be
performed in a pure place, in auspicious time with the purity of
mind body ; knowledge is also experienced by one whose mind and
heart are pure; Yoga is accomplished in a pure place and in a
special posture; while Bhakti is not conditioned by any of these
limitations.® The path of Karma ends in Samnyasa and Yoga, the
path of Yoga in siddhi, the path of Sarhkhya in Atma-jiiana and the
path of Jiana in acquiring Moksa: Thus none ofthese paths is
sarvatrika. On the other hand in all the aspirants following the
paths of Karma, Jfiana and Yoga, in all the castes,® in all the
states® we come across the practice of Bhakti and the concomitance

1. Joshi, Rasik Vihari, Notes on Guru, Diksa and Mantra,
Ethnos, Stockholm, 1972, pp. 103-05.

2. Bhaktya tu kevalayaiva sarvani {reyansi siddhyanti, taya
vina tu naiva siddhynti iti anvaya-vyatirekabhyam
Bhaktireva sarva-sreyahsadhanattvena sthiribhavati.

Op. Cit. Sarartha-daréini, p. 270.

3. Tasmadekena manasa Bhagavan satvatam patih, érotavyah
kirtitavyaéca dhyeyah pijyaéca sarvada/Bh. P. I, 2, 14.

4. Kirata-hupadhra-pulinda-pulkasah abhira.kankah yava-
nah khasadayah, yenye ca papah yadupadrayaérayzh
sudhyanti tasmai prabhavignave namah/ Ibid. II, 4, 18.

5. There is no limitatien of age for the divine vision and
realisation as Prahlada in the womb, Dhruva in the
childhood, Ambarisa in youth, Yayati in old age and
Ajamila a moment before death were released from
transmigration by the divine grace.
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of Bhakti is proved. Hence the supremacy of the path of Bhakti is
established beyond doubt.

* Sloka No. 7

Conclusion

Practise this doctrine with the perfect control of mind
(samadhi) and you will not be bound by ego as a Creator during the
different creations (Kalpa), and in the different universal destructions
(Vikalpa).

This concluding verse of the Sapta$loki Bhagavata is an answer
to Brahma’s question ‘nehamanah prajasargam badhyeyam yadanu-
grahat’ (Bh. P.II 9.28) and <Tatha tadvisayam dhehi manisam

mayi Madhava (Bh.P. II. 9.27). It may be remembered that

Brahma too in his own turn emphasised on the teaching of supreme
devotion (Prema Bhakti) while explaining the philosophy of the
Bhagavata 'Purapa briefly to Narada: ‘yatha Harau Bhagavati
nrpam Bhaktir bhavisyati’.

In fine, it may be concluded on the basis of this critical study

-of the Saptasloki Bhagavata that Bhagavan is every thing and every-

where. He is endowed with all the Lila and devoid of all the
defects. Erroneous apprehension is due to Maya only. This is to be
well understood and precisely practised.

This fundamental doctrine of Bhagavata (Bhagvat-{astra) is
opposed to Mzya. Hence Maya only pervades there where this
doctorine remains unknown. Therefore, Bhagavan érikrgna teaches
Brahma to understand thoroughly this doctrine by the experience
and realisation of which all doubts and reasons come to an end, The
expression ‘Paramena samadhina’ denotes the perfect control of
mind. By an examining eye this deep &nd secret science becomes
perfectly known. By the realisation of this science one is never
bound in the final delgue (Mahzkalpa) and in subordinate deluge
(Avantara-Kalpa), in the state of creation (Srsti) and destruction
(samhara) of the universe. This much isthe essence of the philo-
sophy of the Bhagavata Purana.
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Part I
Introductory

Although it may be safely affirmed that Hindus in general
(and a few among the non-Hindu Indians also) claim, in a broad
way, familiarity with the contents of the two subjects specified in the
title of this essay, yet it would be hazardous to avouch, in their case,
clarity of understanding regarding their nature and significance in
Vedic Purusartha Vidyas, of which learning they constitute a viable
section. And the position cannot be said to be very different among
the Hindu recipients of modern higher Western education. Members
of this large class of Indians have been tutored to formulate their
notions on diverse subjects of intellectual enquiry, notwithstanding
that several of these are of purely indigenous origin and growth,
showing, in the first instance, highest consideration to what the
Western thinkers and publicists have to say on them, or on subjects
more or less ahalogous in Western learning, to those that are plainly
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native-born and are integrated as components of Vedic lezrning.
Thus when an inquiry is made regarding the standard and extent of

* the understanding of modern Indian Indologists and historians—and

even those among the former, who do not claim to be the students
of either the modern thinking on philosophy of history, or the
modernly developed theories of historiography, concerning the nature
of Itihasa and Purana, it becomes quite plain that their ideas on, and
decipherment of, these subjects have originated and received shape
by (i) first presuming that these components of Vedic Purusartha
Vidyas must be more or less the same as the ‘history’ and ‘mythology’
respectively, the two well-known sections of Western learning; and
(2) then proceeding to evaluate their significance and validity in
what their view should have been a scientifically formulated scheme
of useful human learning. It would, therefore, prove useful, at
the outset of of this essay, to deal in some measure, with the various
‘speculative’ theories that are current in Western thought on this
branch of their learning.
Histories at different levels in Wes tern literature

I. National History : a School of Thought on Philosophy of

History 1
In the whole range of Western: literature one comes across

several distinctions, made by reference to different levels, of the
intellectual activity known as ‘histbry writing’. There are histories
composed for the exclusive use of ‘scholars and researchers’; others
for ‘advanced students’ and members of the ‘lay public’. In spite of
the present-day world being increasingly dominated by science and
technology, history-writing is still quite a popular pastime, and
there seems. to be a good demand for various kinds of history among
different classes of its students and other votaries. That the import.
ance of humanities as the main prop of the art of life is everywhere
diminishing is a proposition whose truth cansbe demonstrably proved;
yet the vogue of writing what is designated as ‘national” history is
everywhere distinctly on the increase. On the plea that the layman
and the junior student need psychological sustenance for augmenting
their sentiment of nationalism, even although this may result in
putting premium on histories prepared on the evidence of ¢‘subjecti-
vely” selected and ““purposefully” interpreted material of past facts
and events, histories that are designed with a predominantly nationa.
listic slant, are almost continuously being produced in all the
civilised countries of the world; and despite the fact that their
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glorifying the historical past of people, or of a nation may be
adjudged as bordering on a sort of exalted jingoism, they are being
brought out every year in scores through the medium of all the
prominent world languages: And further a large section of politically
motivated academicians do not feel the least{compunction in openly
asserting, in support of this kind of “history-making” industry, on
the reasoning that ‘whatever fosters mnationalism is ‘good’, and,
therefore, ‘true’; and whatever hampers it is ‘bad’, and therefore,
‘false’; and that “‘truth must supplant falsehood”’.

History of India newly written by Nationalist Historians.

History is being used here as a subtle device for disseminating,
and deepening the faith of the peoplein the national ideology; or,
in other words, for producing conformity to the tenets of a traditio-
nally familiar creed and way oflife. Itis well known that side
by side with the national movement for winning Swaraj gathering
momentum in the early decades of this century, several bodies of
intellectuals came into existence at different centres, in our country,
with the avowed objects of (1) exploring, by patient search, new and
‘authentic’ historical material; (2) ‘interpreting’ the newly disco-
vered material in the light of the age.old national ideology of the
Indian people; and (3) rewriting the history of the country from the
earliest to the recentmost past,so that the histories composed by
foreign historians with a strong anti-national bias which were already
in circulation and were used in schools and colleges as text books,
might and could be replaced by a new Indian history, covering
different periods, that was composed by native historiographers from
the nationalist étandpoint. This trend became more powerful and
articulate on the country’s attaining independence more than
twentyfive years ago, and as its concrete cutcome, there are at least
three, independently planned and successfully accomplished on
grand scale, major schemes of “History of India” each published
in a series of big volumes. Each of these schemes has been brought
as the end product of a joint and sustained endeavour carried out
through the collaboration of scores of professional historians, all of
Indian origin and domicile. As both high academic esteem as well
as great popularity among the discerning public, are assured in the
case of this type of history-writing, political authorities in all the
present day national states of the world, are found willing to
promote this variety of intellectual activity as a part of their nation-

/i
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building policy to make the citizens enthused with the sentiment of
patriotism.

. Purpose of National History—Knowing oneself through the
immortal Ethos of one’s perpetuated Community.

On reflection, it will be realised that the general popularity
of “national” history is due to its being but a branch of conventional
literature, perhaps one of the more adorable divisions of the humani-
ties, designed to satisfy the strong inherent urge felt by human beings
for “knowing their own selves” as inseparable constituents of the
beginningless and endless continuum of cosmic existence. This urge,
it is but natural, often-times takes the form of a pressing psycholo-
gical demand of a people to understand, and be edified by, their
community’s past, its extended contacts with, its current form and
condition, as well as with those of other contemporary communities
and their cultures. In addition, every individual is normally expected
to be aware of the transitory nature of his physical existence, and it
should be natural for him to assess either the passing, or the more
permanent, significance of his personal aspirations, that impel him
to fly away from the bounds of his decaying and destructible
material body as a part of the continuing social set up. The ensuing
psychological tension as the outcome of the directly clashing pheno-
mena pertaining to his self, compels him to take recourse to the
study of past history in order to feed his imagination on the possible
consequences of this irreconcilably conflicting situation Itis quite
possible for his imaginative thinking to break down the barriers of
time, and the mortality of the material frame in which the Self is
embodied, and to extend his ethereal and psychic existence over a
period in no measure limited by time. The study of history would
be serving as one of the means by which the yawning gap between
the physical and the imaginative existence is sought to be bridged
in a most agreeable manner.*

1. In the modern political set up of sovereign national states,
the continual fanning of the sentiment of patriotism
becomes the chief item of state policy, and the generality
of the citizens of a state do enthusiastically decide to
continuosly engaging themselves, with their physical
energies and their intellectual capacities, in all sorts of
activity that would prove benevolent for the nation, even
including such activity as may prove directly contrary to
the self-regarding interests of the doer,
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The Beginnings of History Writing in European Literature

The distinction between these two types of history-writing,
both of which are represented adequately by the measure of the
number of titles that are published upto now in Western literature,
can be described to be the same which subsists between the genus,
and one of its species. the latter variety standing for the genus and
the former (National history) variety standing for one ofits species.
When the chronological sequence as regards their origin and preva-
lence in the classical literature of the different communities is
considered, the latter variety is clearly seen to be older in origin
than the former. In fact, its original articulation, in the forms of
‘folklore’ and ‘mythological’ accounts can be said to be as ancient
as the man’s living as a member constituent of the community itself,
In earlier ages, these two were preserved in human memory, and
transmitted from one generation to another, by the means of vocal
communication conveyed by the highly scholar historians of the
preceding to those of the succeeding generation. The Western tradition
of history writing goes back to the fifth century B. C., whose most
illustrious representatives were Herodotus and Thucidides, both Greek.
They were followed by other historians such as the Greek Polybius; and
Livy, Tacitus (both Romans), Plutarch and many more who belonged
to the same school. They firmly believed ‘history’ to be a branch
of knowledge useful to individuals and communities as the best means
for the satisfactory preparation of their earthly existence. History
according to them, was essentially a narration of memorable events,
and the lives of supermen for propagating the knowledge of their
glorious deeds, where these events and deeds and those lives were
expected to serve as models and guidelines for regulating their own
affairs.

Human History as the Unfolding of Divine Will : Second
School

And as these historical writings (including even those that were
the products of medieval Europe) were chiefly concerned with recor-
ding the past happenings of different communities as actually lived
by their members by residing in close contact with each other, and
also being conscious of existing as a parfof the totality of all inter-
related sentient activity that was taking place on this earth, their
authors did not consider it legitimate to make non-correlative
distinctions between matters of primarily of sacred, and those prima-
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rily of profane, import. They have portrayed human history as the
unfolding of Divine Will. Everything that was considered to be
historically notable, has, in the majority of cases, been ascribed by
them to God’s judgement, notwithstanding that the causal relation-
ships between historical deeds and events were logically capable of
being attributed to man-motivated and man-directed activity. Their
histories have also been interspersed with the narration of miracles,
intervening in human affairs in unexpected places and times, sugges-
ting the cause of these occurences as being the extension of heavenly
help to the side deserving of Divine support. Thus, in these historical
writings there is little evidence of their authors relying exclusively,
(a) on the positivist method of collecting as much historical material
as feasible, and cumulatively utilising it for establishing sequential,
or causal, relationships between facts and events, and (b) on logical
or rational analysis by relying on deductive or inductive methods
for showing the interdependence between different historically notable
incidents. Similarly in many of their writings these historians have
freely acknowledged the authority which ancient traditions of the
society have wielded in the lives of different communities by (a)
controlling the social behaviour of the members of their succeeding
generations, and also (b) the effective use of communal sanctions
(interlinked with the observance of traditions) on relevant occasions.
With all this, which demonstrates the unscientific and non-rational
approach of their authors, the perusal of these historical works
composed in ancient or medieval Europe, creates on the minds of
their readers an impression that “they (these authors) possessed a
deeper insight and understanding of human nature, imprisoned as
human beings, in the perishable frames of their material bodies are,
and endowed as they are with yearnings and aspirations for being
permanently united with something ordained to have a lasting
reality”. They have purposely composed their histories as aids for
enabling their readers to satisfy this inherent yearning to the extent
that would be possible in each separate case.

History as a Seience under the Influence of the Philosophy
of Positivism : Third School,

There is yet a third sehool of historians which in these days of
the triumph of positivism claims far more respect from academicians
than the above-mentioned two schools. This school can be said to
have originated with Machiavelli and other Italian heralds of the
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New Age, soon after the European Renaissance. The chroniclers of
this school have been shown ever-increasing doctrinal esteem as
Europe passed through the scientific revolution of the XVII, and the
democratic revolution of the XVIII, century. Under the poweful
stimulus received from these mighty reflective and social transforma-
tions, there came about among the intelligent and the articulate
members of the European population a deep awareness of the process
of continuous social change as perpetually taking place in human
societies, and this resulted in the abandonment of the earlier approach
to history, as a literary means for the preparation to the art of life,
by the more scientifically inclined among the professional historians.
The philosophy of positivism that had become popular as the out- -
come of these transformations treats history to be a science bereft of
any sort of ideology associated with it. All knowledge, for a scientist,
presupposes a complete separation between the object of knowledge
and the ‘subject seeking to gainit. Facts, like sense impressions,
impinge on the observer’s mind from outside, and must be unders-
tood to be completely independent of acquirer’s own consciousness :
the process of reception being entirely passive. The recipient acts
on the data, after having got hold of the same in a scientific, that is,
in a completely impersonal manner, and detached outlook with
regard to the socially beneficent, or otherwise, value of their contents,
for reaching his conclusion. This is the positivist approach to
history. In parallel with complete identity in the results assured
when similar scientific experiments are performed by different
scientists, here in the field of history also, the positivist intellectual
expected that whosoever might procced to scientifically deal with all
the available historical material his conclusions on the causal relation.
ships between different historical acts and events, and his assessment
and evaluation of the socially beneficial or antagonistic character of
the historical action or event particularised in his narrative, would
necessarily be identical with the same arrived at by any other history
writer equipped with the requisite scientific and technical grounding,
and who had to deal with the same historical material regarding the
particular act or event.

Ranke’s emphasis on Search of Histotical Facts.

Ranke, the German historian of the XIX century who has
wiclded the greatest amount of influence on the historians of the
positivist school of his own and succeeding generations, always
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stressed that facts, and facts alone, were important. His constant
advice to others in the profession was for getting their facts all right;
the theories of life and the evaluation of human activities described
in the historical narratives would then follow ipso facto: according
to him, these would be taking care of themselves. Historians would
not be required to make their own separate intellectual efforts to
build up any. They were naturally expected to be uniform and
even identical for the sare set of facts, whoever might be the history-
writer dealing with the same. He further believed that all historical
facts were equally important, and that their strict presentation was
both the supreme law of historiography, and the culmination of
historian’s art. The writing of history, however, involed the sifting
and selection of available facts, because historical facts are as
numberless as the grains of sand, and their sifting and selecting
needed great techmical skill, Thus, for a professional historian,
long training in this special technique for being properly equipped
with the necessary preliminaries of history-writing, became in
this school increasingly essential. The endless search of new facts
multiplied the historical material millionfold. And although it is
true that this newly added material has occasionally helped to shed
fresh light and aided a better understanding of the previously known
acts and events of history, as also an improved elucidation of the
causal relationships with each other, yet the total outcome of this
massive intellectual activity, that is being continuously carried on
within the sphere of the descipline of this school, is found to possess
only a modest educational value and its social purpose is, in practical
terms, almost nil. Moreover, it was hardly expected that this
scientifically based technical process of history-writing that is
required to be, and is, actually being carried on, by a class of highly
equipped persons, aided and served by elaborate technical instru-
ments, would be generating an almost endless brood of multiferious
heterogenity in its intellectual product.

Nihilistic Effects of Freedom of Interpretation of Facts,

But even on a cursory view, it would be realized, that each
study brought out by a professional scholar of his school is an end
in itself, which has an inherent tendency to give rise to new contro-
versies, instead of finally settling disputation issues. These products
seem to be of the nature of a spree in nexusless of speculations, or an
indulgence in intellectual gymmastics, created by one set of scholars
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for inviting the criticism of another set of scholars. In spite of the
fact that the total output of this fact-fuddled school of history-writers
is amazingly enormous in volume, owing to their lack of faith in the
ultimate human value of any kind of historical enquiry, their con-
clusions in the nature of generalizations can possess only tentative
validity and are barren of permanent significance. And there is one
more feature of the efforts of the scholastic outcome of the efforts of
the historians of this school which is palpable to all. There is not
the least doubt of their rational approach, as well as sincerity in
objectively searching for truth in the nations’, or the communities’,
past history; yet on account of their so-called “‘scientific’’, which in
realistic terms is really, ‘nihilistic” attitude, towards such basic
axioms of the cosmic order, as (a) “Unity of all human experience”,
or (b) “the ultimate reality of the spiritual interpretation of all
existence,” there has resulted a complete chaos and anarchy in the
totality of the product of the professional activity of this school.

Historians belonging to the School [of Human Progress :
Fourth School

Side by side with the dominance of the positivist school of
historians or perhaps even from an earlier age, there existed in
Europe one more school of historiographers, who held a firm belief
in the continuous moral and material progress of man towards the
heavenly city (paradise) envisaged by the ancient and medieval-age
prophets to be his ultimate goal as he advanced through time. While
they rejected the earlier idea of paradise, these thinkers conceived
of this movement, as the inevitable density of man—the result of the
ever-growing application of his reason to the ever-expanding know-
ledge of the universe. According to Macaulay, a leading historian
of this school, “human progress was truly the unifying theme of all
history, and the core of its significance.” In the sphere of moral
and social advancement of man, some thinkers understood it as, the
return to the original state of of blissful nature (Rousseau), or others,
the attainment of the pinnacle of liberty (Acton), or still others the
all embracing moral and material progress of mankind (Macaulay).
The historians of this school claim to have legitimately pointed out
that the all-round progress of man, which had its beginning in
Western Europe since the closing years of the XVIII century, moved
from society to society, and was eagerly sought after by even the
ancient, and which were considered to be perfect by stabilised,
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civilisations of the East; and the movement towards progress has
actually never ceased. In their estimate it is the peoples ofthe
Western world, who alone, and by themselves, have made such
valuable contributions to the happiness and well-being of millions of
men living everywhere in the world, and the historians of this
period (the XIX and the first decade of the XX century) feel proud
of the glorious role which the white man, especially the European
white man, has played in advancing the whole race of man towards
the achievement of its ultimate noble goal. Several of the European
thinkers, poets, politicians and sometimes even scientists of note, did
honestly believe that “educating the coloured races of mankind, so
that they may be truly, and with full measure of assurance, brought
on the road of moral, social, political, economic, and scientific and
technological advancement was specially the white man’s burden,
imiposed upon the section of the human race by Divine dispensation,
and he had no escape from continuing to carry it, until the final
goal was reached.”

The Idea of Human History as the Record of Moral Progress
of Man Exploded

Thus the professional historical activity which had won high
approbation on intellectual level during the X(X century is classi-
fiable into the writings of the two schools : viz(a) the “progressives”,
and (b) the “positivists”. But because of their confrontation with
real and insurmountable objections arising out of the logic and the
facts of the Western philosophy and way of human life, the historians
of both these school, soon lost much of their esteem, as precise and
scientific performers. Itis true that the Western world went on
continuously changing, yet ihe change did not always fulfil the
buoyant expectations of the ‘progressive’ historiographers about its
being invariably in the direction of progress. And even apart from
that its usual zigzag motion continued over hundreds of years, the
life of the Western communities got several rude shocks from the
catastrophic happenings suffered by it in quick succession during the
last thirty-five years of the first half of the XX century : viz. (1) the
world war I, (2) the violent Bolshevik Revolution, (3) the subversive
economic revolution which imprisoned in its tentacles the best part
of the “civilised” world, and (4) the world War—II the blackest
spot on the Western man’s career on this carth upto the middle of
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the XX century. As these happenings left some ¢progressives”
completely bewildered, some further elucidation of the ‘‘idea of
progress’® (which was believed by them to be the unifying theme
of the history dealing with the life of markind) would be necessary,
and the following lines should be perused in that context.

Progress : a Western Idea, originally confined to the Mate-
rial Side of Human Life

It is to be noted in the first instance that the idea is purely
Western in origin, and its birth amongst historians is to be ascribed
to the historians’ writings of XVI century. At its birth and subse-
quently for some decades, “‘progress” was exclusively materialistic
and secular; it was confined to the environmental side of human life.
The writings of the XVIII century French Encyclopaediests first
began to refer to the social, moral and religious aspects of life also,
as involved in the idea of progress; and in order to present a comp-
leted picture of the world society as mirrored through its past
history, they predicated the ushering in of a more and more co-ordi-
nated and a tension-free interdependent common life of different
communities as the culminating standard to be attained in the future.
To prognosticate in respect of the future is none ofa historian’s
concern; yet they clung fast to, and presented to their readers, the
theory that the golden age of man would come into existence in the
future, and that it was erroneous to suppose that man has already
lived in the past in such an age.

The Idea later on elaborated to screen the Predatory Activities
of European Nations from XVI to XVIII centuries.

In this way, the idea of progress, as totally envisaged by the
historians of this school, came to include initially (a) man’s increa-
sing control over his material environment through the application
of his reason, making the most enlightened among the Europeans
suppose that inasmuch as the faculty of reasoning was the chief
characteristic that distinguished man from animals, his continued
material progress was assured; and later on (b) his social and moral
advancement, through the appropriate development of social institu-
tions and relationships, as well as that of the law, through the
instrumentality of which, both institutions and relationships are
normally organised and regulated. That the pace and content of
social and moral progress should be commensurate with and confor=

mable to the nature and contents of the true knowledge about the
9
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world revealed by scientific advance, was or ought to have been
obviously the logical expectation-of these European prophets of the
world’s future set up. Yet the democratic revolution, impelled by
mercantilism, and the unwarranted exploitation aided by extremely
violent predatory activities of the American and other continents by,
and the consequential unjustifiable enrichment of, a quite a large
section of the Europeans, that overtook Europe and colonies of
Europeans all over the world, by the end of the XVIII century,
falsified these rational expectations. The democratic revolution has
to be attributed to the powerful emotional upsurge felt by the newly
and unjustifiably enriched common man of Europe, and of the new
American colonies, and it took the form of demands for the reconst-
ruction of social and political institutions by replacement of thoes
that were earlier founded on feudal basis of interdependent life, by
such new ones as would be developed on the foundations of ‘*‘huma-
nitarian” (?) principles. The contents of these “humanitarian”
principles can briefly be stated in the following proposition:—¢“Every
individual human being should be accorded legal and social status
that is equal to the status of every other individual human being,
and that he should be entitled to claim full liberty of thought and
expression (and of action, to the extent that it does not result in the
injury of others), and he should also be afforded equal opportunity
with everyone else, for endeavouring to achieve his moral and
material advancement. The acceptance of these principles as the
basic creed and policy of social reconstruction clearly demonstrated
that in the ultimate analysis it is not the human faculty of pure and
unsophisticated reasoning, (which would always give top priority to
logical consistency and conformity with scientific truth) that always
serves as the prime motivating force of human activity, but it is in
reality the psychological factors of human emotion and sentiment,
whether strengthened and stimulated on rational or irrational
considerations, that lie at the root of such activity. No scientific
discovery has upto now proved that either all men are equal in all
relevant respects, or the demands, made on such an assumption
would, if granted, usher in an era of a harmonious common life
where mutual interdependence of all its units can be secured with a
climate of perfect justice and fellow-feeling. Yet the principle of
s¢equality of treatment to all” is advanced on humanitarian grounds,
today. Its actual application is, however, confined to members of
white race. 2 .
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The Advance towards ‘“Good Life” as the] Chief Lesson of
History

Some prominent historiographers of the .‘progressive” school
claim that by firmly believing the lesson of history to be the inexo-
rable movement of mankind towards progress they mean that man’s
ever-increasing control over his environment would necessarily lead
him to the realization of the desirable goal of “good life”’. And this
proposition, according to them, is historically verifiable. The
consequential results of man’s increasing control over environment,
such as the measurable accretion to man’s longevity, health condi-
tions, security, comfort, leisure, etc., and the sizeable addition to the
total human population, are quite enough to convincingly prove its
truth. But when the question of increase in the degree of civility,
in the unavoidable mutual relations between man and man, as an
ingredient of this ‘“‘good” life came to be considered, even the most
enthusiastic among these historians had to modify a part of their
conception of man’s progress towards the attainment of ““good life”,
as they could not ignore the moral of history on witnessing the
Western society receiving the hammer blows of the catastrophic
events of the last sixty years of this century where (i) millions of
men during the World War I were brutally slaughtered; and (ii)
with a much higher degree of brutality and mechanical perfection,
even a larger number was slaughtered in the World War II; (iii)
where the maniacal activities of Hitler, Stalin and other dictators
resulted in the wiping away of large groups of human beings by
purges, acts of genocide, and by subjecting several others to unheard
of cruel treatment in concentration camps; (iv) where the demoniacal
dropping of the atom bombs on millions of non-combatant residents
of Hiroshima and Nagasaki, including innocent women and children,
by the Americans (claiming for themselves to be most civilised
among the peoples of the West) resulted in the killing, crippling and
otherwise maiming for life, hundreds of thousands of them; (v) And
the more recent events of the Viet Nam war, with the direct involve-
ment of the U.S. forces, have clearly proved the hollowness of the
claim of these historians to the increase in‘civility of mutual relations
between man and man;—especially when a Western human being
is confronted, and has dealings, with a human being from the East.
Thus, the conclusion, on the question, whether the whole of mankind
is moving towards increasing ¢civility’’ that is towards its moral and
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“cultural progress as a constituent element of ‘‘good life”, of a per-
fectly impartial observer, having a clear perspective of the momen-
tous events of this century, would unhesitatingly be in the negative.
His own conclusion would cleérly be that the most scientifically and
technologically advanced peoples of the West are currently very
busily engaged in establisling their political and economic hegemony
over the comparatively less advanced other peoples of the world, so
that with their unquestionably superior physical power which they
do not hesitate to use in the most brutal manner they will be able,
for the progressive gratification of their sensual pleasures, to exploit
fully the natives of these countries, as well as the resources of those
areas of the earth which are at present in their (the natives’) occu-
pation. But in spite of this judgement of an intelligent neutral
observer, as regards the evaluation of the historical activities of the
Western nations, most of these nationals themselves—that is to say,
men who are directly concerned with the conduct of public and
private affairs of their respective societies—such as politicians, admi-
nistrators, traders, industrialists, manufacturers, etc,—still continue
to hold firmly that the idea of progress, material and mdral, was a
part of the built-in mechanism of modern ]ffe, and therefore also of
modern history; something that has to be treated as almost axiomatic
about it. And notwithstanding their recent frightful experience of
the disastrous effects of their own conduct, they are recklessly conti-
nuing to carry on their affairs with an attitude of complete indiffe-
rence on what their own kith and kin, as well as the rest of mankind,
shall have to suffer from the inescapable effects of these their
activities.#

% Complete Identity and Coincedence of the Conclusions : on
the Destiny of Communities Endowed with Asurt Sampatti arrived
at by Vedic Propheis, and the Destiny of communities
brought up in Western Civilization arrived at by the Most Advanced
among Modern Scientists.

Obviously such human communities fall into the
category of the peoples designated as the Asuras (=g )
or demons in' the XVI chapter of Srimad Bhagavadgita.
These peoples, in contrast fo others endowed with
Daivi  Sampattr, form that section of mankind which,
because the anti social inherent proclivities of its members
are allowed to run riot, is hereditarily laden with the traits,
attributes and propensities of Asuras or demons, Lord
Srikysna has described the chief characteristics of such
peoples as follows :—
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There is not the least doubts that, ‘notwithstanding
the grave warnings issued in recent times by distinguished
scientists with sober outlook and a clear vision of the
kind of doom that is going to overcome mankind in no -
distant future having been presented to the world, these
peoples on the whole are going to continue to indulge
in their present activities, intended for the gratification
of their wanton sensual pleasures under the cloak of
human progress. It is equally clear that as envisaged in
the above-quoted prophecy of Lord Sri Kysna, these com-
munities are, going to plunge the rest of mankind also into
unreversible disaster of greatest magnitude. It would perhaps
be a matter of deep interest and concern to inquiring
minds to know the results recently reached by a team
of American technologis tswho had set themselves to study,
by the use of the latest “system dynamics” method of
computer modelling, on the complex global trends indica-
ted by man’s activity ensuing from the inter-relationships
over the coming time among the five principal variable
factors deeply affecting his life, viz : (1) population, (2)
food supply, (3) natural résources, (4) industrial produc-
tion, and (5) pollution. Examining their data on the
trends from 1900 to 1970 the research team arrived at the
following results as regards the future condition of these
five items :—(1) Population and industrial production
have been continually growing at roughly constant percen-
tage rates, but with greater absolute increments each year,
as the base figures keep on increasing. (3) But unable to
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Criticism of Ranke’s Philosophy of History i.e. History as
Science

~ The historians of the “positivist”” school like those of the
s“progressive’’ school had to face stronger adverse criticism from the
great social leaders of the XIX and the early decades of the XX
century such as Comte, Marx, Pareto, Freud and others. The main
ground of these critics was that inasmuch as men and nations were
at the mercy of irrational forces, it would be impossible for a histo-
rian to achieve an impersonal view of history. For instance Bur-
khardt, a disciple and contemporary of Ranke but who opposed
Ranke’s philosophy of history held the view that “to each historian a
given civilization presents a different picture. Each historian would
naturally take from the past only that much which he wanted to dee-
pen his own experience of the present. The same studies, would serve
in the hands of different historians, different purposes, and would

keep with the ever-growing demand of production
natural resources are continually diminshing, and are now
forcing the use of marginal reserves. This is causing
continuous price rise leaving less money for investment
in industry for meeting the ever-growing demand. Even-
tually new investment necessarily would fall below depri-
ciation level, and (4) the base of industrial production
would collapse; and this, in its turn, would be causing the
collapse of agriculture and the social service industries.
(2) When in this way the food supply and health services
become scarce, owing to eventual widespread starvation,
disease and ill health, there would be a precipitous
decline in the human population of the earth. With
the maximum liberal computations under the heads of
natural resources, and the sources of energy and power,
the research team could not postpone the date of the ulti-
mate catastrophe dogging the steps of mankind (because
of its reckless consumption of material resources of the
earth for the gratification of the Westerners’ want on sen-
sual pleasures) beyond a period of hundred years from now. The
team has stated the conclusion of its study in the following
terms : “If the present growth trends in (1) world popu-
lation, (4) industrialization, (5) pollution, (2) food pro-
duction and (3) resource depletion continue unchanged,
the limits to growth on this planet will be reached some
time within the next 100 years. The most probable result
will be a rather sudden and uncontrollable decline in both
population and industrial capacity for want of food supply
and natural resources”.  (cf. “Findings of The Limits to
Growth Seminar, Washington, held in March 1972”).
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receive different treatment, and lead to essentially different conclu-
sions”. Thus according to him, and a host of other leading historical
thinkers of this period such as Collingwood in England, Croce in
Italy, etc. all historical interpretation was personal to the historian.
The world of history is an intangible world, recreated imaginatively
by the writer, and hence all history is contemporary history, and has
to be rewritten constantly. The greatest historians having clear-
sighted perspectives may comprehend the same historical events in
contradictory light. Moreover, as unanimously agreed-to, goals
cannot exist, there is no objective standard by which judgements
about progress or otherwise may be scientifically formulated. A
belief in human progress, according to some modern leaders of
historical thought such as Collingwood, is therefore a logical absur-
dity, at the most it may be a useful delusion. These thinkers do not
tolerate the idea that history has some social purpose to serve; or
- that, by historically analysing the past of a society, its leaders who
are organising its future welfare, may be able to learn how to control
its future; or government, which is historically motivated, will be
more efficient than those indifferent to, or ignorant of the process of
historical causation. Thus there cannot be discovered either any
objective, or universal, validity to human story. This is the fate
which does most naturally overtake the historians of the positivist
school. But even though this may be a scientifically irrefutable
conclusion it is diametrically opposed to the original expectations
of the historians with whose labours the school had its rise in the last
decades of the XVIII and the early decades of the XIX century.
For them a hxstory written by a fully qualified person, accompanied
by scientific technicalities, will necessarily result in definite conclu-
sions, which will be universally acceptable to all. Then again,
“inasmuch as for the common humanity the past exists, whatever
might be the logically inevitable conclusion arrived at by the philo-
sophers of history, for the common people history must have some
meaning and moral; it may either be the progress of, or the general
decline of, mankind. To invent a moral, and attribute it to the

human story of its past, is therefore a permanentand an irrepressi-
ble human need.

The Fifth School of Historians : Retrogression of Mz;n, the
Moral of Human History.

T hat historians must discover or invent some moral from the past history
of man is therefore a paramount human need, which accounts for the
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exceptional success in popularity achieved by such historians as
Spengler or Toynbee who have read in the human past a tragic
story of man’s persistent but futile endeavour for being perpetually
established on the pinnacle of glory but which has always resulted
in his decline and destruction. Here the existence of a fifth school
of history=writers, although consisting of comparatively few disting-
uished historians, has to be recognized. The writers of this school
have “discovered” in the past story of man a repetitive pattern of
successive efforts ending in defeat and effacement of different human
communities in diverse epoch of time. For Spengler, the peculiar
cultures of distinct communities are like sentient entities : they are
born, they pass from childhood to youth, from youth to maturity,
and from maturity to senility and death. For him peculiar European
civilization and culture had already reached the peak of maturity,
and, in 1928, both these were fast sliding down to their destruction.
“Toynbee, who came in the immediate wake of Spengler, is the
propounder of the cyclical theory of history. In his thirteen-volume
magum opus : ““Study of History”, he has analysed the history of
mankind’s past in as many as twentyone distinctive civilizations, and
he feels himself convinced of the superiority of spiritual experience
(which is the unique feature of Indian or Hindu civilization) to
material prosperity and he holds that history teaches man to judge
himself according to the refinement and vigour of his religious-cum
spiritual experience rather than by his economic affluence, or
extent and degree of political power. He- has boldly dismissed the
last four hundred years of the history of Western civilization as an
unmitigated folly on the part of Europeans, of continuously running
after the achievement of unsatiable desires for material gain. Western
historians who belong to this school would obviously be very few in
number. Yet Toynbee is read with avidity and close attention by
his European admirers, because where many others have failed, he,
with his broad sweep  and long-distance vision, has tried to explain
to man the nature of his experiences from the beginnings of his
terrestrial stay. It is a natural trait of man that he wants to know
where he stands in the complex of universal existence in space and
time. No other modern histox:ian of any of the different schools
described above has raised this query, inherent to the mind of every
person, nor has anyone attempted to furnish an answer. Toynbee’s
answer may not satisfy all; but his is the only attempt, that has
contributed, with exceptional lucidity among the whole galaxy of
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historians belonging to all the diverse schools, the most plausible
anewer.

Survey of current Thought on Philosophy of History Useful
for the Proper Understanding of the Subject-matter of the
Article.

The above paragraphs fgive, in a rapid survey, the major
trends in Western thought on the nature and philosophy of history
over the past twenty-five centuries and more. Although mythology
and folklore were, in early times, intimately associated with history,
so that all the three together were treated as forming one section of
Western learning, classified under the category of Humanities, yet
from the days of Renaissance, the former two had lost much of their
significance as intellectual disciplines, the study of which was for-
merly considered essential for the breeding of a European gentleman
of the Middle Ages. It was the “study of history alone, among all
the three, which, after the Middle Ages, still retained its place in
the subjects that formed the core of the European educational
system. And since then the writing of history has rapidly expan-
ded into a big intellectual industry in Western nations. But what it
has gained in volume it has lost in its great purpose as one of the
principal means of preparing man for his life. The modern histo-
riography has continued to be an exercise in intellectual gymnastics
where the participants seem to be indulging in their speculative
faculties by bringing to bear upon its performance their uninhibited
skill in inte1preting their material, and producing histories after their
own hearts, and in conformity with their respective predilections: All
these have, after careful analysis and classification, been sorted out
into the above specified five different schools, Following the great
diversity of thought on its philosophy that has almost given rise to
serious confusion of undersanding obtaining in the West, the modern
Indologist, along with the general scholar, also has been responsible
in the creation of a lot of misunderstanding and confusion on the.
nature of Itihasa (and Puranpa), and its place and significance in
Vedic learning. A clear analysis of the presently obtaining main
currents of thought on the philosophy of history would therefore
it was presumed, prove useful in getting free of, this confusion in,m
and the misreading of, the nature of ltikasa as an important section
of Vedic learning. It was therefore considered necessary that this

9
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essay should, in its introductory part, deal in some measure with
the analysis of different types of current Western thought on the
nature of history. The remaining part of this essay shall concern
itself with exposing the subject from purely the Indian traditionalist
standpoint which was universally accepted without any demure in
the world of indigenous Sanskrit thinkers.



HISTORICAL AND RELIGIOUS BACKGROUND OF THE
CONCEPT OF FOUR YUGAS

IN
THE MAHABHARATA AND THEJBHAGAVATA PURANA
BY
(M1ss) J. CHEMBURKRA

[ wfenq fraed  w@gwREeEr  wEEAQUTE F
fagrar auid agge wgui gt fagrfes  gser
faare: ga: 1 gamt greaEr fGEagd sifrsrssy i
[FTARY AVTAY NAAT FA(AATEAT] FIf=9 qA0E FHAT
arfifeeafy fraeasy gafam, sgd Qg ader Faaigar
wafa wgder = Fawr gfgwafa gm: gawam o afawy
TYATATREN | QIAIEAREgT  Far  EarEsia
afma: | gasw gfaarfed aq sfagren gafaasamartaer
HATTATT AT FAT ETHAE e FHerar qAraT | |
%1 Indian tradition calls the Mbh an Itfthasa. The reason
one may know from some implications in works of Poetics in their
discussions on the nature and purposes of poetry. The purpose of
poetry is caturvargaphalaprapti, ‘attainment of the four ends of human
life’,r and, while giving the various forms of poetry, they mentioned
the Mbh etc. as a mahavakya, the poem as a whole taken as a sentence
and having this purpose.? It may be understood from this that
they hold the Mbk as a source of knowledge of dharma, in its various
aspects. 'The concept of “four yugas’ is part of the traditional Indian
ideology and is thus dealt with in the Itihasas, as also the Puragas?.
%2 1In this paper it is proposed to discuss this concept of the
four yugas occurring in the Mbh and the Bhagavata Purana.

%3 As times changed, the concept of dkarma also underwent
changes. It is a matter of common experience that adherents of old

1. cf. caturvargaphalaprapti  Kavyadalpadhiyam api, Sahitya
Darpana of Visvanatha.

9. cf. mahavakyam yatha—ramayanamahabharataraghuvamsadi.

3. The Mbh., Ramayana and also the early Puranas are
looked upon as source of history.
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ideas, practices and customs look upon change in religious and
social conditions as deterioration in religion or as rise of unrighte-
ousness. The orthodox authors of the Mbh and the Puranas found
that the religious ideas, practices and customs of the society of their
times showed change; some among the people had begun to adopt
new religions which were either non-Vedic or anti-Vedic. This
was, according to these authors, a deterioration of dharma. And
since this deterioration had come by stages, they seem to have
conceived the idea of the four yugas for describing these gradual
stages of deterioration of dharma,

#4 The word yuga occurs in Vedic and post-Vedic literature
in the sense of “age or period of infinite time”.* But the concept
of the four yugas is post-Vedic. It is the Mbh, Vana, 191-194 which
refers to the four yugas for the first time. It may be pointed out
here that the four words Kyta, Treta, Dvapara and Kali which stand
for four names of the yugas occur in the Aitargya Brahmana 7.15, but
there, they mean ‘throws of dice”. Thus Krla means a throw of
four points in the game of dice; Trela of three points, Doapara of
two points and Kali of one point only. These throws of dice have
descending values, viz., four, three, two and one. Thus they do
not denote the four yugas as in the Epics and the Purapas. But, it is
interesting to note that the Epics and the Puranas use the words
Krta, Treta, Dvapara and Kali as the names of four yugas (viz.,
Kyta-yuga, Treta-yuga, €tc.) in order to signify the descendingi.e.
deteriorating standard of dkarma in these four yugas.

+5 It is useful first to understand briefly ithe Epic and
Paurapic concept of dharma in order to see what the descending
(i.e. deteriorating) standard of dharma means. The word dharma
means that which upholds or sustains.? The prominent significance
of the word dharma as pointed out by Kane is, “The privileges, duties
and obligations of man, his standard of conduct as a member of the
Aryan community....5 The Mbh and the BP conceived dharma in

1. Rv.3.26.3, 33.8; 6.15.8; 10.10.10; 72.1, 94.12; Mbh., Adi
1.51,52; Vana 191.92; Santi 69.6,7; BP 11.5.19, L3
4.1,2:

of. also Tilak, Arctic Home in the Vedas, p. 173.

Kane, P.V., History of Dharmasastra, Vol. I, p. 1.

3. cf. Ibid, p. 3.

N
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its full form, as ‘catugpada’, ‘having four feet’.r The Mbh however
does not specifically state what the four feet of dharma are. The BP
has mentioned the four feet of dharma with variation at two different
places. Thus the four feet according to the BP 1.17.24 are fapals
‘austerity’, Sauca ‘piety’, daya ‘compassion’, satya ‘truth’, and accor-
ding to the BP 12.3.18 they are tapah, daya, satya and dana ‘liberality’.
It may be noted that these feet are mentioned with slight variation.
This variation can be explained thus : The BP mentions four virtues
and four feet of dharma. Any virtue can constitute dharma and hence
mention of one virtue in place of another is immaterial. Secondly,
the concept of four feet is symbolic and therefore there is no rigidity
and uniformity in its description. Ttis for this reason probably
that the author of the Mbh does not mention particular virtues as
the feet of dharma. In every succeeding yuga one foot of dharma
diminishes according to both texts, (Mbh, Santi, 238.57 and BP
1.17.24). Thus Kria has four feet?, Treta three,® Dovapara two* and
Kalione® ie. in every succeeding yuga, dharma decreases and this is
the deterioration of dharma. From this it will be clear that the Mbk
and the BP look upon these four yugas as “periods of deterioration
in the standard of dkarma’.®

%6 The reflection of the deterioration of dharma can be seen
in the descriptions of forms, appearance, names and worship of God
pertaining to the four yugas.

%7 Forms of God pertaining to different Yugas.

The Lord is said to assume different complexions, forms, and
names in the different yugas; His worship also is said to vary in the
four yugas.

%8 The Mbh describes the Lord as having different complexion
in different yugas €. g. in the Kyta-puga the Lord is said to have white
complexion (Vana, 192.31a), in the Trera yellow (Vana, 192.31a), the
Doapara, syama ‘dark’ (Vana, 192.31b) and Krsna ‘black’ in the Kali
(Vana 192.31b).

Mbh. Vana 193.9; Santi 238.56; 349.81.

Mbh. Vana 193.9; S$anti 349.80, 81; BP 12.3.18:

Mbh. Vana 193.10; Santi 349.81, 82; BP 12.3.20.

Mbh. Vana 193.10; Santi 349.83; BP 12.3.22.

Mbh, Vana 193.11, 12; Santi 349.84; BP 12.3.24.

cf. Patil. D.R., Cultural History from the Vayu Purana, p. 71,

SO0 N
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*9 The BP has given a detailed description of the varying
forms of the Lord in the four yugas as follows—

#10 In the Krta the Lord has white complexion, four arms
and matted hair (jatila). He wears a sacrificial thread and the skin
of an antelope, holds aksa ‘a rosary’, a staff and a kamapdalu’ ‘a
water pot’ (BP 11:5.21). People worship Him with austerities,
tranquillity and self-control (BP 11.5.22.). In this yuga the Lord is
called Harnsa, Suparpa, Vaikuptha, Dharma, Yuge$vara, Amala,
I4vara, Purusa, Avyakta, and Paramatman (BP 11.5.23).

11. Inthe Treta the Lord issaid to have red complexion,
four arms, three girdles, and yellow hair, He is identical with the
Vedas i, e. the sacrificial acts laid down in Vedas (frapya vidyaya
vedoktakarmabhih).® Religious minded people who believe in the
authority of the Vedas (brakma-vadinah) worship Him with Vedic
rites (BP 11.5.25). In this yuga, the Lord is known as Vispu, Yajiia,
Prénigarbha, Sarvadeva, Urukrama, Vrsakapi, Jayanta and Urugaya
(BP 11.5.26).

#12. In Doapara, the Lordis dark-blue in complexion; He is
clad in yellow raiment, possessed of weapons such as the discus and
marked with Srivatsa (BP 11.5.27), He who is characterised by the
paraphernalia of a king such as a parasol chowrie etc. (maharajopala-
ksnam chatracamaradiyuktam), is worshipped by the mortals as a great
king, according to the Vedas and the Tantras (BP 11.5.28). They
hymn the Lord in the following way: ‘Salutation unto Thee who art
Vasudeva, Sankarsapa, Pradyumna, Aniruddha,? Narayana, Rsi,
Purusa, Great Soul etc. (BP 11.5.29-30).

#13. In Kali the Lord is said to be of dark complexion,
possessed of great lustre, holding, weapons and accompanied by His
attendant such as Sunanda. (BP 11.5.32). Wise people offer Him
worship which mainly consists of samkirtana ‘praisel’ (BP 11.5:32-34).

¥14. Prevailing Conditions—
Both the Mbh and the BP have given a picture of the conditions,
prevailing in the four yugas:

1. BP11:5.24 and &ridhara’s comment on BP 11.5 25.

9. These are the names of the four Vyahas according to the
Pajicaratra school; this indicates the popularity of the
Pajicaratra cult in the Doapara-yuga, according to tradition.
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%15, The Mbh remarks that Kyla-yuga is the best period of
time; in this yuga there is no slaughter of sacrifical animals (énnti
349-80). In the Treta animals are slaughtered in the sacrifice (,S"zmti
349.82). The Dvapara-yuga has been described as misra-kala, ‘mixed
period’ (S"anti 349.83), probably because of the prevalence of both
righteonsness and unrighteousness in different sections of the society.
In the last yuga, i. e. the Kali, dharma is said to stand on only one foot
(Santi 349.84); this indicates that righteousness declines in the society.
Of the four yugas, the Kali has been described at length by the Mbh,
Thus the text says.

#16. “In the Kaliyuga, the Brahmagas will stop pecforming
sacrifices, give up the study of the scriptures and observance of piety
(Vana, 191.32); they will give up Japa and the Sudras will perform
Jjapa (Vana 191.33). The Mleccha kings, viz, Andhras, Sakas,
Pulindas, Yavanas, Kambhojas, Balhikas, Suras and Abhiras, will
rule the earth and they will rule unrighteously (Vana, 191.34,35).
The Brahmanas, Ksatriyas, Vaidyas will not do their respective
duties (Vana 191.36). Women will be void of chastity; they will
deceive their worthy husbands and resort to men of lower castes
(Vana 191.41, 63, 64). The sons and fathers will murder each other
(Vana 193.28). The whole world will be overpowered by the
Miecchas and will be averse to religious practices (Vana 193,29, 416).
The different castes would perish and there will be only one caste
(Vana 193.92). There will be no offering of Sraddhas and also no
propitiation of gods (Vana 193.46). Merciless people will enjoy the
wives and wealth of others (Vana 193.35). Girls will not be sought
for in marriage, they will be taken away by force or make their
choice (svayaningrahak) (Vana 193.36). Sudras will become more
powerful than the Brahmanas and harass them (Vana 193.62, 65).
People will eat meat, drink wine and thus adharma would prevail.
(Vana 193.68).” In this way the Mbh. has pointed out many other
evils of the Kali-yuga (Vana 193).

£17. Tt should be noted that the Afbh. holds the Mlecchas
responsible for the prevalence of adharma. He has repeatedly stated
that the whole world will be overpowered by the Mlecchas.!

#18. In the BP the description of the conditions prevailing in
the yugas is more elaborate and analytical. Thus the author states

1. Mbh. Vana, 193.29, 38, 46, 53, 71, 93, 98; Santi 348,51,
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that in the Krla-puga, sattva gupa is predominant (BP 12.3.27); people
are calm, free from hostility, friendly etc, Naturally righteousness
dharma prevails in the full form comprising truth, compassion,
austerity, generosity (BP 12.3.18). Similar predominance of sativa-
guna is seen in the form of God who has white complexion and all
paraphernalia of an ascetic (BP 11.5.21).

%19. It will be noticed here that in the Krta-yuga, the people
themselves being calm and quiet, free from hostility, seem to appro-
ach God with minds free from passions, locking upon him as a
symbol of austerity, piety, serenity, sancity. This is corroborated
by His form and His names Hamsa (=an ascetic, or pure person).
Amala ( =pure), Dharma ( =righteousness).*

%20. Rajas is said to predominate in the Treta _yuga; when
people take interest in' acts which fulfil their desires (BP 12.3.28).2
Righteousness is said to fall short by one fourth of the total amount;
on account of rajas, people become malicious, quarrelsome and false-
speaking /BP 12.3.20). Their main interest lies in the performance
of Vedic rites which alone, they believe, would satisfy their desires
(BP 11.5.25).

%21, The predominance of rajas in the Treta-yuga indicates
that the people in this yuga were greedy, lustful and passionate. With
their minds hankering after desires, they approach God, looking
upon Him as a bestower of their desires. In those days sacrifice
was believed to be the means of fulfilment of desires. Hence the
form of God was associated with sacrifice,® e. g. Godis said to
carry the sacrificial ladle, and three girdles. His yellow hair indicate
the fAlames of sacrificial fire; so also His names. He is known by those
names which are popularly associated with Vispu as being identical
with sacrifice. Thus the overwhelming importance of sacrifice will
be seen in the image of God pertaining to this yuga.*

1. This appears to be the most ancient period when ritual
was simple; it consisted of plain offerings of milk, curds,
ghee etc.

2: cf. also BP 11.5.25.

3. Triguna diksangabhuta mekhala yasya sa yajiiamurtih, Sri-
dhara’s comm. on BP 11.5.24.

4. Treta-yuga appears to represent the period of the Brazh-
magas when the system of sacrifice became very elaborate,
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#22. Inthe next jyuga, viz., the Dvapara, rajas and famas are
predominant (BP 12.3.29). Greed, discontent, pride, hypocrisy, and
jealousy overpower the minds of the people (BP 12.8.29); Austeri-
ties, truthfulness, kindness, charity etc. diminish. (BP 12.3.22),
when half the righteousness is said to have fallen (BP 12.3.22).

%23 The combination of rgjas and famas prevailing in the
society has reflected in the syama-varna, dark-blue complexion of God.
The duty of giving protection is normally associated with a king
(or a ruler). In the Dvapara-yuga, due to the rise of unrighteousness
people take shelter with God, look upon Him as their protector and
hence the form of God in this yuga is associated with that of a king.

%24, In the Kali-yuga, tamas is said to be predominant, when
deception, falshhood, idleness and such other vices prevail (BP
12.3.30). The author remarks that only one fourth of rightousness
remains as the residue and even this small quality of it diminishes
gradually as the vices rapidly increase (BP 12.3.34). People become
unrighteous and unscrupulous (BP 12.3.25).

*#25; The darkness of tamas is reflected in the dark complexion
of the Lord pertaining to the Kali-puga; in this yuge also he is a
symbol of a protector with weapons in his hands.

#26. Thus it can be said that the forms of the Lord, as
mentioned above, are the reflections of these conditions prevailing
in the society which the author of the BP has (here) in view.

%27 As mentioned above,! the concept of four jugasis sym-
bolic and ideological; the attribution of varying degrees of deterio-
ration in dkarma to the different pugas appears to have sprung from
some germ of reality. Pargiter remarks, ¢“It is a common experience
in history that great wars, conquests or political changes put an end
to one age and usher in a new age, or mark the transition from one
to another”’.2 The descriptions of the four jugas in the Epic and
the Purana, indicate that the authors concerned have seen, or heard
about, in their times, the political changes, foreign invasions, trans-
gression of wvarnasramadharma, social degeneration etc. During the

1. cf. *1 above.
2. AIHT, p. 175.
3. See below %%29,30.

10
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period of the composition of the Mbh, the varnasramadharma seems
to have begun to suffer a set-back owing to their rise of various
religious cults and their practices which were either anti-Vedic or
non-Vedic.! The glimpses of this set-back can be seen in the Vana-
parva and the Santiparva of the Mbh.2 The Puranas, in their present
form, being later than the Mbh, the authors of the Puranas in their
days might have scen or heard about many more evil consequences
of the set=back to the varnasramadharma; so they too described the four
_yugas with their evils.

%28 It may be noticed that according to the Mbh. and the
BP, as noticed above,® the people in the Krta, Treta and Doupara-
yugas are pious and they are given to the practice of religion, though
in diminishing degrees;* but in the Kali-yuga, adharma ‘unrighteous-
ness’ alone is said to prevail. The prevalence of dharma being a
serious blow to the society, the authors of the Mbh and the BP
have given a very dark picture of the Kali-yuga.

%99, An examination of the above mentioned evils of the
Kali-yuga in the Mbh and the BP will be helpful in detecting the
causes of the disintegration of the social fabric, which ‘seems to
have started in the days of the Mbh and continued even during the
period of the composition of the Puranas. The sum and substance
of the above description of the Kuli yuga is—There was (1) violation
of Vedic injunctions (2) non-perforglance of Srauta-rites (3) dis-
regard to caste-system (4) rule of the Mleccha kings. This social
disintegration during the carly centuries in Indian history around
the beginning of the Christian era is the historical and religious
back-ground of the concept of the four yugas.

%30. The two cults viz., vaispavism, and Saivism, are as old
as the Mbh. In their original character they were not favourable
to the varnasramadharma nor did they recognise the authority of the
Vedas.> Owing to these cults, the Sraula rites were gradually
becoming obsolete, as is clear from the mention, in the Mbh, and
L TR TR b

1. See below «%29.30,31.

9. Mbh Vana. 191.32-36, 41,63,64; 193.,26-29, 35, 36, 38, 46,
53, 62, 65, 68, 71, 80, 92, 93; 98. Mbh, Santi 348, 44-47.

cf.#%% 18, 20, 22 above.
Mbh. Vana 194.14; BP 12.3.27-43. _
Hazra, PR., p. 197; cf. also Mbh, Santi 348.
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the BP, of the non-performance of sacrifice and neglect of the study
of the scriptures. These cults admitted the casteless foreigners like
$akas, Yavanas, Balhikas, Abhiras and others into their cults
(BP 2.4.18); this resulted in disrespect to the caste system. These
Milecchas are described to have become the rulers of the country,
after overpowering the ksatriya kings and their Brahmapa priests.
(Mbh, Vana 194). The Mlecchas were originally nomadic tribes and
naturally had a variable standard of morality.® When they came
in contact with the people whom they subjugated, they must have
affected their standard of morality also?; even if these Mlecchas
appear to have been held in great contempt by the people of this
country, the BP refers to them as papah ‘sinners’ (BP. 2.4.18) The
Mbh., Santi (290.192-195) seems to hint at the irreverent character
of Saivism in a dialogue between Daksa and Siva, in which the
latter says that in ancient times, he formulated the ‘Paupata system
which was contradictory to, though in a very few cases agrecing
. with, the rules of the varnasramadharma and therefore denounced by
the wise.3

%31 Besides these two acts, the rise of Buddhism and Jainism
also was detrimental to the Vedic Religion. Both these did not
show regard to the authority of the Vedas and the caste system.
Their spread was much later than the Mbh. In the Mbk Santi
348.2, there is a reference to the Buddha. The Buddha is said to
have deluded the people.* This reference to the Buddha reveals
the author’s knowledge of the rise of Buddhism. The BP has, of
course; seen the spread of these two religions viz., Buddhism and
Jainism, under Kings Afoka, Kaniska and others. Being patronised
by kings, these religions spread in different parts of India. They
introduced non-Vedic practices, admitted all castes into their single
fold, condemned Vedic sacrifices and ignored Vedic Gods.?

%39 Another cause of this degeneration was the rise and
spread of the Taniras. T antras are as old as the Mbh.® There are

Hazra, PR., pp, 204-205. -

Mbh., Vana, 191. 28, 35, 38, 41, 63, 64, 68; BP 12.3.30-42;
cf. also Hazra, PR. pp. 204-5.

Mbh., Santi 290. 192-195; cf. also Haza, PR., p. 201.

Mbh. S$anti 348.43—Juddhodanasuto  buddho mohayisyami
manavan,

Hazra, P.R. pp. 194-197.

Ranade, MUP, p. 37.
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serious differences between the Taniras and the works of Vedic
tradition. The Taniras contain provisions which are applicable to
all without distinction of race, castes, or sex.! They lay down the
partaking of the pajica-makaras things beginning with a ma, viz,,
madya ‘wine’, maisa, ‘meat’, maisya ‘fish’, mudra ‘parched grain’
maithuna ‘sexual intercourse’. These anti-Brahmanical ideas affected
the varnasramadharma.

Thus, it will be seen that the rise and spread of Vaispavism,
$aivism, Buddhism, Jainism, Tantric cults and the entry of the
casteless foreigners disturbed the earlier social pattern; these new
influences brought about the social disintegration, described under
evils of Kali-yuga as mentioned earlier. It is possible that the Mbh
saw the rise of these cults while the Puranas were composed when
these cults had already established themselves in the society. Bud-
dhism was actually thriving under royal patronage. The authors
of the Puranas were also aware of the invasions of the nomadic tribes
like Sakas, Kuéanas, Hunas etc. on account of which the varnasrama-
dharma suffered a great deal. It is on account of these that the
Puranas undertook? the task of re-establishing the varpasramadharma.

%34 It may be said that the description of the deterioration
of dharma in various yugas, though exaggerated to some extent, is not
entirely fanciful; itis based on actual changes, historical and reli-
gious. As remarked before, the scheme of the four yugas is symbolic.
But the notion of the Kali-yuga, was rooted in the actual degeneration
in the society.® Noticing the gradual degeneration these ancient
authors postulated that the ecarlier yugas were not tainted by the
various evils. But this is ideal, not based on facts, for no civilization
can at any stage be expected to be absolutely free from vices and
unrighteousness ; vices and righteousness only vary according to

circumstances.

1. of Hozra, PR., p.224; Kane, History of Dharmadastra,
Vol. V, part II, p. 1073, T arabhaktisudharnava, IV, p. 116.
bhaginim va sutam bharyam yo dadyatkulayogine madhumattaya
devei tasya punyam no ganyate.

9, Hazra, PR, pp. 213-214.

3. cf. Ibid., p. 210.




AN ADDITIONAL NOTE ON “THE TEXTUAL CORRELA-
TION BETWEEN THE ANONYMOUS VYASA-
SUBHASITA-SAMGRAHA AND SAYANA’S
SUBHASITA-SUDHA-NIDHI

By
LUDWIK STERNBACH

[ “gqarorg’ afrar: Qu-R og <1 faeaArawgraEe
cFfend @ (7o R33}3¥) ‘arg-garfuaEug:’ ‘qEAw-
gurfaagaifafay  daadiieaar 9t wwEl qed
gefggarig 1 e o Wo WARIT IA®AWIST AT
2. go ‘E@AaTE AEEAA QA fATEAgATAE ey
7 T FEd, 3T AT 8T qearfEd SIEGCIERRPEGILED
7ed tgrangafiagager g A gefuaR ) ¥ W9
faqed 1. UHo wIAATE wWerEad s favamewgrand
witarer sfaare: fead | @Ay aq ermgarfeg-
qerEy GERIUET  gEEAEEY 49 gravrgAriyagefafe-
desit 7 e wElE, 9weg GRAfafT F, AR 2Rl
Sy A9 a9 (WFArEAgRAT) TFATEH R AHEHT-
frardizen afgaman e winer gAAfEAarga: (I 2R0-
%o) UHT T@: FHRAT AW IF argugATfyagsfHfa-
geaen saET gaafeafifaag e e T e
g el 9% € qQl fArEAra A AgeaT T 3
AT | 7 TEGy w@ weAry Frfagufray aradr Sq9n |

g7 T WFEAEARIT YT A T ¥, Y, |
frequiyy 31, FavaarEdieaen o wifafaq daEaEate
Faify  ade, % ‘quwd qfFEmm GROEE: §@d
fasraafa aq At wgem gfaed gawggd @ afe
qAZEING g 3T, TRATAAZIEA FT qErwarty HaEA T
ad 1]
1. In the last issue of the Purapa (XV.2; pp. 233-243)

B(iswanath) Bh(attacharya) published a learned study on “The
Textual Correlation between the Anonymous Vy#asa-subhasita-sarn=
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graha and Sayapa’s Subhasita-sudha-nidhi. I am very grateful to
him for his kind words he wrote about my edition of the Vyasa-
subhasita-sarngraha.

2. In order to keep the record straight I have to make,
however, a few remarks on his study.

3.1. Sayana’s Sudha-nidhi (SSSN.) did not escape my notice,
but it was not yet available at the time when I prepared the critical
edition of the Vyas(a-subhasita-sarngraha). On the other hand I
published in 1971 in the J(ournal of the) G(anganatha) J(ha)
K(endriya) S(anskrit) V(idyapeetha), Vol. XXVII; parts 1-2;
pp. 167-260, a long analysis of SSSN. and compared it, verse by
verse, with the Stkti-ratnahara of Suryapapdita (SRHt.). I came
then to the conclusion that SSSN., if not another version of SRHLt,
is at least a work very closely connected with the latter.

3.2. This article of mine escaped the notice of B. Bh. . Would
he had consulted this article, he would have seen that with some
rare exceptions, wherever a Vyas. verse was quoted in SRHLt it was
also quoted in SSSN. So, in this article I have already published
the correlation of the Vyas. with the SSSN.

3.3. In the above mentioned article, I quoted in Annex. IIIL
each verse of SSSN. beginning with 3 (column 1) ; where it appeared
in primary sources (column 2); where it appeared in secondary
sources including SRHt. and Vyas. (column 3); and to whom the
verse was attributed in secondary sources (column 4).

4. All the verses quoted by B. Bh. (on pp. 235-236) of the said
article and bearing the numbers 1-8 were consequently given by me
in Appendix III. (No, 1=No.8; No. 2=No, 46; No. 3=No. 70;
No. 4 =No. 81 ; No. 5=No. 169 ; No. 6 =No. 205 ; No. 7 =No. 208 ;
and 8 =No. 210).

5. The other verses beginning from =7 were quoted by me in
Annex II1%.

1. See also L. STERNBACH, On the Reconstruction of some Verses
or their Parts of the Suktirainahara in ABORI LIIT ; pp. 127-
160, in particular paras 5 and 13 and Annex.

9. This could have been easily checked on the basis of quoting
the place where the Vyas.-verse is quoted in SRHt.
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No. Vyas. SRHt. JGJKSV  against:
9 45 228.2 226 2.130.2
10 26 48.1 203 L.31.1
11 85 236.6 228 2.137.6
12 35 £05.1 224 2:127.1
13 9 — — ==
14 73 51.5 204 1.32:5
15 55 G54 227 2.135.1
16 72 237.18 229 2.137.14
17 25 260.14 234 4.1.5
18 51 202.2 220 2.100.2
19 14 16.2 20 1146
20 44 195.96 & 229 2.137.20
238.25%
21 23 2911 202 1.26 4
20 21 236.1 229 2:137:L
23 30 34.2 202 1.27.2
24 46 28.1 203 1.26.1
25 60 26.2 202 1:25.8%
26 59 238.26 229 2.137.21
27 19 40.7 226 2.130.6
28 29 222,2 227 2.132.2
29 40 209.2 223 2.121.2
30 64 49.9 203 1.31.9
31 56 259.1 234 Al
32 57 — — L
33 82 34.9 202 V21
34 62 26.1 202 152551
35 98 230.5 227 2.133.5
36 71 49.10 203 13104
37 92 16.3 201 1.14.15
38 3 34.4 202 52755

[a—
.

SRHt. 195.96 is not found in SSSN. 2.135 also, but occurs
only once in 2.137.

Add in the article of B.Bh. after the Vyasa text “V. 60 p. 23”.
Correct in the article of B,Bh. after Sayapa ‘4, Dharma-
parvan” to “1 Dharma-parvan”.

Correct in the article of B.Bh. after the Vyasa text “V. 27”
to V. 717,

In my article in JGJKSV (p. 201) should read ¢“I.14.1 =
1.13.3 “and 1.14.2=1.13.6".

In my article in JGJKSV I adopted the numeration accor-
ding to the paddhati-s (and not according to the pages),
hence apparent differences occur in the numeration of
verses adopted here and in the B.Bh.’s article.

S L SR
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6. The following verses of Vyas. are also quoted in SRHLt. as
well as in SSSN., but were not noticed by B. Bh., probably because
some of them begin with other words than in Vyas. and, conse-
quently, were not quoted in the wording of Vyas. in the pratika
index of SSSN. :

Pratika: Vyas. SR Ht. SSSN. Variants:

SR ECEE ) 6 54.40 1.32.27 SSSN. has in d &4:
[F17g:]

aifzae wHfay 4 228.5 2.130.5 —

gfgay gaarRi - 90 238.33 9.137.26 SSSN. has in d ar@®
instead of : Fy@aTEl

i AR 80 126.3 LA

el 57 237.15  2.137.11 SSS V. begins with
TSI

frgafa @ araq 32 228.10  2.130.10 SSSN. begins with

fagafe. ¢ A1 97 [0 ]
7. The other Vyas. verses also quoted in SRHt.! do not
appear in SRHt.

8. In appendices I and II of Vyas. I also quoted ‘‘Additional
Verses attributed in the SRHt. to Vyas.” and “to Vyasa”. Most of

these verses appear also in SSSN. . B. Bh. did not deal with subject.
I therfore wish to add that in :

Appendix I No. SRHt. appears also in SSSN.: JGJKSV:

| 49.6 1.31.6 Annex III. No. 28
2 49.3 1.31.4 Annex III. No. 57
4 223.5 L3945 Annex 11I. No. 227
6 215.1 2.124.2 p- 224
7 58.6 1.34.3 p- 205
8 140.3 2.90.2 p- 218
9 126.2 L1172 p. 222

10 230.4 2.133.4 p. 227

19 62.22 2.3.13 p. 206

15 58.7 1.34.5 p. 205

14 49.8 1.31.8 p. 203

18 49.7 1317 p- 203

20 49.4 1312 p- 203

1. Versesb, 6,12, 15, 17, 20, 22, 36, 38, 42, 48, 61, 70 and 89.
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21 493 1.31.5 p. 203
23 259.3 4.1.3 p. 234
24 2234 2.132.4 p. 227
25 2308 2.133.3 p. 227,

Appendix IT: 1 187.2 1.7.1 Annex III. No. 33
2 .- C187:d 2.135.1 Annex IIT. No. 84
3 217.8 — —

4 1874 2.135,3 p. 227
521 5% 2.124.7 p. 224
6 187.3 2.135:2 p. 227
7 2154 2.124.8 p. 22

9. The learned author, B. Bh., in the introduction to his
article quoted above, considered that the Vyas. is “a selection of
pithy epigrams from Vyasa’s Mahabharata”. I cannot agree to this
statement, despite the fact that this Subhasita-sarhgraha bears the
title Vyasa-subhasita-sarngraha. None of the verses of the Vyas.
occur, in the Mahabharata (MBh,) and only five verses are influenc-
ed by the MBh. ; in three cases out of five some pada-s (but never
the whole verse) are identical with the MBh. text (Vyas. 144, 262,
369)4, or the verses are similar to the MBh. text (Vyas. 35° and
426)7, The name Vyasa was probably added only in majorem
gloriam to the title of this short subkasita-samgraha, but the verses of
Vyas. were not culled from the MBh.

10.1 With regard to the “Transplanation” of the verses of
Vyas. to many countries in “Greater India” I wish to emphacize
that I published four articles on this subject which escaped the
noticed of B. Bh. They are: “The Vyasakaraya and Ganakya’s Niti-
literature of Ceylon” ; ‘1. The Vyasakaraya and Canakya’s Aphorisms’’ ;
and 3. An Additional Note on the Vyasakaraya’, both in the Adyar

MBh (Bh) 5. App. 4.1.15.

MBh (Bh). 3.245.19 and 3.247.35

MBh (Bh) 4.853.%

And. even then, in two cases, the verses are probably inter-

polations ; they are not in the main text of the reconstruc-
ted MBh. (Poona edition).

5. Cf. MBh (Bh) 3. App. 20.27-8.
6. MBh (Bh,) 12.162.18 ¢f (460).%

7. See above fn. 4 on this page. Out of 33 verses seven quoted in
the appendices and not included in the main text of the Vyas.
occur in the MBh, (verses I. 1, 7, 13, 14, 20, 21 and II1.4)

11

HENRE RO
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Library Bulletin Vol. 32. 636-649 and 35.258-269 respectively ; “Sur
la littérature didactique et gnomique laique d’origine Sanscrite i Ceylon’ in
Fournal Asiatique, 1972 ; pp. 79-87 ; and “The Vyasasubhagita-samgraha’
in Prof. E. Sluszkiewicz Felicitation Volume, Warszawa 1973 ; pp.
208-214. .

10.2 In the second of the above quoted articles I noted that
Vyas. was almost word by word included in the literature of Siam as
the Vyakaraataka, In the appendix to this study I noted those
verses which occur in the Vyas. and in the Siamese Vyakarasataka
and noted there the variants.

11. In the same study I made some additions and corrections
noticed in my edition of the Vyss. At this occasion I wish to add a
few more:

Verse I should read in 4 sgi@sii=ifard ; in the footnote (fn.) to
this verse ¢ IgraHifd etc. should be transferred to d.

in fn, to verse 7 add : IS 6017,

in fo. to verse 14 add : “ab=MBh (Bh) 5. App. 4.15.”

in fn. to verse 21 add : <“SRHt 236.1.”

verse 24 b should read : “gftg®Ea”

in fn. to verse 26 add after ¢3.247.35”—*and 3.245.19”

in fn. to verse 35 add : “Cf. MBh (Bh) 3. App. 20.27-8.

in fn. to verse 38 add before <“Bh$ 27”—¢R (Lahore ed.) Sun.
dara-kanda 90.53” and delete “but does not appear
in R.”

in fn. to v. 72 add : “SRHt. 237.18 cd/ab”

in fn. to verse 76 add : VS 2465.”

in verse 85 read ¢d fgzr/afaar® and in the fn. add “SuB 8. 3.”

in fn. to verse 93 add : «Subhasitaharavali 1153.”

in verse 98 read a §5Sg1A. .

‘ in Appendix I No. 10 add: «SS(0J) 308.”
in Appendix I No. 23 read : «959.3” instead of ©259.4”
in Appendix II No. 3 add : “JS 61.7.”

in Appendix II No. 6 read «187.3” instead of ¢178.3” and
«PRE” instead of “PRF”.



VASISTHA IN THE PURANAS
BY -
UMESH CHANDRA SHARMA

[ wefrafass: a3y #weAgsersdy  gaffaar aqq )
agmiar gaisfr =aa: geEgerd gy | quaEifgafy
afgsseg agm framt aqa | afqsda dagr fafaan ar
#fg gAY greay | SEAIFAMAE Ui g @ FagAfed
ud | afager seafaed efifaed goaafafasdsiy  guayg
g9 WA | gumarfgae sqagiaagsas g gfuqmg
uF | mfenq frasd fasasRo  guagdwsaral fafqs-
FAMAT Ggaar aad g1 afasser Faqeadan #fy
fagad Faq |

As is the case with numerous Vedic and post-Vedic texts
Vasistha is a reputed personality in the Purapic literature also. - He
has been profusely mentioned in these texts. He is said to be one
among the mind-born sons of Brahma.! He is also one among the :
‘seven-sages’ (saptarsis).? Vasistha was the priest of Dasaratha and
Rzama.? He cursed Haihaya to doom.# He came'to see Bhisma
on his death-bed® and called on Pariksit practising prayopavesa.®
He was present at the Horse Sacrifice of Ambariga,” was Udgatr priest
in the Human-Sacrifice performed by Hariécandra® and was invited
to Yudhisthira’s Rajasuya-Sacrifice.?® Vasistha came to see Krspa

1. BgP 1I. 25.15; 32.96-97; 111.1.21; 1V.2:47-48; BhaP 111.12,
22-23; MaP 3.2-7; 144.90-91; 194.8-11.

2. ViP 111.1.32-33; BhaP 1IV. 29-43; VIIL.13.5; MaP
9.26-28.

3. B4P II1.40.20, 48, 88-89, 103; IV.15.40; VaP 98.92; MaP
47.242.43.

B4P TI1.30.70.
BhaP1.9.7.
Ibid., 1. 9. 7.
Ibid., IX. 4.22.
Ibid., TX. 7.22-23.
Ibid., X, 74.7.

© R NGB
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at Syamantapaficaka.'® He was known as Apava also.?' He heard
the Brahmanda Purana from Indra and narrated it to Sarasvata.'?

His hermitage was situated near Mt. Urjjanta, where he practised
penance disguised as a sthapu.*®

These references depict Vasistha’s greatness and his various
activities. Attention should now be directed towards his family life
as it is depicted in the Purana texts. Vasistha was born from Mitra-
Varupa. His mother was Urvagi. Mitra-Varuga kept their semen,
which was effused due to the sight of Urvasi, in a pitcher. From
this, Agastya and Vasistha were born.'# Vasistha mairied Arundhati,
daughter of Kardama.'® Narada was her brother who gave her to
Vasistha. Vasistha got a son named Sakti from Arundhati.
&akti and his wife Adréyanti had a son named Paradara. Parafara’s
son was Krsna-Dvaipayana from Kali and Krsna-Dvaipayana had
a son from Arapi whose name was $uka. Suka had six issues from
Pivari. Those were five sons —Bhariéravas, Prabhu, $ambhu, Krspa
and Gaura—and one daughter, named Kirtimati, who married
Aguha and became mother of Brahmadatta.'®

Vasistha had a son named Indrapramati or Kupiti born from his
another wife named Kapifijali—Ghrtaci. Indrapramati’s son was
Vasu, born from the daughter of Prthu. Vasu’s son was Upamanyu.
The latter’s descendants were called as Aupamanyavas.'?

From his another wife Urja, Vasistha is said to be having
seven sons and a daughter named Pugdarika. The names of these
_sons were Raksa, Garta, Urdhvabahu, Savana, Pavana, Sutapas
and Sanku. Slight difference of spelling is found in these

10. Ibid.. X. 84.4.

11. B4P IIL 69, 44.

19: Ibid., IV. 4. 60.

13. Ibid.. 111.13.53, 74.

14. BhaP VI. 18.5-6,
waeeaed  afgesey  faAramaEtE A
Xq: fafesg: Fvd sawn gl gaq o

15. Ibid., TIL. 24. 23. ‘

16. BdP 111 8, 86-94.

17. Ibid., ITI. 8. 96-98.
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names in the various Purana-texts.'® There are mentioned seven
Brahmarsis in all in Vasistha’s family. These were—Vasistha, Sakti,
Paralara, Indrapramati, Bharadvasu, Maitravarugi and Kupdina.?

The genealogy of Vasistha family as referred to above may be
shown in a tabular form as follows—

Mitra-Varuga = Urvaéi
|

l I
Agastya Vasistha

|
Artlndhati (w) Kapiﬁgali-Ghrtﬁci (w)  Urja(w)
éaklti =Adréyanti (w) Kupiti—Indrapramati
Parlaéara =Kali (w) Vasu

|
Krspa-Dvaipayana = Arani(w) Upamanyu |
|

l
Suka = Pivari (w) Aupamanyavas

| | I i l I
Bhuriéravas Prabhu Sambhu Krspa Gaura Kirtimati (d)
=Anuha (h)

I RS | l | ,
Raksa Garta Urdhvabahu Savana Pavana Sutapas Sar‘xlku |
|
(d) Pupdarika

This tabular genealogy can not be regarded as authentic.
Various Vasisthas of different times are connected ‘to one Vasistha
as their ancestor. However, some names in the above list have the
Rgvedic basis. Besides Vasistha, $akti, Paradara, Indrapramati,
Vasu (Vasukra) and Upamanyu are the seers of the Rgvedic maniras.
Some other Vasisthas, like Vrsagana, Manyu, Vyaghrapad, Kar-
nadrud, Mrlika and Gauriviti, though they are Rgvedic seers, do
not find place among the Purapic genealogies. Attention should
again be turned to the legends in the Puranas about Vasistha,

In one ofthe stories Vasistha is shown as being associated
with Nimi, Nimi, the son of Iksvaku, began sacrifice which was

18. BdP 11.11,29-42; VaP 28.34-38; BhaP IV. 1,40-41.
19. B{P 11.32.115-16; VaP 59.105-6; MaP 144.109-11.
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to continue for one thousand years. He appointed Vasistha as Rivik
to offer the oblations. Vasistha told the king that he had already
been engaged by Indra for five hundred years. Ifthe king could
wait for some period he would come to perform his sacrifice. The
king did not give any reply. Vasistha thought that he had agreed.
When Vasistha completed the sacrifice for Indra, he came to Nimi
to officiate in his sacrifice. But he found that the king’s sacrifice
was progressing under the priesthood of Gautama and others. The
sage was enraged. He pronounced a curse on Nimi that he should
cease to exist in corporeal form thenceforth, because he had appoin-
ted Gautama as his priest in place of Vasistha to whom he entrusted
the task formerly. At the time of the pronouncement of* this curse
the king was asleep. When he woke up and came to know what
had happened, he also, in return, denounced the sage to lose his
bodily existence for cursing him without his knowledge. Then Nimi
abandoned his body. The spirit of Vasistha also left his body. It
was united with the spirit of Mitra and Varupa. The sage was
reborn from a pitcher afterwards, through the twin deities’ passion
for the celestial nymph Urvaéi. The dead body of Nimi was pre-
served from decay by embalming with fragrant oils etc. The sacrifice
was ended. At that time the gods, who had come to receive their
portions, wanted to restore Nimi to life. But Nimi declined. He
desired to live on the eyes of all beings. The gods agreed ' to this
desire of his and he was placed in the eyes of all living beings.
Therefore, the eyelids of every creature are always closing and
opening.2°

In another story, Iksvaku abandoned his son on Vasistha’s
“behest. It so happened that Iksvaku, desirous of performing ances-
tral obsequies, commanded his son Vikuksi to bring flesh to be used
for the offering. The prince went to the forest and killed many
wild animals: He ate a hare as he was hungry and tired. The rest
of the killed animals he carried to his father. Vasistha, the priest
of the Iksvakus, was sommoned to consecrate the food. But he
declared that impure as Vikuksi had eaten a hare from amongst it.

20. BhaP IX.13.1-6; MaP 61.32-36; 200. 1-29; B4P III. 64.
3-4. H.L.. HARIYAPPA suggests that Nimi of this episode
must have been of Videha and not that of Vidarbha. Cf.
RLTA p. 315 f.n. There was another Nimi, a Rgz belon-
ging to the Atreyas.
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Offended at this Iksvaku abandoned Vikuksi and later an epithet
«§atada’ (hare—eater) was given to him.*!

The story of Vasistha’s association with another Iksvaku king
Kalmasapada Mitrasaha Saudasa has naturally found its deserved
place in the Puranas.?® Vasistha begot a child named A$maka from
Mitrasaha’s queen, Madayanti, because the king was unable to
cohabit with his wife due to a curse. The story is very interesting.
It is found in the Ram and the MBh also with slight variations,?®
The only significant change in the Puragic version of the storyis
that Vi¢vamitra and Sakti do not appear on the scene.

In another context, Vasistha is associated, though not pre-
eminently, with the episode of Satyavrata Trifanku. Viévamitra
played an important role in raising Trianku to eminence. The
story runs as follows : Tridanku was a son of Iksvaku king Tray-
yarupa. The prince took away the betrothed wife of a person from
the wedding ceremony which was in progress. Therefore, he was
banished by the father and was ordered to live among the dog-eaters
(Svapakas)- Vasistha was their priest at that time, but he did not
intercede. Then begins the story how Trifanku looked after Viéva-
mitra’s distressed family in the time of a famine for twelve years.
He was conceiving malice against Vasistha, because the latter did
not §ympathise with him. Once he killed the cow of Vasistha for
food: Vasistha denounced him as Trifanku, i.e., one who has com-
mitted three sins, viz. displeasing father, killing a cow and eating
unconsecrated food. When Vidvamitra returned from penance and
came to know about Trifanku’s services to his femily, he asked him
to choose a boon. Satyavrata desired to be elevated to Heaven
bodily. After this, there is the story how Viévamitra tried to install
him on throne and to send him to Heaven, not caring for the dis-
pleasure of Vasistha and the gods. Trifaiiku could not reach Heaven
and was left suspended in mid-air. He formed a constellation in the
southern hemisphere. It is still visible in the sky. Tridanku is
identified with the famous constellation of Orion.?#

21. B¢P I11.68.11-20; VaP 88.11-19. ;

99. ViP IV. 4.19-38; BhaP IX.9.18-39; Cf. also BJP I11.63.
176-77.

93. Ram VIL.65.18-36; MBh 1.166-68, 172-73.
24, B4p 111.63.77-114; BhaP IX. 7.5-7; VaP 88.78-116.
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Vasistha has also been mentioned as the priest of Sagara,
another Iksvaku king. Sagara was out to destroy his enemies
Haihaya Talajaiigha, the Paradas, the Pahlavas etc. They sought
the shelter of Vasistha. On Vasistha’s advice Sagara dissociated
himself from killing those tribes.25 Vasistha narrated Para$urama’s
story to Sagara.2® He agreed to anoint Arnéumat, grandson of Sagara,
as Yuvaraja.>"

Vasistha was the family priest of king Sudyumna Manava who
become male from his feminine form 11,28 Paraara tells a story to
Maitreya giving his reason for the destruction of the Raksasas, when
he came to know his father Sakti’s death by them, and how he was
finally stopped from that evil by his grandfather Vasistha.2® The
MaP gives a long list of the gotras among the Vasisthas.®° '

It can be pointed out on the basis of above study that in the
Puriina texts Vasistha is as reputed and semi-divine a personality as
in the texts older than the Puranas, e.g., the Vedic Sambhitas, the
Brahmanas, the Upanisads, the Kalpasuiras, the Ram and the MBh. He
is associated with numerous kings in some capacity or other. Most
of these kings are from the Iksvaku dynasty of Ayodhya. His
connection with so many kings clearly shows that Vasistha was not
a single person to be in contact with all these kings who covered a
long range of time. Apparently, they were different Vasisthas of
one lineage but having the same illustrious name ‘Vasistha.” The
family of the Vasisthas and that of the Iksvakus, it seems, had
permanent relations; the former being the family priests of the latter.
This can be styled as a clear case of the erudition, intelligence and
the respect commanded by the Vasisthas. That they played many
important roles as priests of kings and that they are recorded in our
Puragic history is thus proved by the present study.

The historical feud between Vasistha and Vidvamitra is also
recorded in the stories of Kalmasapada, Trifanku etc. The

95. B4P 111.47.96-100; 48.29-42; 49.1, 88.44. Cf. also, ViP
1V.4.18 21.

96. B4P I1L.31.

97. Ibid., TT1.54:19-22.

98. B4P I11.60.21-22, BhaP 1X.1.21-37

99. ViP 1.1.16-34.

30. MaP 199.1-19.
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Kalmasapada story does not seem to be historical due to its obvious
nature. It can be said to bea case of epico-Purapic confusion.
Therefore, it does not carry much value. The story of Tridanku
does not have a Vedic base at all. It is found in the Epics and the
Puranas only. How far it has the historical value is difficult to say.
But one thing should be maintained that the Vasisthas had been the

priests of Trayyaruna, Satyavrata Tridanku, Hari{candra and Rohita,
as they had been to the other Iksvakus.

Another important point which emerges out of the foregoing
study is that the story of Vasistha’s divine birth from Mitra-Varugpa
and Urvadi is also found recorded in the Puranas which is very much
the same as narrated in the RV VII. 33.9-13. But this is only about
one Vasistha, i. €., Vasistha Maitravarupi. About the birth and

parentage of the other Vasisthas, covered in these texts, almost
nothing is known,??

ABBREVIATIONS

BJP — Brahmanda Purapa.

BhaP - Bhagavata Purana.

MaP — Matsya Purana.

MBh - Mahabharata.

Ram — Ramayana.

RLT A — Rguedic Legends T hrough the Ages,

by HARIYAPPA, Deccan College,
Poona, 1953.

RV = Rgueda.
VaP = Vayu Purana.
ViP —

Visnu Purnna.

31. The above study has been confined to five principal

Puranas; viz., the B4P, the BhaP, the MaP, the VaP and the
ViP.
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Meru—We find the description of mount Meru in detail in
the Sk P.1 It has been stated that it is situated in the centre of
Jambu dvipa. The length of this mountain reaches the astronomical
figures of one lac yojanas. The measure of its length beneath the
surface of the earth totals sixteen thousand yojanas. The lattitude
of this mountain is eighty-four thousand yojanas, and the breadth of
its peak mczasures thirty-two thousann yojanas. The shape of its
three peaks bears similarity with the trident of Siva. In the middle
peak resides Brahma Himself. On the north-castern peak dwells
the supreme Lord Siva (Trymbaka). And on the South-western
peak dwells Vasudeva. The peak occupied by Brahma is known
as Hemaérnga (i e. made of gold). The peak serving as dwelling
place of &ankara carries the name of Ratnaja (i. e. made of Gems).
And the third peak possessed by Kelava or Vasudeva bears the
designation of Rajata i.e. made of silver. There do exist four
mountains on the four sides of mount ‘Meru, which are called
Viskambhagiris. To the east of Meru stands Mandarzcala, to the
south Gandhamadana, to the west Vipula and to the north the
mount Suparva. This mount Meru extends from north-east to
south-west.2 The well called Rudrapi® and the forest bearing the
name of Sarvartuka are situated in the vicinity of it. The name of
the sage Subhadra is associated with this mountain4. This mount
Meru was worshipped, by the Lord Vispu himself.5 According to

1. Sk. Ma. Kan, Chapter 37.
2. Ibid. 37.28-34.

3. . Ibid. 47. 35-6,

4. Ibid. 3. 39.

5

Sk. Ma-ke 27.2,
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the Sk. P.} the gods being oppressed by Ravana approached this
mountain headed by Brahmz and Vispu. N.L.Dey? identifies it
with the mountain called Sumeru, which also bears the name of
Rudra Himalayas in Garwal. It is the fountain head of the Ganges.
It is further revealed that the mount Kedaranatha in Garwal is
traditionally known as the original Sumeru.? Dr.* Kane refers to
one Merukata but remains taciturn about its other details. " B, C,
Law® also has endorsed the view adverted to above. Besides he has
sought to establish its identity with Mount Meros of Arrian. In the
course of description of the Badarikatirtha the Sk.P. has stated that
to the south of Brahmakupda stands the great mountain known as
Naravaragiri. It is on this mountain that Meru was set up by the
God.

Modakapriya Vinayaka—The temple of Ganeéa known as
Modakapriya Vinayaka? is situated to the south of Omkaravinayaka
in Varanasi.

Muktisthana—According to the Sk.P.® the following tirthas are
known as Muktisthanas i.e. the places which are the bestowers of
spivitual emancipation. They are Prayaga, Naimisa, Kuruksetra, -
Gangadvara, Avantika, Ayodhya, Mathura, Amaravati, Sarasvati,
Gangs - sagarasangama, . Kanti, Trayambaka, Saptagodavari,
Kalafjara, Prabhasa, Badarikadrama, Purusottama, Gokarpa, Bhrgu-
kaccha, Puskara, S$r1 Parvata, Dharatirtha, etc.” Dr. Kane? is in
complete agreement with this account.

Munda Vinayaka—This is one of the sub-tirthas of Varapasi'®.
This is the temple of Gapesa situated near the temple of Uddandda-
ganapati.

1. Sk. Ma. Kau. 8. 43-44.

2. Geo Dic P. 130. 146-:47.

3. TASB XVII, P. 361-ref. by Dey P. 196-197.
4, Hist. Dhs. IV, P. 781.

5. Hist. Geog. P, 111.

6. Sk. Vai. B. M. 8.1.

7. Sk. Ka. 57. 87.

8. Sk. Ka. 20-26 ff.

9. Hist. Dhs. IV P. 782,
10. Sk.Ka. 57-73.
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Nabhitirtha :—It is one of the sub tirthas of Varagasi.t
According to the Sk.P, it is so called because it stands as the navel
of the uaiverse.

Nagesa Vinayaka—This is one of the temples of Gapefa? known
as Nagefa Vinayaka. It is situated in the vicinity of Uddapda
Munda Ganapati in Varapasi.

Naimisaksetra— According to the Sk.P.? the God Maheévara
and the Goddess known as Sarangadharini stand in the Naimisa-
ksstra. It is also called Naimisarapyaksetra.# N. L. Dey has
identified it with Nimkharavana or Nimsar. Its distance from the
Nimsar station of Oudh and Rohilkhand Railway is very short. Its
distance from Sitapur does not exceed twenty miles. Whereas it is
situated to the north-west of Lucknow?®, and the distance between
them has been found to be fortyfive miles. The word Naimiga® is
derived from Nemi which signifies rim of a wheel. Both, Dr. B. C.
Law” and N, L. Dey hold identical views regarding the question of
its location.

Naradatirtha—This is a place of Pilgrimage in Kaéi.8 Itis
situated in the vicinity of Tarksya tirtha. This is the place where
Narada had received the instructions on Brahma Vidya.

Naranarayana tirtha—The reservoir known as Naranarayapa®
tirtha is situated in front of the temple of Naranarayapa in
Varapasi. It isrevealed that a man who takes bath in it becomes
metamorphosed with Naranarayapa himself.

Narasimhi—The image of the Goddess Narasimhi'© stands near
the temple of God Narasimha in Varapasi.

Sk. Ka. 61.151-154.
Sk. Ka, 57. 106.
Sk. Ma. A. ch. M. U. 2-25.

?17; S\Qai. Ven. 1. 1; 28.3; Sk, Bra. Se. M. 1, 1; Sk. Ka, 22.

Geog. Dic. P. 155,

Vam. P. 2.8; Br I 1.8; ref. Hist, Dhs. IV 783,
Hist. Geog. P. 41.

Sk. Ka. 58. 54-46.

Sk. Ka. 58. 54.

10. Sk. Ka. 70.31.
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Nara vasagiri—The Sk.P.l has stated that this mountain is
situated to the south of Brahmakupda. Itis on this site that mount
Meru was set up by the God.

Narayanasrama—This is a place of pilgrimage® at Badaritirtha,
It is 1>cated on mount Gandhamadana, The holy river Ganga is
not far off from it. This place is ragarded as the abode of God
Narayapa. Dr. Kane® also refers to this holy place in the same way
as to its location.

Narmada tirtha—This is a shrine situated to the south of
Vasistha Tirthat in Varagasi. There stands an image of Narma-
deévara at this tirtha.

Narmadesa—This is the temple of Lord Siva known as Narama-
delas situated on the bank of Narmada tirtha (D. V.) in Varapasi.

Nikumbhesvara—The phallus of Lord Siva known as Nikumbhe-
dyara® is situated near Caturmukheévara linga in Varapasi.

Nilakaythesvara—The phallus of Nilakaptheévara is situated in
Varapasi. It is also known as Sadibhiusana.”

Padmatirtha—This is a reservoir situated in front of the

Gadatirtha in Varanasi. This place is particularly auspicious for
offering libations of water (Tarpapa) to the departed ancestors.®

Padodaka tirtha—The sanctity® of this place has been compared
with that of Gayatirtha. This Padodaka tirtha isone of the sub-
tirthas of Varapasi. This is an appropriate place for performing
{raddha and other religious rites associated with it.

Pajicaksesa—The great phallus of Paficakseda stands, in
Varapasi.'® The worship of this God has received unqualified
commendation.

Sk. Vai. B. M. 8. 1.

Sk. Vai B. M: 2. 31-32.
Hist. Dhs. IV P. 785.
Sk. Ka 61. 172-173.
Sk. Ka. 61. 172-173.
Sk. Sk. Ka 55.11.

Sk. Ka. 69.60.

Sk. Ka. 58. 38.

Sk: Ka. 58.21.

Sk. Ka. 55. 12:
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Puajicanada tirtha—The holy shrine known as Paficanada tirtha®
is situated in Varapasi. An immersion in this place puts an end-to
the possibility of fresh association with this elemental body.
According to the Sk. P.2 there are tirthas at every step at Varanasi.
But none can be placed on equal footing with it.

Pajicasikhesvara—This is one of the phalli of Lord Siva situated
in Varanasi. To the west of this temple stands a reservoir named
Markandeya® hrada. Dr. Kane? refers to one paficadikhidvara, locating
it at Varagasi. The possibility of their identity can not be ruled
out,

Paiicaladesa—According to the Sk P.5 there was a2 king named
Puruyasas, who was the son of the pious king, Bhariyadas. The Sk,
P. has not provided any other information on Paficaladesa. However,
it appears to be reasonable to identify it with modern Rohil Khand.
Originally Paicala was the country north and west of modern
Delhi. Later oa it was divided into two separate units bearing
the designation of North and South FPaficala. The capital ofthe
former was Ahichatra, and that of the latter was Kampilya. South
Paficala was the kingdom of Raja Drupada whose daughter Draupadi
was married to the five Papdavas. The area of south Pafcala®
extended from the south bank of the Ganges up to the river
Carmagvati or modern Chambal and north Paficala extended from
the 'Ganges to the Himalays. At the time of Buddha Kanauj” became
the capital of Paficala. Cunningham?® also holds that Pancala was
originally situated to north and west of Delhi. This country, in the
opinion ¢f the chinese Pilgrim; was more than 3,0000 liin cercuit
and its capital was 17 or ]181i in cercuit. This country yielded grain
and had many rare varieties of woods and springs and a genial
climate. The people were honest, intelligent and literate.®

Sk. Ka. 33. 151-152.

Sk. Ka. 59. 118.

Sk. Ka. 87.103-104.

Hist. Dhs, IV P. 788,

Sk, Ayo. Vais. M. 15.2.

Geog. Dic. P. 145,

Ibid

A. G. L. P. 413 (1924 Ed.) ref. B. C. Law P.-63.
Hist. Geog. P. 63.
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Pancasya Vinayaka—This is one of the temples of Gageda in
Varapasi.! It is situated to the east of Kasmanda tirtha.

Papamocana tirtha—The shrine known as Papamocana tirtha is
one of the Sub-tirtha of Ayodhya. It is situated on the bank of the
holy river Sarayi.2 It stands to the east on Rpamocanatirtha and
the distance measures two hundred Dhanusas (1350 yards).3

Parasurama tirtha—According to the Sk. P.# there are thirty holy
places known as Parafurama tirtha in Varapasi.

_ Pasapani Vinayaka—The temple of the deity Gapeéa known as
Pafapani Vinayaka stands towards the north in Kasi.®

Pilipita tirtha—This is a shrine situated in Varanpasi.® There
stands the temple of the phallus known as Sumukheéa on the bank
of the reservoir.

Pindaraka tirtha—This is a place of pilgrimage in Ayodhya.”
It is situated to the west of Matta Gajendra Ksetra. A pilgrimage to
this place is prescribed during ‘Navaratra’.

Pingalefvara—The temple of Pingalefvara® is situated to the
north of the great linga called Kaleévara. It is located to the North
west of the Ganges in Varapasi. An individual who pays a visit
to this sacred place achieves mastiry over the science of Prosody
(Paingala chanda Sastra),

Pingal akhyesa—The phallus of Pingalakhyeéa® is said to have
been installed by a Gapa who bore the name of Pingala. This
shrine is situated to the north of Kapardifa. A mere visit to ihis God
removes all varieties of sin.

Pidacamocana (1)—The reservoir known an pifacamocana is
situated near Kapardisa at Varapasi. A mere bath'® in it delivers

Sk. Ka. 57. 83.

Sk. Vai. Ayo. 2.33.
Sk. Vai. Ayo. 2.46.
Sk. Ka. 61.208.

Sk. Ka. 57.64.

Sk. Ka. 55-26.

Sk. Vai. Ayo. 10.13.
Sk. Ka. 53. 57-58.
Sk. Ka. 55. 2-3.

Sk. Ka. 54. 74-79.
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one from the possibility of birth in the lower order of existence that
is the order of existence of Pidaca and the like.

Pisacamocana (2)—There is another reservoir known as Piszca-
mocana in Ayodhys, which is located to the east of Gayakupa.
This is an appropriate place for performing obsequial rites, A bath
in it removes the fear of birth in a degraded order of life of Pifaca.
One is directed to take a bath for this purpose on the 14th day of
the second half of Margaéirsa.?

Prayaga—Prayaga is known asthe Lord of all tirthas. The
demon named Tripura had practised severe penance here and the
creator (Brahmaz) was pleased to grant him a boon.? Offering of
Pipdas® in this sacred place serves to propitiate the deceased fore-
bears. It leads to the attainment of all desired object of human life.
The sanctity of this place stands on a par with that of Gaya. Since
this holy place (Prayaga) leads to the realization of the four cheri-
shed values of human life, they exalted the title of Tirtha-raja which
has been conferred upon# it. Later on it came to be known by the
name of Prayaga inasmuch as the Brahmins from the south psrformed
many great sacrifices here (Pra-Yaga). It is evidently identical with
the modern town, Allahabad. It has been mentioned by the cele-
brated chinese Pilgrim Fa Hian who visited India in 414 A.D. At
that time it was a part of the kingdom of Kofala.5

Priyavratesvara—The phallus of Lord Siva known as Priya
Vrateévara Linga® is situated in the vicinity of Kapilefa tirtha in
Kadi. Dr. Kane” has located this tirtha in Varanasi and has refer-
red to the account recorded in the Skanda Purapa.

Pulahesalinga—According to the Sk. P.® the temples of Pulahefa
and Pulastyefa are situated to the west of Svargadvara in Varapasi.

Pulastyesa—See Pulaheda above. It may be identified with
Pulastyeda as referred to by Dr. Kane.

Sk. Vai. Ayo. 9. 12.14.
Sk. Vai. Ka. M. 35.34.
Sk. Ma. A Ch M.U. 2.22.
Sk. Ka. 22. 59-61.

N.L. Dey. P. 160.

Sk. Ka. 33. 158-159.
Hist. Dhs. IV.P. 793.

Sk. Ka. 18.18-19.
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Raibhyasrama—The Sk.P.1 has stated that this sacred place is
situated in the vicinity of the Himalayas. Dr. Law? is inclined
to hold that it was situated at Kubjamra at a short distance to the
north of Haradvara or Haridvara. N.L. Dey?® has observed that it
was the hermitage of the sage Raibhya. And this fact is corroborated
by the significant name of Raibhya-Aframa. As regards the question
of identification of this place B.C. Law subscribed to the view set-
forth by N.L. Dey without making any acknowledgment.

Rajapuatra Vinayaka — This is one of the sacred temples of Vina-
yaka in Varapasi.# It is situated to the south west of the Kharvakhya
tirtha. . :

Ratikupda—The holy reservoir known as Ratikupda® is located
on the western bank of Ghosarka tirtha in Ayodhya. A bath in
this reservoir has received unqualified laudation from  the Skanda
Purana.

Ratnesvara Linga—According to the Sk. P.6 thisis one of the
Phalli of Lord Siva in Kadi. Dr. Kane? refers to it as being located
in Varagasi. A mere visit to this sacred place (phallus) has been
extreniely eulogised in the Skanda Puragpa.®

Rnamocana Tirtha—(a) The sacred place known as Rpamocana®
is a reservoir situated in Varapasi. Itis so called because the
person who takes bath in it, is released from all the three debts.
These three debts referred to are the Devarpa, Pitrrpa, Matrrpas
Dr. Kane also agrees with the Sk. P. in this regard. (b) According
to the Sk, P. there is another tirtha of this very name which is
situated in Ayodhya; on the bank of the holy river Sarayn.10 It is
further mentioned that it stands at the distance of 700 Dhanugas

Sk. Vai. Ayo. 7.88.
Hist. Geog. P. 119.
Geog. Dic. P. 165.
Sk. Ka. 57, 76.

Sk. Vai. Ayo. 8.1-2.
Sk. Ka. 33. 165,

Hist Dhs. IV. P. 795.
Sk. Ka. 68. 216.

Sk. Ka. 33. 117.

Sk. Vai. Ayo. 2.22.24
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i.e. 1225 yadrs from Brahmakunda towards the north-east on the
bank of the river Sarayi. In connection with his pilgrimage the
great sage Lomasa is said to have taken bath in this shrine. Dr.
Kane! however is reluctant to lend his support to this view.

Rsabha (mount)—The name of the mount Rsabha? is found in
the Sk. P, but as to its location there is no clear description in this
Purapa. However, according to the Mahzbharata (Vana P., ch. 85)
it is located in Papdya and the hills are locally known as Varaha
Parvata. N.L. Dey identifies it with the Palni hills in Madura
which form the northern portion of the Malaya mountain.® Dr.
Kane# also refers to Dey in this regard, but the reference seems to
be wrong, which may be the mistake of the Press and not of the
Learned author. (Dey Page 119 mentioned here by Dr. Kane
should have been Dey. P. 169).

Rudra daivatyakunda—The three shrines namely Brahmakupda,
vaignava kugda and Rudradaivatya kupda are situated in Madhu-
puri i.e. Mathura. A bath in these reservoirs during the month
of Margaéirsa is highly efficacious.?

Rudre$vara Linga—The temple of Lord Siva known as Rudre-
vara is situated near the temple of Tripuresa in Varapasi.t

Rukminikunda—According to the Sk. P.7 the holy place named
Rukminikunda stands to the south of Brhaspatikunda in Ayodhya.
1t is said to have been built by Rukmini, the beloved consort of
Lord Kyrspa. In order to make it more important Lord Vispu
himselPresides in the water of this reservoir. Dr. Kane® refers to a
tirtha of this name locating it in Gaya and it cannot therefore be
identical with that of the Skanda Purana.

Sagarakunda—The holy place, Sagarakunda stands” in the
vicinity of Vasistha Kunda in Ayodhya. It is stated in the Sk. P.

1. Hist. Dhs. IV. P. 796.
2. 'Sk. Ma. Ke. 27.15,

3. Geog. Dic. P. 169.

4, Hist. Dhs. IV. P. 796.
5, Sk. Vai. Ma. 17. 53-55.
6. Sk. Ka. 69.91.

7. Sk. Vai. Ayo. 7.20-21.
8. Hist. Dhs. IV. P. 797.
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that a person desirous of having a son is suggested to have a bath
in this reservoir specially on the 15th day of the second half of

Advina,! and one who takes his bath in this famous reservoir; gets all
his desires fulfilled.

Sahasradharatirtha—This is a place of Pilgrimage on the bank of
the river Sarayn in Ayodhya. It was this place where Laksmaga
gave up his life and attained the world of serpent (i.e. Sesa) through
Yoga, by the order of Rama.? The arca® of this holy place, as
recorded in the Sk. P. is 43} yards. This is a proper place for taking
bath, offering gifts and performance of Sraddhas.

Sailesvaralinga—This is a phallus of Lord Siva in Varapasi.*

Dr. Kane? refers to it and agrees with the Sk.P. as regards its
location.

Sankhatirtha—According to the Sk. P.6 the shrine known as
Sankhatirtha is situated to the south of Ksirabdhitirtha in Varapasi.
This is a fit place for offering oblation to the forefathers. It is not
identical with Sankhatirtha as referred to by Dr. Kane.”

Sankukarpesvara—The phallus of Sanku-Karpefvara® is situated
on the north west of the Lord Vidvedvara in Varanasi. It was
worshipped by the Gapa named Sankukarpa and it is named so.

According to the Linga Puraga? it stands on the southern boundary
of Varapasi.

Saptapuri—According to the Sk. P.1° the sacred places named
Kaéi, Kanti, Maya, Ayodhya, Dvaravati, Mathurs, and Avantika
are known as Saptapuri or the seven cities which guarantee
salvation, and Dey** has accordingly mentioned the names of all the

1. Sk. Vai. Ayo. 7.77.
2. Sk, Vai. Ayo. 2.44-45.
3. Sk. Vai. Ayo. 2.66.
4. Sk, Ka, 33,135.
. 5. Hist. Dhs: IV. P. 798.

6. Sk. Ka. 58.35.
7. Hist. Dhs. IV. P. 800.
8. Sk. Ka. 53.28.
9. Linga P. I. 92.135-ref. Hist. Dhs. IV P. 800

10, Sk. Ka. 6. 68.

11. Geog. Dic. P. 179.
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seven tirthas as Sapta Moksadapuris or the seven cities confering
salvation on the citizens:

Sarayi—According to the Sk. P.* the sacred place Ayodhyza
is situated on the bank of the river Saraya. So many ascetics or
sages reside on the bank of this river. It mixes with the holy river,
Ghargara i. e, Ghaggara. It is further revealed in the Sk. P. that
this holy river, Sarayi took its rise from the left toe of Lord Vispu.
A bath in these two rivers removes all kinds of sins such as Bramahatya
or killing of a Brahmapa. It is evident from the text of the Sk. P,
that the sacred river Saraya rises from Manasa i. e. Manasarovara.
N. L. Dey? identifies it with the Ghagra or Gogra in Audh. He says
that it rises in the mountains of Kumaun and after its junction with
the river Kali, it is called the Sarayli, the Ghagara or the Deva.
According to the Mbh.?® also it issues from the Manasa sarovara,
The Tirtha-Prakafa% agrees that it rises from the left toe of Visnu
and is joined by Ghargara. Some scholars® are of the opinion that
it is the same as the Gharghara. It finds mention in the Rgveda®
also. It is identical with the Sarabos of Ptolemy.” It joins the Ganges
in the district of Chapra in Bihar. According to the Ramayapa® the
viver Sarayi is situated at a distance of half a yojana from the city of
of Ayodhya. It is noteworthy that the Sarayn and the Gharghara
are two distinct rivers according to the Sk. P., and one and the same
as observed by other scholars.

Sarayi-Ghaghara-Sangama—This is the conflunce of the sacred rivers

the Saraytt and the Gharghara. In the light of the Sk, P. there are

- innumerable sacred places or tirthas at the conflunce of these rivers.

A'bath in this conflunce enables one to gain the company of the
Gods Brahma, Vispt and Maheévara,® :

Sk. Vai: Ayo. 1. 30-45.

Geog. Dic. P. 181-182.

Mbh, Anu. Ch. 155-ref. Dey P, 181-182. 2
ref. by Hist. Dhs, IV, P. 803.

Hist. Dhs. P. 803.

Rgveda IV. 30.18; X, 64.9; V. 53.9—ref. Law P. 120.
Hist. Geog. P. 120.

Rama. U. Ka. Sarga 123 V 1—ref-by Law P, 121.

Sk, Vai, Ayo 6. 79-81.
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Saukara Kunda—According to the Sk, P.* Saukara seems to be
a reservoir in Badarikaérama and a bath in it removes the sins of
seven births. .

Sedatirtha—This is a place of pilgrimage situated in the vicinity
of §esamadhava in Varapasi. Offering of oblations to the forefathers
in this place is very efficacious.? Dr. Kane’s® Sesatirtha is, however,
not identical with it.

Siddiisvara Linga—-The temple of Siddhiévarat is situated
near the temple of Mandalifa in Varapasi. Dr. Kane? refers to one
Siddheévara in Varagasi which may not be the same.

Siddhivinayaka—According to the Sk. P. this is one of the eight
Vinayakas in Varanpasi. It is situated to west of Yama tirtha in the
western part of this holy place (Kaéi). It has been established in
order to protect this Ksetra.®

Simhatunda Vinayaka—The temple of the diety Gageda known
as Simhatunda Vinayaka is situated to the south of Ekadagdanatirtha
in Varapasi.”

Sitakunda :—The only shrine named Sitakunda is situated in
Ayodhya. It is said to have been buils by Sita herself and Rama
showered his blessings on it.® It may not be identical with the
Sitakugda referred to by Dr. Law.? The temple!® of Sri Dugdhesvara
stands near it. :

Srikupda -—According to the Sk. P! the reservoir named
Srikunda is situated adjacent to the temple of Mahalaksmi which is
close to $rikanthalinga in Varagasi. Now it is called Laksmikupda'2

also:

1, Sk. VaiB. M. I. 48-49,
2. Sk. Ka. 58.59.

3, Hist Dhs, IV P. 804.

4, Sk. Ka. 97. 100,

5. Hist Dhs, IV, P. 804.
6. Sk. Ka. 57. 66-67.

7.  Sk. Ka.57.90,

8. Sk. Vai. Ayo. 6.1.

9. Hist Geog. P. 260-261.
10. Sk. Vai. Ayo. 9.39.

11. Sk. Ka. 70. 63-64.
12, Hist. Dhs. IV P. 806,
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Srilinga :—The temple of this Linga is Located near Isanatirtha
in Varapasi. It is a fit place for offering gifts.t

Sthanulinga or Sthulakrnesvara Linga :—This is one of the
Lingas in Varagasi. Only the worship of this linga destroys all
sins. 2

Sugrivatirtha :—The reservoir made by Sugriva in Ayodhya®
near Dugdheévara tirtha is known as Sugrivatirtha. A bath in this
shrine and worship of Lord Rama here are very efficacious from a
religious point of view.

Sukesesvara Linga :—The temple of Sukesévara is situated in
Harikedavavana in Varapasi. Worshipping this linga one enjoys
release from rebirth.

Sukresvaralinga—1It founds mention in several Purdpas.® As to
its location in Varagasi all of them are unanimous. Itis situated
close to Ratneévara tirtha in Varanasi.

Siksmesvara—TIt is also known as Stksmesa linga. Itis situated
near Vikatadvija Gapefa in Varapasi. This linga came from
Amra'akedvara® ksetra.

Sulatankamahesvara—The God named Sulatankamaheévara came
from Prayaga with Tirtharaja and settled in Varagasi.
Sumukhesa Linga—The great linga established by the Gapa®

named Sumukha is called Sumakhefalinga. It stands fronting the
west. A visit to this holy place makes one sinless.

Suparsva Parvata—According to the Sk. P. this is one of those
mountains which stand around the mount Meru. The mount
Suparéva is situated to the north of Meru.® Dr. Kane'© refers to
the Padma Purapa regarding the mention of one Suparsva and he

1. Sk. Ka. 33. 43.

9. Sk. Ka. 53. 123.

3. Sk: Vai. Ayo. 8. 75-76:

4. Sk.Ka. 53. 126.

5. K.IL 35-15 L.I. 92.93. ref. by Hist. Dhs. IV. P. 808,
6. Sk.Ka. 69. 69-71. }
7. Sk. Ka. 69.39.

8. Sk. Ka. 55.25.

9. Sk. Ma. Kau. 37.33-34.

10. P. VI, 129. 16. ref. by Hist. Dhs. IV. P. 809.
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mentions the name in the list of sacred places®, without going in
for any detailed account of it.

Svapnesvara Linga—According to Sk.2 P. the temples of the God
Svapneévara and the Goddess ‘Svapneévari stand at the confluence
of the river Asi in Varanasi.

Svapnesvari devi—The temple of the Goddess known as Svapne-
{vart devi is situated in Varapasi. The Goddess predicts the future
of the devotees in dreams.®

Svargadvara tirtha—This is a place of Pilgrimage in Ayodhya.
It extends from the Sahasradhaia to the bank of the holy river
Sarayu. The area of this sacred place is 636 Dhanusas. There is a
reservoir a dip wherein confers merit on the pilgrims. This reservoir
is very efficacious. It is fit for taking bath and cuting hairs here.
The Sk. P.% lays down clearly that this is one of the holy places the
like of which there are few anywhere at any time. Dr. Kane® also
refers to one Svargadvara but locates it elsewhere and says nothing
of its location in or near Ayodhya.

Svetagiri—According to the Sk. P.° Svetagiri is situated to
the north of mount Meru. Dr. Kane? thinks it to be the eastern part
of the mountain. N. L. Dey, however, refers to Svetagiri identifying
it with the portion of the Himalyas to the east of Tibet.> Dr. B. C.
Law? also accepts this position.

T alajanghesvara—The temple of Talajangheévaral® stands to the
south of Sangamelvara in Varapasi. A mere salutation to this
goddess removes all troubles.

T amasa—The name of the holy river Tamasa occurs in the

Hist. Dhs. IV. P. 809.

Sk. Ka. 70.93 and 97.

Sk. Ka. 70. 92.

Sk. Vai. Ayo. 3, 6-7.

Hist. Dhs. IV P, 811.

Sk. Ma. Kau. 37. 41-42.

Hist. Dhs: 1V. P. 811.

Geog. Dic: P. 200.

Hist. Geog. P. 129, 1
Sk, Ka. 70. 77.
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Sk.P.! in connection with the description of sub-tirthas of Ayodhya.
It is situated in the south of Manasatirtha in Ayodhya. On the
bank of the Tamasa there exists the hermitage of Miagpdavyamuni.
This is a wonderful place full of beautiful trees. The forest where-
from the river rises is very sacred and a mere visit to this spot is
highly recommended.2 On the east of this place stands the holy
cottage of Gautama, and the hermitages of Cyavana and Parzsara.
So many shrines are there on the bank of this river®. N.L Dey* has
rightly identified it with the river Tonse, a branch of the Sarayt
in Oudh, which flows through Azamgarh, and falls into the Ganges
pear Ballia. It flows 12 miles to the west of the Sarayn. Accor-
ding to him the name of Tamasa is properly applied to the united
stream of the Madhu and the Bisvi from their confluence at Dhoti,
Dr. Law? also quotes that the Tamasa or the east Tonse has its
origin in Fyzabad, and it joins the Ganges to the west of Ballia
after flowing through Azamgarh. The bank of this river was crowded
with ascetics. The south Tonse flows north east from the mount Rksa®
to fall into the Ganges below Allahabad. It is fed by two tributaries
on the left and by two on the right. Dr. Kane? says that the river
Tamasa is identical with the modern Tonse flowing 12 miles west
of the Saraya and falling into the Ganges. The name occurs in
association with the rivers that take their rise from the Rksapada®
mountain. It is said to have come down from the body of Rudra
himself. N.L. Dey® identifies it with the river Tonse, a branch of
the Saraya in Audh, whose course has been described above. Further
he says that it is the river Tonse in Reva in the certral Provinces.
It may be identified with the south Tonse, as mentioned by Dr. Law!©
which flows north-east from the Rksa mountain to fall into the

Sk. Vai. Ayo. 9. 19-20.
Sk. Vai. Ayo. 9. 21-24.
Sk. Vai. Ayo. 9. 33-35.
Geog. Dic. P: 202.
Hist. Geog. P. 131.
Hist. Geog. P. 131.
Hist. Dhs. IV, p. 812.
Sk. Ava. Reva. 4. 468.
- Geog. Dic. p. 202
Hist, Geog. p. 131.
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Ganges below Allahabad. Itis fed by two tributaries on the left
and by two on the right.

T amsa Varaha—It is one of the sub-tirthas of Varagasi.! This
image is said to have been brought here from Tamradvipa. Itis
situated to the south of Bhavatirtha.

T araka Ksetra—According to the Sk. P.? this is a place of
pilgrimage situated in Varapasi. It had been in existence even
when the Ganges and Kaéi did not come here. It was found out
by the Lord Omkara of Amarakaptaka.

T arakesvara Linga— The Sk. P.? reveals that the Tarakeévara
Linga is situated in front of the Jiiana vapi in Varapasi. It is said
to have come from the Sky. The Linga Purapa* also refers to this
Linga and states that it is the same as the Sk. P.

T arksya-tirtha—This holy place is situated in the vicinity of
Tarksya ke$ava® in Varapasi. Thereis a reservoir, a bath wherein
guarantees release from this universe.

Tilodaki Sara—According to the Sk. P. the Tilodaki is a river
which mingles with the Sarayi and their confluence is highly
auspicious.

Trimukha Vighnesa— The temple of Trimukha vighnefa is situ-
ated on the north east of the temple of $alakatankata in Varzagpasi.”

Tripuresa Linga—The phallus of Tripureda is situated in Vara-
pasi. In front of this Linga stands a reservoir (Kunda) which was
erected by Tripura.®

Trisandhpamtirtha :—This shrine® is situated to the east of
Trisandhiivara Linga in Varagasi. A bath in this reservior and
performance of prayer here are very meritorious. The M. P.*° also

Sk, Ka. 61, 202.

Sk. Ka. 69. 166-169.

Sk. Ka. 69. 153.

Hist. Dhs. P. 812.

Sk. Ka. 58. 44.

Sk. Vai. Ayo. 5. 19-20.

Sk. Ka. 57. 82.

Sk. Ka. 33. 138.

Sk. Ka. 61. 173-174.

Matsya Purana 22.45—ref. Hist. Dhss IV, Bo8ld
14
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refers to this holy place and mentions that it is sacred to the fore-
fathers or the Pitrs:

Tripurantaka :—1t is situated to the west of Vidvefalinga in
Varanasi. Dr. Kane?® refers to one Tripurantaka which does not
seem to be identical with it since he locates it on Sri Parvata.

Trivepikunda :—This shrine with a reservoir is situated in
Badarikadrama?. A bath in it in the month of Magha generates merit,
and it is suggested, in eulogy of this place, that it is more fruitful
than the Lord Badari himself.

Trivikrama :—The temple of Lord Siva known as Trivikrama?®
is situated to the north of Trilocana tirtha in Kadi. The worshipper
of this God is blessed with wealth.

T riyambaka : —According to the Skanda Purapa? the temple
of the God named Triyambaka is situated on Brahmagiri.
N. L. Dey5 refers to it and says that it is located at a distance of
20 miles from Nasik, Itis a celebrated place of Pilgrimage.

T ryambakatirtha—This is a place of pilgrimage in Kad.¢® The
temple of the God named Tryambaka is situated to the east of
Trimukhalinga in Varapasi. Itis said to have come from Trisz-
ndhya Ksetra,

Uddalakatirtha--Tt is situated near Uddalakedvara” in Varansi.
To the south of this tirtha stands the Yama-danstratirtha. Dr. Kane®
endorses this position and locates Uddalake{vara in Varagasi.

Uddandavinayaka—This temple of Gajanana who is also known
as Uddanda stands to the north west of this region,® which is here in

Varapasi. This Lord Uddanda is ever vigilant and careful for the
removal of all that troubles his devotees.

Hist. Dhs. IV. P. 813.
Sk. Vai. B. M. 1. 51.
Sk. Ka. 61.200.

Sk. Ma. Ke. 7.32,
Geog. Dic. P. 207.
Sk. Ka. 69. 79.

Sk. Ka. 70. 78.79.
Hist. Dhs. IV. P. 815.
Sk. Ka. 57. 63.
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Ugralinga—This linga is said to have come from Kanakhala
tirtha, Seeing this image one becomes free from the greatest sins.
It is situated to the east of Arka Vinayaka.

Ugresvara—The great phallus name! Ugresvara is situated to
the east of Laksmida or the Lord of Laksmi in Varagasi. To the
south of this linga there isa kunda or 1eservoir known as Ugra-
kunda.?

Ugrakunda—Sece Ugreévara above.

Urva$ikunda—According to the Sk. P.3 this reservoir is situated
on Narayanagiri (Q V)., One who takes bath in this reservoir
attains Urvals loka. The pilgrim is instructed to stay here for one
day.%# The other Puranas® also refer to this Urvasikupda but locate
it in Badari. According to the Sk. P.6 there is another kunda of this
very name (i. e. Urvaéikupda). Itis situated to the east of Yogini-
kupda in Ayodhya,

Uttararka —This is the temple of the Sun God in Varagasi.” It
is situated at the Arkakupda. According to the Sk. P.it always
protects Kas, the holy place of Pilgrimage.

Vaikunthamadhava—The temple of Vaikupthamadhava is situa-
ted to the east of Vairocanedvaratirtha in Varanasi.®

Vainateyasila—According to the Sk. P, it is a place of Pilgri-
mage in Badari.® It isa stone of the Gandhamadana mountain
situated to the south of this place. It is this stone where itis stated
in the Sk. P. that Vainateya i.e. Garuda observed penance for being
the conveyance of Lord Vispu.

Vaisnavakunda=1It is one of the three important reservoirs in
Madhupurit® (i, e, Mathura):

Sk. Ka. 69. 97.93.

Sk. Ka. 97. 113-114.

Sk: Vai. B. M. 758=69.

Sk. Vai. B. M. 7. 75=76.

Var. 141. 51-64 N. 11. 67. 65. ref Hist. Dhs. IV P. 815.
Sk. Vai. Ayo. 7. 85.

Sk* Ka. 47. 1-2

Sk. Ka. 6i. 184.

Sk. Vai. B. M. 4, 1-3

Sk. Vai, Ma. M. 17. 53-54.
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Vamanatirtha—The Vamana tirthal is situated to the east of
Vamanakefava in Varapasi. Dr. Kane’s2 Vamana tirtha is not
identical with it.

Varahagiri—It finds mention in the Sk, P.?3 but its location has
not been definitely stated therein. However, it may be identical
with the Varzha Parvata of N. L. Dey,* which has been identified
with a hill near Baramuta in Kasmira, Dr. Kane® isalso inclined
to accept this position of N. L. Dey.

Varaha Ksetra—The description of this holy place in the Sk. P.®
seems vague and it is very difficult to ascertain its location. However,
N. L. Dey” has identified it with Barmula in Kasmira on the right
bank of the Jhelam, where Lord Vispu is said to have incarnated
as Varaha (Boar). Dr. Kane® asserts that it is on the right bank of
the western entrance to the Kashmir valley and is a sacred spot.

Varanasi—It is known as Kaii and Avimukta also (Q.. V.).

Varaga~The holy river Varana® is situated in Varapasi. On
the bank of this river stand the images of Kratviévara and Vasistheé-
vara.

VarunesaLinga—The temple of Varupeal® is situated to the
South west of Manikarpika in Kaéi. Dr Kane!?! refers to it simply as
being in Varanasi.

Vasisthatirtha — (a) The reservoir named Vasisthal? is situated
near Vasisthea in Varagasi, a tarpana wherein is very efficacious.
Dr. Kanel® refers to one Vasisthatirtha but he is silent about its

e Sk Kas 208, 53,

2. Hist. Dhs. IV P. 117.
3. Sk. Ma. Kau. 47. 29.
4, Geog. Dic. P. 23.

5. Hist. Dhs. IV. P. 818.
6. Sk. Vai. Ka. M. 4, 29,
7. Geog. Dic. P. 23.

8. Hist Dhs. 1V, P. 818.
9. Sk. Ka. 18. 21.

10. Sk. Ka. 12. 97.
11, Hist. Dhs. IV P. 818.
12. Sk. Ka. 61. 166.

Hist. Dhs. IV, P. 819.
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situation. (b) Another reservoir of this very name is situated to the
north of Sopadri.!  Accordind to the Sk. P. Rsi Vasistha used to
come here from Meru in the month of Advina in order to worship
éonédriéa. Dr. Kane? refers to one Vasisthatirtha but he is silent as
regards its location: (c) According to the Sk. P.% there is another
Vasistha Kupda which is situated at Ayodhya. Here it stands to the
north of Dhanayaksatirtha. The image of Vamadeva is also situated
close to it. Both of them are to be worshipped.

VasistheSvara or Vasisthesa linga— According to the Sk. P.5 it is
situated on the bank of the Varapa. It may be identified with
Vasistheéa of Dr. Kane.®

Vayutirtha—According to the Sk. P. Vayutirtha is situated to the
north, west of Sopa mountain. Marut (Vayu) is said to have taken
a bath in this reservoir. It is also known as Vayaviyatirtha.” Dr.
Kane® also refers to Vayutirtha placing it at three different plaee
but he is silent about its location as mentioned in the Sk. P. Hence it
does not seem identical.

Vibhisana Sara—This holy reservoir is situated to the west of
Hanumatkunda in Ayodhya.®

Vidaranarasimhatirtha—According to the Sk. P. This shrine is
situated near the Yajfiavarahatirtha in Varapasi. A bath in this
reservoir annihilates all sins of previous births. The water of this
shrine is very clear.

Vidisvara—1It finds mention in the Sk. P.11 in connection with
the description of the sub-tirthas of Varapasi, The Linga'? Purapa
also refers to it and agrees with the Sk, P. as to its location.

1. Sk. Ma. A ch. P. 6. 103-104,
9. Hist. Dhs. IV P. 818.
3. Sk. Vai. Ayo. 7. 69-72.
4. Sk, Ka. 18. 21.
5. Hist. Dhs. IV, P. 819.
6. Sk. Ma. A ch P. 6. 92,
7. Sk.Ma. A ch. P. 7. 29.
8. Hist. Dhs. IV. P. 819.
9, Sk. Vai. Ayo. 8. 77-78.
10. Sk. Ka. 58. 66,
11. Sk: Ka. 70-46.
12. Ref. by Hist. Dhs. IV. P. 820.
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Vighnesa or Vighnesvara—The temple of Vighne$a or Vighneé-
varal is situated in Ayodhya towards the western portion. A mere
visit to this image removes all troubles.

Vimaladitya—The temple of Vimaladitya® stands at Harike$avana
in Varanasi.

Vimalesvara—According to the Sk. P.? the phallus of Lord Siva
known as Vimaledvara is situated to the west of Svarlinatirtha in
Varanpasi. This Linga is said to have come from Visvasthana.

It may be identical with Vimaleéa of Dr. Kane.#

Vipula Parvata—It finds mention in the Sk P: according to
which it is situated to the west of mount Meru.? Advattha is abunda-
ntly found here. It is further revealed that on the peak of this
mountain stands a forest which is known as Vibhrajavana.”

Viramadhava :—The image of Viramadhava is situated to the
west of Vrieda in Varanasi.

Visalaksi :—The temple of the Goddess Viéalaksi® is situated
In Varapasi. Here stands a reservoir known as Vidalaksi. A bath
in this shrine and worship of the Goddess bestow much wealth. It
finds mention in the Linga!® Puraga also.

Visnu Kajici :—According to the Sk. P.1? there are two Kaiiicis
namely Vispu Kaiici and Siva Kafici. In Visgu Kafici resides Hari
and in Siva Kafici, Siva. Dr. Kane!? referring to the Padma Purzna
mentions Vigpu Kafici but says nothing more than this in this regard.

Sk. Vai. Ayo. 10. 16-17.
Sk. Ka, 51-83.
Sk. Ka. 69: 24.
Hist. Dhs. IV P: 821.
Sk. Ma. Kau. 37. 34,
Sk. Ma. Kau. 37, 35-
Sk. Ma. Kau, 37. 36-37.
Sk. Ka, 61. 185.
9. Sk. Ka. 70; 4-5.
10. Ref. by. Hist. Dhs. IV. P. 822,
11. Sk. Vai. B. M. 1, 42. .
12. Padma Purapa VI: 204. 30. —Hist. Dhs. IV. P. 822,
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Visnu Tirtha :==This shrine is situated near Nandi® tirtha.
In the vicinity of this tirtha stands the image of God Vispu which is
located to the south of Vi¢vela. Dr. Kane’s Vigpu tirtha is not
identical with it.

Visranti tirtha :~=This is one of the sub-tirthas of Badari.® It
is fit for offering, ‘tila’ to the fore fathers. A bath in this shrine
destroys all sins. Dr. Kane’s Vifranti tirtha is different from this.

Visvesvara :—-This is the temple of Lord Viévanatha* in Kafi.
Dr. Kane® mentions that it is one of the five lingas in Varapasi.
It finds mention in several Pursinas.®

Vitaika Narasimha :—The temple of Vitanka Narasirmha is
situated near the temple of Nila Kagptha in Varagasi’.

Viyadganga tirtha :—According to the Sk. P.® it is one of the
seven important shrines on Narayana giri which has been identified
with Venkatacala (q. V).

Vyddhuditya :—The name occurs in connection with the
description® of subtirthas of Varapasi.

Vrndaranya :—According to the Sk. P.1° Vyndarapya is situated
not far from Govardhana in Mathura. Dr. Kane'! also refers to it
and says that it is the last of the twelve forests of Mathura. This
was the place where Vrnda (one of the sixteen names of Radha)
gave up her mortal body.’2 N. L. Dey'® is of the opinion that the

Sk. Ka. 61. 144,

Sk. Ka. 61, 145.

Hist. Dhs. IV. P. 822-893,
Sk, Ma. Ke. 7. 31

Hist. Dhs. 1V. P. 823.

KAl 30712

K. II. 4!. 59
P.1. 34 10 ; —Ref. by Hist. Dhs. IV. P. 823.

N TI:51,:4

7. Sk.Ka, 61. 197,

8. Sk. Vai Ven. 1. 51.52.
9. Sk.Ka. 51.27.
10. Sk. Vai. B. M. 2, 30.
Il. = Hist. Dhs. IV. P. 8. 24.
12.% Ibid:
13 Geog. Dic. P. 41-42.
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identification of modern Vrndavana with the Vrndavana of the
Puranas is extremely doubtful. Because, firstly, modern Vrndavana is
6 miles from Mathura, whereas it took Akrara the whole day from
sunrise to sunset to drive from Vrndavana to Mathura in a car
down by swift horses'!. Secondly Vrndavana does not contain-
any mountain, whereas ancient Vrndavana is described as mountain-
ous.2 Thirdly ancient Vrndavana and Mathura seem to have been
situated on the opposite sides of the Yamuna.? Dr. Law# says this
is a place of Hindu pilgrimage situated 6 miles to the north of
Mathura.

Visesa :—The image of Vrseéa® is situated near Bapeévara in
Varanasi.

Yajiia Varaha :—The shrine Yajfia Varaha is one of the sub-
tirthas of Varapasi. A bath in this reservoir gives the result of
Rajasaya sacrifice,®

Yajiiesvara Linga:—1It is one of the important lingas in
Varapasi. It is said to have come from Sthaleévara.?

Yamaditya :—1t is one of the 12 Adityas® in Varanasi. The
temple of Yamaditya is situated to the west of Yamegda and to the
east of Viéveda in Varapasi. A mere visit to this image is highly
efficacious.

Yamuna :—The holy river Yamuna is situated in Mathura.,
Radha and Damodara took bath in this river in Kartika. It finds

1. Ibid.
Bhag. P. X., XI.

Vispu P. Pt. V. Ch. 18
Bhag. Pt. X Ch. 39 — ref. by Dey P. 41-42
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Hist. Geog. P, 135.

Sk. Ka. 69. 92.

Sk. Ka- 38. &5,

Sk: Ka. 69. 83.

Sk. Ka. 51. 106.

Sk. Vai. Ka, M. 4. 31-33,
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mention in the Rgveda® also. It is known as Yen-mok-na to the
Chinese.?

Yavana desa —According to the Sk. P.? the Yavanadefa com-
pfised of forty thousand villages. Besides this, no more descriptions
about this country are found in the Sk. P. N. L. Dey# refers to one
Yavana Nagara and identifies it with Junagad in Gujarat. He
further mentions one Yavanapura® which he has identified with
Jaunpur, 40 miles from Varanasi, the capital of ‘an independent
Mohamedan Kingdom. According to Dr. Law® the Yonas or
Yavanas were the Greeks on the north western frontier. Sugriva,
in the Kiskindhakapda (IV.43. [1-12) places the country of the
Yavanas and the cities of the Sakas between the countries of the
Kurus and Madras and the Himalayas.

Yoginikupda :—The holy shrine” named Yoginikugpda is situated
to the south west of Sagara tirtha in Ayodhya. According to the
Sk, P. 64 Yoginis reside in the water of this reservoir.

LSRR oV o081
VII. 18. 19 {
27510
Hist. Geog. P. 136.
Sk. Ma. Kau. 39. 161.
Geog. Dic. P. 215.
Ibid. Page 216.
Hist. Geog. P. 136.
Sk. Vai. Ayo. 7. 81-83,
15

—Ref. in Hist. Dhs. IV. I’; 82:t.
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Note

A MUKUNDAMALA-VERSE IN THE PURANAS

In my article on the Vamana Purana in this Bulletin IV. 1 (Jan.
62. pp. 184-192), I pointed out at the close of the article (p. 192)
that a verse from the well known Stotra Mukundamala of Kuladekhara,
Bhavajaladhigatanam etc. (11th; 9th in the Annamalai University
edition with Raghavananda’s commentary) is found inthe Vamana
Puriana, ch. 9%, beginning of Prahlada’s teaching.

Strangely this same verse is found also in the Skanda, Avantya-
khanda, Reva section, at the end of the teachings of Markapdeya on
the greatness of devotion to Visgu, ch. 193, 4. 71 (the last verse).

—V. Raghavan



OBITUARY
DR. A. D. PUSALKER

The Purapa Department of the All-India Kashiraj Trust is
extremely grieved at the demise of Dr. A. D. Pusalker on 6 June,
1973 in Bombay at the age of 68. In the death of Dr. Pusalker
the world of Indology has lost a reputed Indologist, a great scholar
of ancient Indian history and culture, and above all a renowned
Pauranika. His book Studies in the Epics and Puranas serves a valuable
introductory handbook for the study of the two epics and the
Purapas. He was one of the editors of the first two Volumes of the
Cultural History of India, the second Volume of which covers the
Ramayana, Mahabharata, Gita and the Purapas. He was also the
Assistant Editor of the first six Volumes of History and Gulturc of the
Indian People. He was associated with many learned institutions
and specially with the Bharatiya Vidya Bhavan, Bombay. At the
Bhandarkar Oriental Reserch Institute, Poona he was the Curator
and Director of the Post-Graduate and Research Department. He
was of saintly and unassuming nature.

He visited our Purapna Department in July 1965 and Oct.
1967 and contributed half-a-dozen articles to our Purana Bulletin,
Healso published his review of our critical edition of the Vamana
Purapa in the Annals of the Bhandarkar Institute.

I first became acquainted with Dr. Pusalker at the Bhuvane-
shvara Session (1959) of the All India Oriental Conference and was
much impressed with his simplicity, kind and friendly behaviour, and
his deep scholarship. Since then I met him several timesin the
various Sessions of the A, I. O. C. When in 1966 I had been to
the Bhandarkar Institute for about a week, I came into closer contact
with him and found him ever-ready for his valuable help and co-
operation in my study of the project of the critical edition of the
Harivarméa which was being prepared by Dr. P. L. Vaidya. At
the time of the Varapasi Session of the A. I. O. C:, he attended the
releasing ceremony of our edition of the Vamana Purapa.

May God grant the eternal peace to the departed soul of

this great scholar and saintly personage.
—A.S. Gupta.



ACTIVITIES OF THE ALL-INDIA KASHIRAJ TRUST

( July-December, 1973 )
PURANA WORK
Varaha—Puriana
1. Collation.

For the purpose of the constitution of the Varzha Puraga
text 14 Manuscripts have been completely collated up till now as
follows :—

9 Devanagari (Dn) MSS. from the Sarasvati Bhandara Library
of His Highness, Fort Ramnagar.

1 Dn. MS. from the Sarasvati Bhavana Library of the Sanskrit
University, Varanasi.

1 Dn. MS. from the Vishveshvarananda Vedic Institute,
Hoshiarpur, Punjab.

92 Dn. MSS. from the B.O.R.I., Poona.
9 Dn. MS. from the Oriental Tnstitute, (Pracya Vidya Sodha
Pratisthana), Jodhpur, Rajasthana.

2 Dn. MSS. from the Sarasvati Mahal Library, Tanjore, of
which the MS. D. 10130 represents the Southern Version of the
Varaha Purapa of one hundred Adhyayas.

1 Dn. MS. (Microfilm copy) from the British Museum, London.
1 Bengali MS. from the Asiatic Society, Calcutta

1 Bengali MS. (Microfilm copy) from the Serampur College,
W. Bengal.

1 Nandinagari Palm-leaf MS. from the $rngeri Matha,
Mysore. :

The following 4 Manuscripts are being collated :—

1 Dn. MS. (Microfilm), E 3579, from the India Office Library,
London.

1 Bengali MS. (Microfilm) from the Sanskrit College, Calcutta.



Y

SEERCIREIR A RIGIS KL ERIL |

( garg-faavaz qavd )
grmEassiT wEifn
FTUFITIA

qIEEHATERIAH

qroggRrE aisfraiady safafoeaEgda gaaar
quEIq dArfaan—

FrITAgEEFAfaafaaraTeITs  GIEEd (AATIEIRTAATT
wat Famrdfafigeasa: |

SifAgR (g5E ) ATEAE fasa s fammy-
gegraed TR AT fafageada: |

quaTed ( GAT ) TIEIRT  AOSTAAT=A (T e eqrTes
2t garrafafageadal |

sageaTesea SreafaamasfassEe g i faf-
gEawal |

SRRATEIEY grEAqEA gEasTaaen g1 dFamdfaie-
ZEqa@l | FaAY: geaaeal: A 030 TEIH: THIgEAARQ:
JIURIRIE MATEAATHRET afaqareen gfafafaEd: |

qugaTCeET rfearyfaagearar ohl Al fafrge-
a@: ( wrgmfwensfa: )

: afgeferdiarsdl ( @@Far ) dearr g Tgafafe-

geaad: |

qfeRaEIRAEIET ATAITARIFRTAE TR agrafafa-
geaqdE: |

AGIISTEAET FGUASE  qIETATCHT gl Afreama-
fafageaaa: | :

qeafa senfafasemt Tqut geaaamT TrsdaresTd Sad |

sfreamsifrEaaTsa (@IS ) HEAET § 3Wel HEIThHI
2aqmifafgeaaa: ( AEwifeerdfa: ) |

demamtas ( FAFAT ) GEAAL TH AG Ay
( wrg=rfmensia: ) |
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1 Malayalam MS. (Transcript) from the Oriental Institute
of the Kerala University, Trivandrum.

1 Teluga MS. (Transcript) fiom the Government Oriental
Manuscripts Library, Madras.

The microfilms of the two Grantha-manuscripts. K. 6807,6808
from the India Office Library, London, have already been received,
but they are not legible; for, a large portion of these microfilms are
quite indistinct and seems as if besmeared with ink. We are there-
fore, trying to get photostat copies of these manuscripts.

Efforts are also being made to procure an Uriya Manuscript
from the Raghunandan Library, Puri, Urissa, one m anuscript of the
Kashimirian version from Shri Raghunath Library, Jammu, one
Bengali manuscript (microfilm) from the Bangiya Sahitya Parishad,
Calcutta, one Kannad manuscript from the Krishnapur Muth,
Udipi, Mysore state and one Newari manuscript from the Durbar
Library, Kathmandu Library.

In this connection it has to be mentioned that often it takes
an unusually long time to procure a manuscript, and in some cases
even after a continuous correspondence for about two or three years,
we do not receive any satisfactory reply. For instance, we wrote
several letters on January 6, February 19 May 6, 1971 etc., to the
Manuager, Krishnapur Muth, Udipi for the loan of their Kannad
manuscript, No. 296, or its transcript copy on our cost, but no
reply was received from there. Then we wrote again on May
9, 1972, still then there was no reply, Since then the further corres-
pondence is still going on through Prof. Dr. V. Raghavan, Madras,
who is a Member of our Purapa Committee. He wrote to uson
26th May and then on 27th August, 1973 that he had a talk with a
Swamiji of the Muth and that Swamiji informed him that arrange-
ments were being made for its transcription; but since then no reply
has been received from there inspite of our several reminders. But
we urgently require a Kannad manuscript of the Varaha-Purapa
to corroborare the evidence about the extent of the South Indian
version of the Varaha Puranpa furnished by the Grantha and the
Malayalam manuscripts. Similar is the case with the Uriya
and Newari manuscripts. The Bangiya Sahitya Parishad, even
after our long correspondence has neither supplied us the microfilm
of its Bengali manuscript on loan even when the Trust is ready
to bear the cost of the microfilm and to send the amount in advance.
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Feafaafaaraacaes  greafaaaea @ TRl AAGTAH-
fafogeaaa: ( afafafasfa: )

Taee wifaues AgfeReaEad (WA ) gEAEn
uh: yaqfafageaaa: ( sfafafasta: )

zfiegr wfte @A (@S ) FAA@ F §500, §505
genFENga Trafafrgraaa: arEmfEeaad oo @ 1 fameg
FANSETAENNY AW VLIS AqY ATATARIT IAAT | ATET-
figeqde@ar: HEwE: Ay yacT: g | SEARiagd-
Tl TTARAGERTAAT: UFE JeFAfAfUgEIATEd aradsty
ST AT | AEGATIEATATAEIF TGS (HE  FIIHITS-
srqaEe Famar Ay mEfgaato: e agafafe-
FEAAGET qAT ISTAATES  FOUTIASIY TFEH masfafogeaaa-
carErea sy Sae: gAfd | AATARYEAEIATLATZAY F¢AT: THET
Fardifafrgeaaass sreqasfy sacasiEr 799 |

aftqd gwaw 34 fAsegfad aq s g@daE Sl
gaTa faard wafa Fuifaq gaad@mEr ot g avgd avad
g1 AT TAEUARTAN  GFATEYAL A SO | IR
g oA, % wEN, § A% 8w sanfy feArgy wemrhn
ISNATIEAFTONGIASES TAHHT TAETA 8% geqrwen wasfacar
FURIUvREIAEey acfafat: a1 #ey A¥F Wea¥y qAfw
Sfarfr, feeg aq: fracgas @ @saq | gATERIfa: & 9% 9juR
faarg o afud fheg qarfa ST T 99 | FRATIREAIA-
af« frazeaes Sro do WHAAT AGIRTET ATANT TATATE T |
Tlo do UHAT HERAT & WE Q503 AT R ATE §R03
frarfgamadifd gfad aq a7 sgfwese Fafaq enfaar ag
FrateTT: Fa:, wnfuar gfag aq aw geaqaer gfafafrmae
gaeer: Frammon qay | ferg agAea w10 AT T @547 1 A7-
fafrgeqdaa wagraafafigaaed T gTa fguaraTrses
qrzd Feefafigeaaaer qgdl AT aqq | e feaf:
Sfemfafigeaaasr Aarafafrgeaaaes = uftd | FARTATATI-
e gz foraif seag =3 agafaligeadas qagh-
fersfadeaar, aafy gearf: seag sa9q ffwaer argHifee-
yy: gfgamafs @gaq | aAARMEIU JUAURIGE §oE
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for that purpose according to their demand. But no reply has been
received.

Such delays and impediments in procuring important manus-
cripts hamper the progress of work of the critical editions of the
Puranas. Scholars and authorities are requested to render necessary
help and co-operation in this connection.

2. Collection of Varaha Purana Quotations.

Dharmadsstra Nibandhas and a number of old Smrti-tikas
contain a number «f Varzha-Purapa quotations. In addition to
these, some philosophical and devotional works of the Ramanuja
sect of Vaispavism also contain important and even unidentified
Varaha-Purapa quotations which have textual and historical value.
These quotations are being collected. The quotations from the
Kritya Kalpataru. Danasagara, Caturvargacintamani, Krtyaratna-
kara, Smrti-candrika, Nanda-Papdita’s commentary on the Visnu
Smrti, Apararka’s commentarv on the Yajnavalkya-Smrti, Vira-
mitrodaya and Nirnaya-sindhu have already been collected.

3. Subject-concordance of the Varaha-purana.

Like the Vamana and the Kurma Puranas, Varaha Purapa
also contain a number of topics which have their parallels in the
Epics and the Purapas. A number of Puragas, such asthe Vayu,
Brahmanda, Vamana, Kurma, Linga, Bhavigya, etc. have been
consulted for this purpose. The work is in progress.

Puraga Patha and Pravacana.

According to the schedule the following Puranas were recited
in the morning and the discourses on them were given in the evening—

1. From July 1to9, 1973 (Asadha Sukla 1-9) the Mudgala
Purapa wes recited in the temple of Bala Devi, Ratanbagh,
Ramnagar, by Pt. Kamdeva Jha, and discourses on it were given
by Pt. Thakur Prasad Dvivedi. Ramnagar.

9. From Nov. 4 to 10, 1973 (Kartika Sukla 9-15) the Vispu-
dharmottara-Purana was recited in the Padmanabha tem'ple,
Ramnagar, by Pt. Gopal Shastri Dongre, and the discourses on it
were given by Pt. Vishvanatha Shastri Datar. :
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Juaenfy saar: o, foeg aa: feafy sa¥ agrararaAaa
T 549 |

TATge faees sAaan o gUWHAT NSTHATHFRGER T
frafaaer gral asafe | afa ey fgmatewiar =
TAfATE gATT: AT |

. ARRIVOAENZOMAT Hwoad

gRgENafageauey  grEasas  AREwmEAY 9 g
QIUUEAFTANA  A¥I7, FOFAGIIATTAES ARG FIAET
FAFY T AFTAT WEAAY T ATUGIIWET HETIGWT: TATHT
gguar: afeg AT FaT ENfq QIURIRA FYTAsHT OF « uni
TR qrsgHreaATgeesT Yfqgrfawgeear ¥ wgwd a9qd | QT
RUMT gFad FAang aqq | g=aEfd FIseae-aaaiT-
AT AR - Feaearni-cqfa=fasr-areafisagatasqefq -
AFRT-AIURFAATAACFICH (TETHT - AT - opafarg-ae2reg:
ATURIAMEAGIWAT HHA HITH |

3. aUggTrER fawaaway

IAATUAEAT FATAAEAT 9 JIUGIWE fawan zreg-
IIWY AZTAT, THEY Fqevq | garafy Geaarradsars
AT TVSATAARA A G W ARG UWATAIST FA9 | 58 F199
st g=afq |

QIO TS: S A

Frfgvses gafaqairagar aaifAiEsEgray: g
q15: AR F TI97 FIq |

LA -8, R03 ( AWIE gET 2R ) faArgy wm-
TS AIATAGRGRAAFER 1T F1d GITAIET 15 2HTH-
RANAGIEAT  Fa: | GrdgAy  afged  efegerarfatan
ga97 FA9 | |

R TAFT .90, (803 (FfaF a4 ) famsy
AT qerAraaf=y fForaaiargaae ars: St

SFRAGIRAT Fa: | G uafgad sifawaaraaifeasare

TRIEAT Jq99 FAAq |
16
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Vyasa-Utsava.
1. Veda-Parayana.

The S$ukla Yajurveda Sambhita, complete text, was recited
from memory by Pt. Pravina Madhava Diksit in the temple of the
Shivala Palace, Varanasi, from July 9 to 15, 1973 (Asadha Sukla
9-15). The Vedic Vasanta pija was also performed on this occasion
on the 14th July. The thirteen Vedic Papdita recited the eight
Vikrtis (Jata, Danda etc.) of several Vedic Mantras. The Daksina
was given to the reciters on the conclusion of the Vasant-puja and
the Veda-parayana by His Highness. On this occasion some
portions of the $atapatha Brahmagpa were recited by Pt. Ganeshwar
Dravid.

2. Purana Gogthi.

A Purapa gosthi (Purapa-seminar) as a part of the Vyasa—
utsava was arranged on this occasion on the 14th July, 1973 under
the chairman-ship of His Highness, Dr. Vibhuti Narain Singh. The
gosth was attended by a number of Sanskrit scholars, specially
the professors of the three Universities of Varanasi, and of the
Sanga-Veda Vidyalaya, Varanasi. The prominent among the guests
were Pt. Rajeshvar Shastri Dravid, Pt. Baladeva Upadhyaya, Dr.
Vagisha Shastri, Dr. Lallanji Gopal, Dr. Ramakant Tripathi, Dr.
Raghunath Singh, Dr. Raghunath Giri, Shri 5. L. Dar, and others.
After the Mangalacarapa and the Vyasavandana Vyasa-Purpima
issue of the Purapa bulletin was presented to His Highness. The
Varsaéana (a six monthly scholarship of Rs. 600) was given to Pt.
Krishnamurti Srauti who has committed to memory the complete
text of the Samaveda and its Brahmapas. After this the Editor,
.Shri Anand Swarup Gupta read a typed brochure containing the
review of the Purana-work done during this period and some impor-
tant problems of the extent and text-constitution of the Varaha-
Purzpa. This brochure had already been sent to thescholars for
studying the problems. The scholars present had useful discussions
and gave valuable suggestions. His Highness then thanked the
scholars for their participation in the [gosthi. The prasada was
distributed after the conclusion of the gosthi:

Scholars who corresponded with the Purana Deptt.

1. Shri Chandrasckhara Sharma, Adhyaksa, Bharatiya Sams-
keiti Kendra, Manava-Dharma-Mission, Kuruksetra. Inquired
about the works on Kuruksetra mahatmya. (Letter, dated 12.7.1973).
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ST

Q. [FITANR —

foarariaaer  whay  moegae q-1 fafay (gArE
Q=94 9893 ) WUtan: gawagdedfgaran: FHRATIRT qrAYG
afrsasAiraraadEaTagiaaT Faq | oY Jars g IRIRER
TS W | At SaEd:  dfEnaaeagen §T9r ) e
gaeaqsar AAET  gaarfsa: gfeafaar #rEd | afdeqifshi:
Sfemaearat s fapdiat EIEaT $aq | aeRagSaaret
aAvEar o faufrarramlagaaada orshg s Sy I
gear | gfegsFae gftsquizaigfasa aaqasgorEd 915 Fad: |

R. GRIOFNSS—

SATEETITEET (8 gars Re3 fRarg afwaAged-
qRTARIY qANAGE FHIGARAAT AGIAS o fayfaaruaatag
ARNRAATHETAATT QUUACST AT | HEAT Te5d gegafagian
famrga: areneafreafaaraaat aur argactaeaaer faga
gafeqar wrad | Suferafazeg do vSERAEAERE, do AW
ITEATH, To ATNWEATEAT, STo Aeaasy AT, TTo ITATRFT
faa1a, Tte  TgATAfEg, S THo Uelo IL-YYET HIAY | WHT
RO SATEFEATES gt quud afrwen sragiars:
FITTARAT: 3o Fryfaaruaaiagagiaa+: auiaad | SIEEE]
dfzamraean:  weesfd  AgsugiiEfargEaT auiar
( fooleegsru wromifaat gfe: ) SaTH | FACL WEAEEA
oY FIAEEEIIARIENT ORI ARG AgTAU-
e o afvas fed Ay afsan | gag A e
qddg wererd gewarq | faefg s faare: gega:
sifafaq gararafy afy gzt eEls: FTOAR: FHAVTT-
fagger: sawar afaar | Miedy garat gaRfEaay 799 |

qrrfaanta ag dawearafrard fai

9. sfraeEdraT wat—usger:. gy gegfa dex, AW
qafawE, FEAT-Ad  WEWIT  FEAAATEEATaRARAAl
faud gaat fasrfaqan |
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9. Shri N. Sambamurti, Endowments Executive Officer,
Kodamanchili (Andhra Pradesh). Inquired about the availability
of the Sanatsujata-Sarnhita of the Skanda-Purapa. (Letter, dated
21.8.73).

3 Miss Susan Shumsky, Seelisberg, Switzerland. Inquired
about certain details about the physical bodies, environments etc.
of certain Purapic Rsis for depicting these Rgis in her art work.
(Letter, dated, October 19, 1973).

4. Dr. Wendy D. O’ ‘Flaherty, a lecturer in the Ancient
History of South Asia in the School of Oriental and African Studies,
University of London. She procured our Critical Edition of the
Vamana and Kiurma-Puragas for preparing her books on the
Puragic Myths. She desired to send one of her students, Mr. John
Mitchiner to the Puraga Department for studying the Purapic
materials on the Sapta-ysis for about six—-months. (Letter dated 14
November, 1973).

5. Shri K. Sethu Rameshwar Datta, Lecturer in Sanskrit,
Sri Govindaraja Swami College, Tirupati ( Andhra ). He inquired
certain details about the Hayagriva Sahasranama and the Vispu
sahasranama-(Letter, dated, 12.1.1973)

Necessary replies have been sent to them.

Scholars who visited the Purana Department.

1. Shrimati Cornelia D. Church, Georgetown University,
Washingtion, D. C., U.8.A. (July 6, 1973).

9. Shri Tribhuvana Narain Singh, M. P., Former Chief-
Minister, Uttar Pradesh, (11:8.73).

3. Shri John Swole, Fulbright Scholar, University of Cali-
fornia, U.S.A. (29.9.73).
4. Shrimati Lima Marina Vesci, Rome. (21.12.73):

5. Dr. Panikkar, University of California. (21.12.73).
OTHER ACTIVITIES
Study Centre

As resolved in the last meeting of the Kashiraj Trust, steps
have been taken to establish this centre. To give a concrete shape
to the ideas contained in the resolution of the trustees with the kind
help of Sri S.L. Dar and Shri N. N: Banerji, a complete scheme has
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. =l THo greagfa:, sASTSHAE MIHAY, Hreaqfafa
(ATFIRI: ) — T HFIVIT: TRFRYLW AT FAGS T fgarraT
suafeafaus faarfaqar |

3. fre gaa geed, Afqaad, feaesedus—auT agranT
@faagfay sgad auifag  wdwt  ardREEECaes
qfeaafand = faaw siiodadr |

2, TTo FE1aTo ST FATGIET—eA1{TFT, gredoz fEedt At
qrsy ufral, The A® Mfcaed s ARSI @<V, qued
gfafadt—uur Agramr qiufaseaEt fauy caueafaniand
FIAAGRIMET FHGIAER 9 TeadIfaqaenq Hgadr | qur
wEraTTT EEErA AsAfaeE agad aeafufaeas rfndtar-
gregATe gunfawr sfugfafgaadt |

y. =Y Fo YITHTATET—A=ATTF, Hega, =i Miqeas-
Ty e faRafa (=T ) —uw AgwA gAnaggaArAfaey
gor fasvmgarArafaed g fFawg fasrfagad |

g gifaaga 9oy |

qriwfaarr s fagia:

g. Tlo HMfaAT o T, STEATIHFT, SIS ST FfA-
i), aTfanTad, Jo THo To ( §.9.93 ) |

3. AfqEEaEw  fag:, dEqEEE;  SUERAE
aqal gl 7 ( 22.5.0% ) |

5. o1 ST &9 —GAaTEE WAy, sfawiaa afratady

(R&:2.03) |
. =rad rArHITEr 49, A7 (9.43-03) |
y. Mo gl —afamiiaar aftafadr ( R2.23.03 ) |

SATHTATTN
AETGA-RE:

ST TEISFATEeT  safanuedty Tarfaa e arfeq-
SEATATETE AETARAT TATIATd FnfaHueAE  SEqd SEw-
R GEETIRTAT T A FAT | A A
SeATIAEEE FafEeErA: SRANETAAT T oA
st forgFaAaTe 3% AavaEd a9t ot freaaray awsl qgeae
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been drawn up for a course of lectures to be given to the foreign
students who come to India to study Indian culture, The co-
operation of the eminent professors of the Banaras Hindu University
has been solicited and they have consented to associate themselves
with the centre. Itis hoped that by mnext October the first course
will be started.

Rama-Lila

The Rama-lila at Ramnagar, which is being now celebrated
under the auspices of the All India Kashiraj Trust has acquired a
unique international importance of cultural value. Scholars and other
distinguished persons, both Indian and foreign, who come to Vara-
nasi during this period, also make it a point to visit this important
religious and cultural entertainment.

The Ramalila was celebrated from Sept. 11 to Oct. 10. Some
scholars of the Purapa Department were also deputed for supervising
the distribution of foodration to the Sadhus who throng here on
this occasion to visit the Ramalila with a religious and devotional
point of view. The programme was also broadcast by the authorities
of the local Radio Station of the All-India Radio.

ACTIVITIES OF THE SISTER TRUSTS
Maharaja Udit Narain Singh Manasa Prachara Nidhi.

In order to propagate the Tulasi-literature, specially the
Ramacarita manasa, and to preserve the cultural heritage of India
through the Ramalila, His Highness Maharaja Dr. Vibhuti Narain
Singh established this Trust in March 1970. Its aims and objects are
given in Purana, XV. 1., p. 156.

Under the auspices of this Trust an inter school Tulasi Sahitya
competition was organised on 7th and 8th August 1973 in which the
students of the local schools from 8 to 12 classes participated.
An antyaksari from the Tulasi literature—Manasa, Kavitavali
etc. was held, and the winners were given prizes. Verses from
Tulasi literature learnt by heart were also recited by the students
of the Vidya Mandir Pathsala and other local schools.

On the Tulasi Jayanti day there were many learned
speeches on the importance of Tulasidasa and his literature.
Sant Shrikanta Sharan of Ayodhya, the scholar of the Tulasi
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g fafwar a9y wferq s wifnfergfrafaemeas
SqreqTTEAT gga: WifEd o § agmTaREY Eueatq
SEREe: | FATAE ATATAATAET: TETHA: S AiFsaffa |

TRA]

HATTET AV G aaaea s rasaTEes e
qEEY | QN ST A aagsIaIs R TUSEAHETd
qreafs | wfmsgey ¥ dWar axfasns fagrar  fafser
iy arauEEETEgta 3 gaf Aggaqat aifast giesfast
5 ehrerrafy quafa | wfeRes ¢ fageaz Qauy feArgHTeE
9o TATAT L8u3 ATy FIEIAT TFATAT GIAT | FAT THAAT
aifFgseaT WRAT F ESEANIEL WY CIEEIERRUETRE
GATREAW  FATATA quafaammenfy Faq fgia: g
[T | GRS TR earfamdearald AT WAATATA!
faa<e TTfRaAEIa |

sgafatatat srafaETg
AZIR sfzaarcantagamasarfafe:

geairagaalfgasd faRmar  HATGHIAgET g
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literature, who has written tikas on all the wosks of Tulasidasa,
was felicitated and honoured by His Highness on behalf of the
Trust. On this occasion Prof. K. P. Singh, Prof. R. K. Tripathi,
Prof. V. Rai of B.H.U. Pt. Gangadhar Mishra and Sii
Chandradhar Prasad Singh were present. Under this Trust, on the
pattern of Ramnagar Tulasi competetion, the Programe was also
celebrated in Maharaja Balwant Singh Degree College Gangapur in
the presence of His Highness. In this competetion students from
nearby degree and Inter Colleges participated. Some distinguished
Professors of B.H.U. and Kashi Vidyapith were also present. The
students of Vidya Mandir Pathashala headed by Mharaj Kumar
were also participants. The preses were distributed to winncrs.

Maharaja Prabhu Narain Singh Physical Culture Trust.

This Trust was created in March 1971 by His Highness Dr.
Vibhuti Narain Singh for improving the health of the Youngmen of
our country through games and other physical sports, Its aim and

objects are also mentioned in the Purapa, XV. 1., p. 158.

Under the auspices of this Trust an inter-school Physical
Culture competition comprising of various kinds of sports was
organised on the 29 th and 30 the November, 1973. Of the Physical
exercise the mallkham was a speciality, demonstrated by the
students of the Kashi Vyayamashala an institution of some 50 years
old. The student-brahmacarins including Maharajkumar Anant-
Narain Singh, of the Vidya Mandir Pathshala gave very interesting
military demonstration. On this occasion Sri Karan Singh, Head of
the sports B. H. U., Major S. L. Dar, Secretary-Director of this
Trust, Sri B. L. Tripathi and many other distinguished persons
were present.

Maharaja Banaras Vidya Mandir Trust.
Under the auspices of this Trust the following functions were
held from 29 Nov. to 2nd Dec. 1973.
1. Vedic Balaka Vasanta Paja.

On the 30th November Sixteen Vedic students under 15 years
of age from Varanasi orally recited the Vedic Mantras in the Devy
temple of the Ramnagar Fort in the morning with due ceremonial
rites according to the prescribed rules of the Sastras. Daksina was
given to them.,



Fan. 1974] ACTIVITIES OF, THE ALL-INDIA KASHIRAJ TRUST 129

qRERTE: HivARRd 7 ggoq | Afad sws gt
o Fo o 187, HTo Ao Fo fATET FAT Mo Ao T 7T I
do rgrafivs, AragaTyaraTIvATiag sy s Afa gafexar
TTET |

e FITEE GEATTEIN AHATR gawar: gass i
qram: gfaugay] TEIET  wgraaaaiag werfaerad
gadrafzemfantar ey adg | gt giafy @@
faerterari = ST aftafaar ayg: | AEREFATEAETEATEl
farafawes grar oft aftafaar gra ) AfaT #FE’ wfw-
fergfaframaaes wifaardiser 9 aga:  fagia: Sfed
g | fastfagraer JRERTI: 9391 |

wgre qgarEuiag (wfass feaT am

Jeq FTGET TANAT gAvatg: wrfgadd: sro fayfa-
qraoIfaE HEYEA: W g]0¢ AT MSATETAT HAATQ RFATAT-
ATt AR FERRE Al ardfRaAaEn fewme aar |
weq eqraediRerAr dfaea: afeaa: ‘g afEn (W )
Q%S J53 J&T: |

e sqreed qeargay Aty fraraamt g fafae-
A=At afAar 3830 AgTAT {Qey fRATFAT: HIAT ST |
A ATATEANY AR AT ATATAT g AAEEH-
framar: Yaud FfAeeTquATE | NRTASAITAAET 9SHE-
giqs” erfrar wrEg | wgRe g faamafal qewE
HIATFAT greameaafagage: st afvwtwaE
JaRARAT AR RAE ) FsrEAray fAugern Renn
gar: | witwmaay fegfrafmmaen fistewn: Aiwufag:,
geq FEer gtaa: Aax faadsAarEeagiad;, A Ggae
frarfaRgtan: w7y = i farser star gafesar #Eq )

wErOSaATE EA A
[T FATHET GRXATW & ATFAT (R03 T R fE@waT ey
araq senfafaeerfy st goarfa—

9. afeFaEFa@AGAI—30 AIFFAT  QR193 fearg -
FTA UAATLGAEN IAAFGR ATAWET FATSALAAHAT TS~
§famarermnareAtafEaTgen aTBAFAT | I¥A1 IfAqn: gI90




130 gUqE—PURANA [Vol. X¥VI, No, I

2. Kirtana.
In the evening of the same dav a Kirtana (recitation and
singing of God’s names) was held, Prasada was distributed after the
Kirtana.

3. Painting Compet ition.

A painting competition was held under the supervision of Shri
Amar Nath Singh of B. H. U. on December 1, in which the students
of the Primary and Middle classes of the local schools took part.
The paintings were judged by the Judges from B. H. U. and prizes
were given to the participants.

4. Bala-§astrirtha

Under the auspices of this Trust; a Bala-fastrartha on Nyaya
was organised on the 2nd December, under the supervision of
Panditaraja Shri Rajeshwar Shastzi Dravid. The children ofthe
Vidya Mandir Pathasala of the Fort including the Maharajkumar
took part in this Sastrartha. Prizes were given to the Participants.

Kashinaresh Maharani Dharmakarya Nidhi
Bala-mela.

A Bala-mela including the Baby show was arranged by the
Trust on the Ist December 1973 at noon. The sweets were distributed
to the children of the local schools and colleges aud also to the other
children of Ramanazar and neighbouring villages. The number of
the children who were given sweets was about 3000.

The clothes were also distributed to the poor children of
Ramnagar and other villages under the age of 5 years. The number
of the children who received clothes was about 1500.

Maharaja Kashiraj Dharmakarya Nidhi.

_This Trust gives various Medals and Prizes to the Students who
secure highest position in Sanskrit Examinations in B.H.U., Sanskrit
University and Govt. Dsgree Cbhllege Gyanpur. This Trust also
gives donations to All-India Kashiraj Trust, Vishwa Hindu Dharma
Sammelan, Girvana-vagvardhini Sabha and various othcr Religious
and cultural institutions. Besides these the Trust is running three
educational institutions for the propagation of ancient as well as
modern education.

1. Teaching of the Yajurveda.

This Trust wants to revive the tradition of Vedic learning. At
present, arrangements have been made to revive the tradition of
Satapatha Brahmapa for which regular training is being given.
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2. Mahkhrani Ram Ratnakunwari Sanskrit Pathasala.

This Pathasala was established by late Her Highness Maharani
Ramaratna Kunvari in 1923 A. D. to impart education of ancient
Indian Sastras. Since then the Pathasala is continuously giving
education up to the standard of Uttara Madhyama classes of Vara-
nasi Sanskrit University. The Result of this Pathasals is a always
good.

3. Maharaja Balwant Singh Degree College.

The College was established in July 1972 at Gangapur, the
birth place of late Maharaja B Iwant Singh. At present the number
of Students in this College is above one hundred and the number of
teaching staff including the Principal is ten. The college is preparing
students for B. A. Examination of the Gorakhpur University. The
College will shortly start courses in Education and Law also.
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XIV. Vamana

The Vamana has 10,000 verses according to the Vayu, Matsya,
Agni, Bhagavata, Devibhagavata, Brahmavaivaria and Naradiya
Puranas.! According to Jwalaprasad Misra the Viamana contains
10,700 verses and 11,000 verses according to the Maisya and
Bhagavata Puranas respectively.? But actually the Matsya Venka-
tedvara edition (53.44-45) and the Bhigavata Gita Press edition
(XII. 13.4-9) state that the Vamana has 10,000 verses. But the
Venkatelvara edition contains only 5,815 verses’. According to
the Matsya and Skanda the Vamana is narrated by Brahma and
is related to the Karma Kalpa. The Kiurma and Garuda Puranas
mention it among the Upapuranas®*. The text, according to
Narada, is divided into two parts and is related to Karma Kalpa.
It is said to have been narrated by Pulastya to Narada, Narada
to Vyasa, Vyasa to Romaharsana and Romaharsapa to the
Brahmanpas residing in Naimisa, The second part of the Vamana,
according to Narada, is called Brhad Vamana and has four Saihitas of
1,000 verses each, viz , Makesvari, Bhagavati, Saurt and Ganesvari®.
Though the contents of the first part of the Vamana as described in
the Naradiya agree generally with the contents of the printed text,
the second part of the Vamana is not available. Baldeva Upadhyaya
has shown that the Devanagari manuscript of the Vamana comes
upto 94 chapters when the chapters 83 and 84 are combined
together ; the Telugu manuscript contains only 89 chapters ; the
manuscript written in the $arada script has 85 chapters and the
two manuscripts received from Adyar and Srngeri have only 67
chapters. Furthermore, the printed Verkatesvara edition contains
95 chapters. Under these circumstances, Baldeva Upadhyaya
states that the printed text as well as the manuscripts of the
Vamana cannot reach up to 10,000 verses as described in the
Naradipa®. These points show that Narada’s description of the
Vamana is not based upon the extant Vamana.

1. HD, V.2 p. 832; Purapa, VII 2.p. 349; PD, p. 51;
PV, p. 76; M- A study, p. 172; N, L. 105,

S Bl S bles

3. Purana, VII. 2. p. 349.

4. M, 53. 44-45; SK, VII. 1.2.63-63; K, I. 1.19; G, I.
227.19; Some aspects of Vamana Purana by B. H. Kapadia,
Purana, VII. 1. pp* 170-182; PR, pp. 76-77.

5.5 Ny I 105:° PR, p. 192,

6. PV, pp. 560-562; PD, pp. 373-374.

8
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XV. Kurma

According to the Bhagavata, Brahmavaivarta and Devibhagavata
the Kirma contains 17,000 verses, but according to the Vayu and
Maisya 18,000 and according to the Agni 8,000 verses. However,
the Venkatedvara edition contains only 5,925 verses'. According
to the Naradiya the Karma has four samhitas. viz., Brahmt, Bhaga-
vats, Saurt and Vaisnavi, with six, four, two and five thousand
verses respectively, i. e, 17,000 verses in all®. The Bhagavatt
Sarhita is divided into four padas treating of the duties of the
Brahmanas, Ksatriyas, Vaidyas, $tdras and the mixed castes.®
The Matsya describes Karma as one in which Janardana in the
form of a Kiurma (tortoise) explains to the sages the glories of
duty, wealth, pleasure and liberation through the story of
Indradyumna, in relation to the Laksmi Kalpa. The Agni and
Naradiya also state that the Karma was narrated by Karma through
the story of Indradyumna.* According to the Kurma itself the
entire text consisted of four Sarnhitas, viz., Brahmi, Bhagavati,
Sauri and Vaisnavi respectively, but the present text deals with
only the Brakmi Sawhita with 6,000 verses as its extent. Though
the account of the Brahmi Samhita as given by the Naradiya is in
general agreement with that of the present text, it speaks nothing
about the other Sanhitas®. So, the difference in the extent and
contents of the K#irma shows that the extant Karma does not agree
with that described by Narada.

XVI1. Matsya

The Matsya treats of seven kalpas. It extends to 15,000
verses according to the Vayu, Matsya, Bhagavata, Devibhagavata
and the Naradipa, 13,000 according to the Agni and 18,000
according to the Brabmavaivarta®. Hazra has shown that accord-
ing to the Devibhagavata the Matsya has 44,000 verses. Anand

I ——————

1. PD, p.51; HD, V. 2. p. 832; M—A study, p. 172; BV,
p. 76; Purapa, VII. 2, p. 349.

9. N, I. 106,

3. DCSM, p. CxIi.

4. M, 53. 46-47; Ag, 272. 19; N, 1. 106. 1-2; PR, p. 59.

5. K, I.1. 21-23;N,I.106. 1-21; PR, pp. 57-58; PV,
pp. 158-159.

6. HD,V.2. p.832;N, I 107; M—A study, p. 172; PD,

p.- 51; PV, p. 76; Purapa, VII. 2. p. 349.
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Swarup Gupta says that the Mafsya contains 13,003 verses accord-
ing to the Adgni. Jwalaprasad Misra states that it has 19,000
verses according to the Bhagavata and 18,000 verses according to
the Devibhagavata.® However, actually according to the Bhagavata
Gita Press edition (XIIL. 13. 4-9) and the Devibhagavata Verkate-
$vara edition (I. 3, 2-12) the Mastya contains only 14,000 verses
and according to the Agni Venkate§vara edition (272) 13,000
verses. The Anandalrama edition contains 14,062 verses?. It is
stated to be an interlocution between Matsya and Manu. = The
description of the Matsya given by the Naradiya agrees generally
with the text in the Anandaframa edition. Noticing the diffe-
rence in extent in the printed AMatsya text and in the statement
of the Devibhagavata Jwalaprasad Misra thinks that the present
text has lost some portion which were in the Adi Matsya the
ancient text of the Mafspa®. Under these circumstances we
cannot definitely say that Narada used the extant Maisya for his
description,

XVIL. Garuda

This Purana is stated to have been narrated by Bhagavan
Visgu to Garuda. It extends to 19,000 verses according to the
Naradiya, Bhagavata, Brahmavaivarta and Devibhagavata, 18,000
according to the Vayu and Matspa and 8,000 according to the
Agni. Tts Veakatelvara edition has only 8,738 verses, Kane!
has shown that according to Vayu Garuda contains 18,000 verses.®
But actually Vayu Anandadrama edition (104.3-11) states that
Garuda bhas 19,000 verses Agrawala and Baldeva Upadhyaya
mention that Garuda contains 19,000 verses according to Matsya®
but Matsya Venkatedvara edition (53.53) actually says that Garuda
contains only 18,000 verses. The Naradiya states that this Purana
treats matters relating to Tarksya Kalpcﬂ. The Matsya, Agni and
Skanda say that Garuda is declared by Krspa (Visgu according to

1. SUP, II. p. 286. n. 655: Purapa, VII. 2.p. 349; PD,
P Ls

Purana, VII. 2. p. 349,

DCSM, and Cxii; PD, pp. 388-389.

N, I. 108; PD, p. 51; HD, V. 2. p. 832 Purana, VII. 2. p.
349; PV, p. 76; M—A study, p. 172.

HD, V. 2. p. 832,

M-A study, p. 172; PV, p. 76.

N, I. 108.2; DCGSM, p. Cxli, °

o HoTR R i
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Agni) in connection with the origin of Garuda Kalpa. In the extant
Garuda, though Vispu is the narrator, there is no mention of the
Garuda Kalpa or of the origin of Garuda from the cosmic egg.
The account of the Garuda given in the Naradiya tallies with the
present text', in general, but the difference in extent and the
matters mentioned above show that the Naradiya descritpion of
the Gauda is not based upon the extan Garuda.

XVIII. Brahmanda

It has 12,000 verses according to the Vayu, Matsya and
Skanda Puranas, 12,100 accorning to the Devibhugavata and 12,000
according to the Agni, Bhagavata, Naradiya and Brahmavaivarta
Puranas. But the Vennkatesvara edition contains 14,268 verses’.
This Brahmanda is divided into four padas viz., Prakriya and Anu-
saiiga forming the Parvabhaga (first part), upodghata forming the
madhyama (middle) and Upasamhara forming the Ulttarabhiga (later
part) of the text. The work deals with matters relating to Ady
kalpa and was recited by Brhma to Vasistha, Vasistha to Paradara,
Parafara to Jatukarniya, Jatukarpiya to Vayu and Vayu to Vyasa.
Hence this Brahmanda is also called Vayu. The text generally agrees
with the Vayu published by Raja Rajendralala Mitra in the Bib.
Ind. series®. According to Pargiter, these two Puranas, i.e , Vayu
and Brahmanda, were not originally separate. The cause of sepa-
ration may be sectarian, for the Brakmanda contains a few chapters
which smack of Vaispavism?. Of course, scholars like Wilson,
Riaja Rajendraléla Mitra and Bhandarkar already raised doubts
about the existence of an original ancient Brahmanda different
from the available text of the Brahmunda®. All these points show
that the Naadiya description of the Brahmanda may not be based
on the extant Brahmanda text.

iv. Vedangas (the Limbs of the Vedas)

Knowledge, according to the Upanisada, is of two kinds,
higher and lower. The higher concerns itself with the knowledge
e

1. M. 53.52; Ag, 272.21b-223; SK, VIL. 1.2.72; PR, p. 142;
PD, p. 398.

9. HD, V. 2.p. 832, M-A study, p. 172; PD, p. 51; Purana,
VIL. 2. pp. 349, 351; PV, p. 76; N, I. 109.

3. DCSM, p. Cxlli. .

4. AIHT,pp. 23. 77; PR, pp- 1i7=18:

5, PD, p. 40l
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of Brahman, whereas the lower consists of four Vedas, S’ikga
(phonetics), Kalpa (ritual), Vyakarana (grammar), Nirukta (etymo-
logy), Chandas (metrics and Jyotisa (astronomy and astrology).!
The study of these six subjects helped in understanding of the
Vedas. Thus Siksa and Chandas helped in reading and recitation
of the Vedas. Vyakarana and Nirukta were useful for their under-
standing, and Jyotisa and Kalpa for practising the knowledge
gained by them. The Vedangas seem to have originated from
the Brahmanas and the Aranyakas, where, along with the expla-
nation of the sacrificial ritual, matters bearing on the other five
angas (limbs) are also discussed. “In course of time, however,
these subjects were treated more and more systematically, and
separated special schools, though still within the Vedic fold
arose for each of the six supplementary sciences of the Veda’3.
These special texts are in the Suira style.

Siksa in the Narada Purana

Siksa deals with instructions for the correct pronunciation
and accentuation of the Sambhitas of the Vedas.

Narada describes Siksa in detail laying down rules for the
chanting of Vedic and classical Sanskrit with correct intonations
and pronunciation. He also explains the art of music and singing
and other cognate sciences®. His description of Siksa may be
summed up as given below :

According to Narada, the S'Sikga is ‘Rk-yajus-sama-laksana’
of dvijatis, i. e., the directive to the twice-born regarding the
study of the proper chanting of three Vedas, viz,, Rk, Yajus and
Sama®.

The Svara is of prime importance in the Vedic studies. In
the Rk, Gathas and Samamaniras the arrangement of the three kinds
of Svarantaras, viz., Arcika (related to Rgveda), Gathika (related
to Gathas) and Samika (related to Sama) is one, two and three
respectively. Narada says that the mantras chanted with proper

1. MU, L 5: HLL, I. p. 268.
9. HSL, p. 31.

3. HLL, I p. 268.

4 HIL, L. pp. 282-284.

5. DCSM, p. lxxxiii: N, L. 50.
6. N.I. 50-30.
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intonations alone will be benefical, otherwise, they will destroy
even the performer of the yajiia (sacrifice) asin the case of the
wrong-intonation of Indrasatru.!

In the Vanmaya (language) there are three original places
for pronunciation, viz., uras (chest), kantha (throat) and Siras
(head) and they are known as Savanas. The svaras, nica (low)
madhya (mediocre) and ucca (high), are produced from uwras,
kantha and Siras respectively. The Saptasvaras (seven notes
prevalent in the SAmaveda) are also produced from these three
places. The first Svara, i. e, Arcika is used in reciting Katha,
Kalapa, Taittira and Ahvarakas as well as Rgoeda and Samaveda.
The Rgveda may be chanted through the second and third, i. e.,
Gathika and Samika also®.

The Parthiva (worldly) svara is classified as ucca, madhyama
and sanghata. In the Saptasvaras, the third, first and krusta,
i. e., the sixth, are used by Ahkarakas, the four svaras from the
second to the fifth by Taittiriyas, all the seven svaras by
Samavedins, the second and the first svaras by Tandins, Bhallavins,
Satapathas and Vajasaneyins?, The Arcika svaras are divided
into three as udatta, anudatta and svaritas®.

The ‘Svaramandala’ comprises 7 svaras, 3 gramas (gamut),
21 marchanas (melody) and 49 tanas (protracted tunes). The
seven svaras are: Sadja, Rsabha, Gandhara, Medhyama, Paficama,
Dhaivata and Nisada®. The colour of the svarasis described,
respectively, as that of alotus leaf, parrot, gold, kunda flower,
dark, yellow and variegated. The svaras, Paficama, Madhyama
and Sadja are presided over by the Brahmanas Rsabha and
Dhaivata by the Ksatriyas, the first and the second halves of
Gandhara and Nisada by the Sudras respectively®.  All the
creatures, movable and immovable, are sustained by the notes
used in Saman recital : dharyante samikaih svaraih—the gods by
Krugta svaras, humans by the first, animals by the second
gandharvas and apsaras by the third, pitrs and birds by the fourth,

1.. N, I 50.15-19,
2. N, L. 50.20-23.
3 N.I.50. 23-26.
4. N, I.50. 12i.

5. N, 1I.50.30-32,
6. N, I.50.46.50.
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pisacas, asuras and raksasas by the fifth (Mauda), and the movable
and the immovable world by the Atisvara®. These svaras are said
to have originated respectively from kaptha(Sa), izasri (R7), nasika
(nose) (Ga), uras (Ma) uras and $iras, and kantha (Pa), lalata (fore-
head) (Dha) and (Ni) from all the above conjointly.? It is said
that these svaras are first sung by Agni, Brahma, Soma, Visgu,
Narada, and Tumburu  respectively.” Again, Narada
explains that the sound of Maytira (peacock) is Sadja, that of Go
(cow) is Rsabha, that of Aja (goat), etc.,is Gandhara, that of
Kraufica (heron) is Madhyama, that of Vasanta-Kokila (spring-
cuckoo) is Paficama, that of Asva (horse) is Dhaivata, and that of
Kufijara (elephant) is Nisada‘. The Sadja svara pleases the gods,
Rsabha rsis, Gandhara pitrs, Madhyama gandharvas, Paficama
gods, pitrs and. rsis, Nisada yaksas and Dhaivata all the bhitas
(living beings)®.

The three Gramas are Sadja, Madhyama and Gzandhara
produced of Bhurloka (terrestrial globe). Bhuvarloka (ether),

and Svarga (heaven) and Abhra (atmosphere) respectively, By
the distinctive position of svaras the grameragas originated.®

The seven murchanas of gods are Nadi, Vidala, Sumukhi,
Citra, Citravati, Mukha and Bala; those of pitrs are Apyayani,
Viévabhrta, Candra, Hemz, Kapardini, Maitri and Barhati and
those of rsis are Uttara-Mandra is Sadja, Abhiruhata (Abhi-
rudgata) in Rsabha, Advakranta in Giéndhara, Sauvira in
Madhyama, Hrsika in Paficama, Uttara in Dhaivata and Rajani
in Nisada svara. Gandharvas use the seven murchanas of gods,
Yaksas those of pitrs and the humans those of rsis.”

While describing music, Narada says that the term
‘Gandharva’ denotes the singing of songs together with playing on
the musical instruments, for, here the letter ‘ga’ means geya (a

=z

. 50. 106-109.
. 50. 63-64.
. 50. 71-73.
. 56. 61-62.
. 50. 41-43.
. 50. 32-34.
. 50. 35-41.

-

-

-
L B = T Y

-

NG R w
L |

i 22



64 NARADA PURANA—A STUDY

song, singing) ‘dha’ means Karupravadana (proper playing of an
artist) and ‘va’ means vadya (musical instrument).

Narada enumerates the ten gunas (qualities) of gana (song)
as rakta, parna, alankrta, prasanna, vyakta, vikrusta, {leksna,
sama, sukumara and madhura and explains them.? The 14 Giti-
dosas (defects of songs: have been named as fankita, bhisana,
bhiti, udyusta, anunasika, kakasvara, miurdhagata, sthanavivarjita,
visvara, virasa, viflista, visamahata, vyakula and talahina. It is
said that the acaryas (preceptors) like some (even), scholars
padacheda (districhenunciation of words), ladies madhura (sweet)
and other people vikrusta (with pitch).®

Regarding the musical instraments, Narada gives explana-

tion about Vina and Venu.

Vipa (lute) is classified as Daravi (wooden) and ‘Gatravipa’
(corporeal lute i e. human voice). The use of ‘Gatravipd’ is
mentioned in the singing of Samagana. Then the description of
Samoccarapa (recital of Samaveda) also is given in detail.*

While explaining Venu, Narada mentions that the first svara
of Saman is considered as the Madhyama svara on the Venu; and
similarly, the second, third, fourth, fifth, sixth and seventh svaras
of Saman are the Gandhara, Rsabha, Sadja, Dhaivata, Nisada
and Paficama svaras on the Venu.®

Then Narada gives some explanation regarding the Chandas
(metre) also. He says that the Chandas Arya is composed of four
Padas, regulated by 12, 18, 12 and 15 watras (Syllabic instants),
and the contrary of this metre is known as Vipula.! Though
Narada states that the time taken for a wink of the eyes is called
matra, he also adds that according to some people it is the time
taken by the flash of lightning or the time taken in pronouncing
the letters (r, va, ta or ra).”

N, L. 50. 58.

N, L. 50. 43-44.
N, 1. 50. 44-46,

N, 1. 50. 79f.

N, I. 50. 59-60.
N, I. 50. 199-200.
N, 1. 50. 166.
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THE FIVE CHARACTERISTICS OF THE NARADA PURANA 65

There are three hetus (sources) for knowing the Chandas
and they are Chandomzna, Vrtta and Padasthana; but the Vedic
Recas are svacchanda (self dependent) Vritas (metres).!

After these explanations, Nzrada states that people like he
himself, Tumburu, Vasigstha, Viévavasu and Gandharvas are
incapable of knowing the correct laksapas (characteristics) of
Sikga due to the minute position of svaras.?

For a successful study, Narada suggests some rules and a
systematic life to be observed in general.

A person should study Vedas in the early hours of the day
meditating upon Brahman during the period between the equinox
in autumn and spring. After chanting the first seven mantras in
Mandra svara, he may continue chanting of mantras according
to his desire. During the periodg of Vedic studies he should eat
Triphala (the three myrobalans) powder mixed with salt for
attaining digestive power, wisdom and clear pronunciation. He
should inhale smoke and eat honey also. For securing a clear
and sweet voice he should use, for charming the teeth, the siick of
Amra (mango), Palasa (Butea frondos:), Bilva (wood-apple),
Apamarga (Achyranthes aspera), Sirisa (Mimosa Sirisa), Khadira
(Acacia catechu), Kadamba (Anthocephalus cadamba), Karavira
(Nerium odorum) or Karafija (Pongamia glabra). A good instru-
ctor, clear voice, concentration, self-control, good lips, good
teeth, slow and steady approach, etc., are the essentials for Vedic
studies.?

The Agni Purana describes Siks_ﬁ in 22 verses, giving summary
of the Paniniya ,§ikg(‘1 and the verses are, more or less, verbatim
from Papini. But Narada’s approach on this topic appears com-
pletely different. For example, Narada gives rules for the pronun-
ciation of not only Vedic Sanskrit but also for classical Sanskrit.
Furthermore, he explains the art of music and singing and other

cognate sciences.*

1 N IELE 0] 1892

DN, T 5206,

3. N, L 50. 207 .

4. Ag. Ch, 336; Ag-A study, pp. 135-138; DGSM, pp.
Ixxiii, cxxviii.
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‘Kalpa’ in the Narada Puriga is not used in the sense of
$rauta or Grhya rites. Narada says that the Kalpa is divided
into five, viz., Veda, Sambhita, Angirasa, $anti and Naksatra
Kalpas. The Veda Kalpa describes Rgadividhdna (the perfor-
mance of certain rites by reciting verses of the Rgveda,); Sarmhita
Kalpa, the deities, the chandas and the rsis of mantras; Angirass
Kalpa, the six karmas related to witcheraft; Santi Kalpa, rites-
toward off the evil for the three kinds of Utpatas or natural
calamities, viz., divya (celestial), bhauma (terrestriél) and antariksa
(atmospheric) and suitable Santis (expiatory rites) for these and
the Naksatra Kalpa relates to the stars. These are described in
detail in other Sakhas also.?

Narada describes the Grhya Kalpa contained in the Naksatra
Kalpa. Here he says that as the Oukara and Sabda (voice)
arose from Brahma’s throat, ®hey are considered to be very
auspicious. Further, he mentions .he importance of the purifi-
cation of the earth, which is filled with the Medas (marrow) of
the demons, Madhu and Kaitabha by sprinkling water mized
with cowdung, the cleansing of Vedi, placing of fire upon the
Vedi and by the proper arrangement of the sacrificial utensils
and other articles. Thereafter there is a description regarding
Ganeéa worship, Grahaéanti (propitiation of planets by sacrifices)
and Pitr Kalpa, viz., the performance of Sraddha,® etc.

Here in the Kalpa Sastra, Narada does not speak of the Srauta,
Grhya and Dharma-Sutras, but he deals with the Naksatra Kalpa,
Vede Kalpa, Sarmhita Kalpa, Angirasa Kalpa and Santi Kalpa
for every Sakha of every Veda, whereas those five Kalpas are
attributed by the ancients to the carapavytuhasof the Atharva-
veda. ' The conception of all the Vedas having all the five Kalpas
owes its origin, according to H. P. Shastri, to the revival of
Vaidika studies, probably under the influence of Kumarila in the
early 8th century A. D.*

1. HIL, L p. 275.
2. N, I 51.1-8.

3. Cf Gapela Worship and Sraddha, infra. o
and 371-381. N, I. 51. 9 ff. infra. pp. 216-219

4. DCSM, V. p. Ixxxiv.
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(c) Vyakarana

The science of grammar, too, originated in connection with
the Veda-exegesis, for, certain isolated grammatical terms are
found even in the Arapyakas.® The earliest available text on
grammar is the Astadhyayi, the old Vedanga works on grammar
being lost to us.

Vyskarana in the Narada Puripa

Narada says that Vyakarapa is the mukha (face) of the
Veda? and deals with the following topics under grammar :
(i) the seven sub-vibhaktis (case-endings), (ii) Declension of
words in pulliiga (masculine gender), strilinga (feminine) and
napurnsakalinga (neuter), (iii) karaka (case), (iv) sarmhita
(euphonic combination), (v) taddhita (nominal derivations).
(vi) samasa (compound) and (vii) tinvibhakti (verbal. termi-
nations). :
(i) The seven sub-vibhaktis from Prathama to Saptami are then given®
(1) The Declension

In the beginning the declension of the word Rama is given
fully in a verse praising Lord Rama. The declension of other
words of Ajanta (ending in a vowel) and Halanta (ending in a
consonant) also are mentioned. The Trilinga (used in all the
three genders) words such as Sukta, Kilalapa and the Stci and the
seven Sarvanamas (pronouns) Sarva, Viéva, Ubhaya, etc., also
are enumerated.* :
(iit) Karaka

A Pratipadika is that which, while givinga meaning, is not
aroot and not an affix or suffix, Prathama Vibhakti (nomi-
native case) is added to a Pratipadika to indicate its gender,
number, etc.; in Sambodhana (in exclaiming or addressing), to
Karma (object) in passive voice and Karta (subject) in active
voice. Dvitiya vibhakti (accusative is used with a word in
Karma, Trtiya (instrumental case) in Karaga, Caturthi (dative

HIL, I, p. 289.
N, I 52. 1.

N, I. 52. 2-8.
N. 1. 52. 34-51,
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case) in Sampradana, Paficami (ablative case) in Apadana,
Sasthi (possessive case) in Sambandha and Saptami (locative case)
in Adhikarpa or Adhara. Besides, Dvitiya is used with the words
antard, antarena, etc. Again, Dvitiya is added with Karmaprava-
caniyas (particles) words, viz., pari, anu, prati, etc. Dvitiya and
Caturthi are used in gatikarma (object of a root, meaning move-
ment) and in cesta (action), The aprapi (lifeless) Karma, if it is
used with the Verb ‘man’, will be in Dvitiya or Caturthi, when
its meaning shows dishonour. Trtiya is added to words saha, etc.,
and to an adjective qualifying a defective limb. Caturthi is used
with words nama, svasti, svadha, svaha, etc. Paficami is added
to a word when the verb indicates a sense of fear or protection;
and to the words, pari, apa, ai, etc.; Sasthi or Saptami vibhaktis
are added to the words svami, iévara, adhipati, saksi, dayada and
sitaka and in the meaning of nirdharapa (decision), Sasti is added
to the object in smrtyartha (in a meaning of remembrance),
to the verb karoti in the case of pratiyatnaka or in himsa
(violence). Sasthi is used in hetuprayogaka (in using the word
‘hetu’ in hetvartha also). In Kala and Bhava, i. e., when an action
is being done another action also is taking place, Saptami is
used.?

(iv) Samhita

As examples of Sarnhitd (eombination), the words danda-
grar, dadhidarh, madhudakarm, etc., are given.?
(v) Taddhita

In this section words like Pandava, Sraidhara and Gargya
are enumerated as examples.®
(vi) Samasa

There are illustrations of the following Samasas with
examples :
(1) Avyayibhava (Adverbial compo unds) —Adhistri, Yathasakti;

(2) Tatpurusa (Determinative compounds) —Ramaférita  Dhan-
yartha, Yapadaru, Vyaghrabhi;

1

1. N,I. 52.2-17.
2. N, I. 52.25-34.

3. N, 1. 52.52-72.
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(3) Dvigu (Numeral appositional compounds) —Pafiéagavarn, Dada-
grami, Triphala;
(4) Karmadharaya (Appositional compounds)—Nilotpalar, Maha-
sasthi;
(5) Naii-Tatpurusa (Negative Tatpurusa) —Abrahmana;
(6) Upapada Tatpurusa (Upapada compound)—Kumbhakara;

(7) Bahuvrihi (Attributive compounds) —Praptodako gramah;
Paficagu, Ruapavatbharya, Madhyahna,
Sasuta;

(8) Dvandva (Copulative compounds) —Ramakrspau,!

(vii) Tizn-vibhaktis
Parasmaipada and Atmanepada terminations for two present
tense are then given.

The senses in which the ten Lakaras are used are then given,

Lat is used in Vartamana (present tense). Lan in Anadyatana
Bhata (past indefinite). Lot in Vidhyadi (imperative, etc.), Lin
in Vidhi and Aéis (imperative conditional mood and benedictive).
Lit in Atita Paroksa (past perfect), Lut in Svastana (future going
to occur during the course of the day). Lrt in Anadyatana
Bhavigya (second future). Lun in-Bhita (Aorist) and Lri in
Atipatti (the passing by of an action unaccomplished).

The ten Ganas (groups) of roots, Bhvadi, Adadi, Juhotyadi,
Divadi, Svadi, Tudadi, Rudhadi, Tanadi, Kriyadi and Curadi
with their verbal formations in the ten lakaras of Parasmaipada
in the third person singular number also are mentioned.

The other verbal formations, causal, desidiative and different
kinds of reduplicatives (bhavayati, bubhusti, bobhayate,
bobhaviti) are then given. The three voices, viz., Kartari
(active), Karmsyi (passive) and Bhava (impersonal passive) also
are enumerated.?

_ Here Narada does not give the tradition of grammar though
a brief abstract of some work of the Papinian school is given,

2. N, L. 52. 91-96.
1. N,I.52.17-24, 72-86.
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But the Purana does not follow the system of Pagini fully. This
section seems to have been written after the revival of Papini by
Bhartrhari.,) Moreover, Narada’s approach to grammar is not
found to be very systematic, as he mostly gives simple examples with=
out stating the rules on the topics. It is to be remembered that the
account is a popular presentation. The Agni Purapa also explains
grammar in eleven chapters and the presentation there, in outline,
is a mere summary of the Kumaravyakarapa.?

(d) Nirukta

The Nirukta is an attempt at the interpretation of the Vedic
words. The earliest work of the type is the Nirukta of Yaska and
it is a commentary to the lists of words, which, according to
Yaska, were compiled by the ancient sages for the understanding
of the Vedic texts.> The words fall into three groups, viz., (1)
Naighantuka kapda containing Vedic words which are synonyms,
(2) Naigama kanda or Aikapadika containing ambiguous and
difficult Vedic words, and (3) Daivatakapda which classifies the
deities according to the three regions, earth, sky and heaven.
Yaska himself mentions the works of 17 predecessors in this field,
which are lost.* :

Nirukta in the Narada Purana

Nirukta is considered to be the ears of Veda®. The compi-
lation is of Vedic dhatus (root) and is divided into five categories,
where varpagama (éddition of a letter), varpaviparyaya (change
of letter), varpavikara (modification of letters), varpanasa (omis-
sion of lefter and sariryoga ( joining of letters) occur in the different
contexts as in the words, hamsa, simha, gudhotma, Prsodara
and bhramara respectively.®

The grammatical rules as applicable to the Veda may be
said to be different from the laukika (classical) rules and as exam-

" ples there are the words Punarvasu, nabhasvat, vrsapa, dadhna,

1. DCSM, V. pp. Lxxxiii, Cxxxviii.

2. Ag. Chaps. 349-359; Ag-A study, pp. 138-146.
3. wHIL, I, p. 287; HSL,p. 32,

HIL, I. p. 288; HSL, p. 32.

N, I 53.1,

N, I. 53. 1-5.
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juhoti, karpebhih, devasah, etc, Similar discrepencies in rules
are found with regard to Sup, Tin, Upagraha (Parasmaipadi and
Atmanepadi), Linga, Purusa, Kala, Hal, Ac, Svara, Kartr
(Karaka) and Yan. Words like ratri, vibhvi, kadrah, karpebhih,
devasah and tvavatah may be cited as examples.!

The Bahulaka Vidhi is also to be seen in the Veda, operating
in its four ways, viz., Pravrtti operation, Apravrtti (nonoperation).
Vibhasa (optionality) and Anyathabhava (the opposite).?

The dhatus are divided into ten groups, viz., Bhvadi, Adadsi,
Hvadi (Juhotyadi) Divadi, Svadi, Tudadi, Rudhadi, Tanadi and
Curadi containing 1006, 73, 22, 140, 32, 157, 25, 10, 52 and 136
dhatus respectively. Again, these dhatus are classified as Paras
maipadi, Atmanepadi, Ubhayapadi and as Udatta, Anudatta and
Svarita groups®.

Besides these, there are Laukika and Vedic dhatus referred
to in the Sutras. All the dhztus are in all Gagas and they have
various meanings. Sanadyanta (ending in Sanadi) words and
Namadhatus (name-root) also are known as dhatus. Thus, the
dhatus are ve‘ry large in number®.

It is said-that all the words, Vedic and classical, are thus
siddha (established). The study of their description, prakrti
(elementary form of a word), pratyaya (affix or suffix), zdeéa
(substitute), agama (the addition or insertion of a letter), etc., is
considered as necessary.”

As in the case of Vyakarana, in connection with Nirukta
also Narada gives only a brief description. He does not illustrate
the rules, but enumerates only some examples of the same. This
chapter is very helpful for gaining a broad idea regarding the
science of Nirukta.

(e) Chandaséastra

The Vedanga Chandas, like the Nirukta, is only the latest of
an earlier scientific literature. Of those texts that have come down

L N 153-6215]
2. N, I 53. 19-19.
3.7 N, .1..53.:35-69.
4. N, I. 53. 70-76.
5. N, I. 53. 84-88.
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to us, the Nidana Satra of Samaveda not only explains the nature
and names of Vedic metres but also includes an index to the Vedic
metres; the Chandah Suira of Pingala which pertains to a later
period also deals with metres of Sanskrit poetry.*

Chandadéastra in the Narada Purana

Chandas is divided into Vedic and classical and also on the
basis being mitra (syllabic instant) and varpa (letter). The eight
Ganpas (syllabic feet), guru and laghu (long and short), are then
described. c

The terms Pada (Quarter), Viérama or Yati (Caesura), the
classes of metres as sama (seven feet), Ardha sama and Vigama are
then explained. The 26 classes of Chandas are enumerated
depending upon the number of syllables (from one to 26) in each
pida of a regular metre : Ukta, Atyukta, Madhya, Pratistha,
Supratistha, Gayatri, Usnik, Anustup, Brhati, Pankti, Tristup,
Jagau, Atijagati, Sakvars, Atidakvari, Asti, Atyasti, Dhrti, Vidhrti,
Krti, Prakrti, Akrti, Vikrti, Sankrti, Atikrti and Utkrti. Each of
these main chandas produces a large number of other subordinate
metres depending upon the distribution of Guru and Laghu sylla-
ables. A pada containing more than 26 syllables gives rise to
Dandakas known as Canda vrstiprapata, etc. Gatha is composed
in three or six padas.? The Prastara with Nastoddrsta of metres
is then given.

Here Narada gives a short description about the metres
prevalent in Vedic and classical Sanskrit. Besides, he gives rules
for Prakrta prosody also.® Narada’s presentation of Chandas
again is in the very same popular manner as in the case of
grammar. A comparative study on the subject as given here and
as found in the Agni Purana shows that the Agni Purana deals with
this Sastra in eight chapters giving a direct summary of the
Chandassastra.

(f) Jyotissastra

From the day man emerged on this planet he is engaged in
an endless effort to unravel the mysteries that abound in nature.

1. HIL, 1. P. 289.

2. N, I. 57.

3. DCSM, V. p. Ixxxiii.

4. Ag. Chaps, 328-335; Ag—A Study, pp. 116-135.
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It is the same urge to pry into the unknown thatled him to the
science of the stars.

The eternal phenomena of the day and night, the Sun, the
Moon, the Stars, the eclipse, the rising and falling tides in the
ocean—all these kindled his imagination. = He wanted to find out
what forces controlled these happenings and in what set pattern
they functioned, as also what effects they could possibly have on
human beings, who were as much a part of the universe as the
others. From the study of these, the science of Jyotiséastra took
shape.!

Jyotiééastra is made up of three important parts, viz.,
Gapita, Phalita, and Jataka. Ganpita or astronomy is a study of
the physical aspects of the heavenly bodies namely, their constitu-
tion, motion, attraction, etc. The second and the third parts,
on the other hand, deal with the influence of these bodies on
human beings.

There is enough proof to show that jyotidéastra is very
ancient. The earliest references are found in the Vedas. The
Babylonians knew Jyoti$éastra in the second millennium B.C. and
Venus, Jupiter and Mars were taken into account by them. The
Venus tables, calculated from observations, date back to a period,
1921 to 1901 B.C. The boundary stones and moinuments are
conclusive proofs of the fact that the Babylonians had recognised
four or five signs of the zodiac even before 1000 B.C.2 The other
evidences include thousands of cuneiform tablets. They calculated
the rotation of various planets, the annual calendar, new moon
day and the eclipse. It is said that in 530 B.C. Pythagoras, after
a study in the Orient, Babylon, India, etc, propounded new

theories in astronomy.”

Hyparchus and Pythagoras were the greatest among Greek
astrologers. Hyparchus’s invaluable discoveries are lost to wus.
We hear about them for the first time from Ptolemy. Among the
many inventions of Hyparchus, the most important were the
system of Precession (Ayana) and a machine used in observations.

1. HIA, pp. 1-5; BJI, pp. 2-3.
2. HD. V. 1. pp. 570, 596.
3. BJI, pp. 120-123.
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Ptolemy was a follower of Hyparchus, and by 141 to 151 A.D,, he
had completed his almagest.’ Jyotidéastra travelled from Greece
to Rome and to other lands. The Arabs borrowed the knowledge
from Indian Siddhantas about 1500 B.C. The Chinese too had a
fairly developed system by about 1100 B.C.?

After Ptolemy, for over 1500 years, there was a lull in
Jyotiééastra research in the west.® In Babylon, astrology was
the vocation of the priestly class.

From Ptolemy’s writings (Books I & II), it is clear that he
distinguishes between universal or general astrology and parti-
cular astrology (Books III & IV). The complete list of picture
signs of the zodiac was popular in Babylon at least from the 6th

century B. C. The oldest horoscopes were found in Mesopotamia,

the earliest being of 263 B. C.*

As stated earlier, the beginning of Jyotiséastra in India
can be traced back to the Vedic period. The Vedic authors
calculated the lunar months and other units of time, the position
of the stars and some of the planets. Horoscopy or predictive
astrology is not found, though the basic principles of Sarmhita
and Muhtrta were known to them. The Vedanga Jyotiga is a
clear proof of their knowledge in astrology.”

It was during the Vedanga Jyotisa period that the calcula-
tion of solar months, calendar, the accurate position of planets,
the fixation of Lagna, etc, as well as the rudiments of horoscope
were developed. During these days Jyotisa and Ganita were
used as synonyms, i.e., the three branches of Jyotiééastra were
not recognised as separate.® The Grhya-Sutras and Dharma-
Sttras borrowed their astrological requirements from astrologers
living in those days. It may be seen that the two branches of
Jyotiééastra, viz., Jataka and Sarhit3, exercised great influence

on Dharmaéastra.”

Ibid, pp. 125-126.

HD. V. 1. pp. 549, 508-509.

BJI, pp. 125-127.

HD, V. 1. pp. 554, 596-597.

Cf, Vedic Period, infra. pp. 130-138.

Cf. Vedanga Jyotisa Period, infra. pp. 138-141.
Cf. Dharmaéastras, Epics, etc., infra. pp. 141-142.
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We find a full horoscope for the first time in the Ramayana,
i. e., that of Rama, though it is not full-fledged in the modern
sense. All the planets, as also the twelve radis (signs of the
zodiac) are there. The reference to Muhurta and the Sarnhita
in the epics shows the advancement of Jyotidéastra in those days.
Surprisingly, the Mahabharata contains much less of astrology
than the Ramayapa.

The 12 radis and their effects are dealt with in the Jaiminiya
Stitra, Besides the nine important planets, a sub-planet, viz.,
Gulika, is also mentioned by Jaimini, The method of calcula-
tion in accordance with the week-days is described there with
its effects.?

Gulika and its effects found an important treatment in the
Brhad Paradara Horalastra?. Astaka-Varga, various yogas (planetary
combinations) and Dadas (periods), the method of calculation of
climate. their effects, Aradha Lagna (Hororay Prediction) and its
effects in detail, too, find an important place in the Parasara
Horalastra. The Vasistha Samhita describes the movement of
planets and their effects and enumerates the stars commencing
from Advini. In the Narada Samhita a special treatment is accorded
to matters connected with laksapas (signs and omens), Muhurta,
movements of planets, comets®, etc.

Among the 18 Purapas, the N arada Purana stands out as the
only which deals with all the three branches of Jyotiséastr a in
detail.

It was during the Siddhanta period that the greatest of them
all, the Aryabhatiya the first Pauruseya, (human) work in Ganita,
and the works of Varahamihira opened an expansive field of
knowledge. Varahamihira acknowledges previous authors like
Satya, Maya, Yavana, Mapittha, Vispugupta, etc., in the Brhajja-
taka.* Bhattotpala in his Brhajjataka-Tika (commentary on Brhajja-
taka) mentions Mandavya, Garga, Badarayapa, Yijfiavalkya and

1. Jaiminiya Satra, Ch, 1. pada, 2, Satra, 17 and the
commentary; Ch, III. Pada, 3, Sutra, 66.

9. Brhad Parasara Horasastra, Pt. 1. Chs, 2, 6.
3. Cf infra. pp. 168f%.
4, Brhajjataka, Ch. 7.
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others, Unfortunately, we have not been able to get any informa-
tion on their works.

Other prominent authors of the same period are Bhaskara-
carya I, Brahmagupta, Lalla and Bhaskaracarya II.:

In the south, specially in Kerala, the Jyotiféastra took a
different turn and consequently different systems developed. The
Katapayudi system and Candravakyas (lunar tables), believed to
have been compiled by a Kerala Vararuci, were popular in
Kerala in astronomical computation in the first century A.D.?
I have shown that first and the foremost astronomer Aryabhata
belonged to Kerala.? Then we have Bhaskara I, the author of
Brhad-Bhaskariya, Laghu-Bhaskariya, etc., in the 7th century A.D*
The Parahita system of astronomical computations seems to
have been first put into use in Kerala towards 683 A, D.” This
system is based on the Aryabhatiya.

According to Ullur Parameswara Iyer® Kerala made good
progress in Jyotidéastra by the 7th century AD. The beginning
of the 9th century A.D. marked a new era in the development
of astronomy in Kerala with royal patronage of kings like Ravi
Varma Kulaéekhara, éaﬁkaranﬁrﬁyana, in his commentary on
Laghubhuskariya, mentions a fully equipped observatory established
in Mahodayapura, i.e., Tiruvaficikkularh. Thus great importance
was attached to the study of astrology and astronomy., The next
stage saw the emergence of great authors like Aryabhata 1I,
Parameévara, the propounder of Drk-Ganita(l4th century A D),
and others.” The Aridha or Horary astrology, known as Prasna,
T ol s M RS,

1. Cf, Stddhanta Period, infra. pp. 145-160.

9. Candra Vakyas, edited with notes and appendices by
C. Kunhan Raja, Adyar Library, 1948; Malayala-
bhasa Sahitya Caritram, by Govindan Pallai, pp. 69-71.

3. Cf, Siddhanta Period, infra. pp. 145-160.

4. The thesis on Bhaskara I. by Kripasankar Sukla, BJI,
p- 174 ;

5. Introduction on Grahaciranibandhana, a Parahita manual
of Haridatta, p. V.

6. Kerala Suhitya Caritram, pt, I1. p, 92.

Introduction on Langhubhaskaripa, by P. K. Narayana
Pillai, p.X1II; Cf. also “Kerala’s Contribution to Samskrit

Literature-2”> by Dr. V. Raghavan. The Illustrated
Weekly of India, Nov. 7. 1965, p. 41.
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an important and interesting branch of astrology, the most useful
in our day-to-day life, also developed during this period. Krgniye,
Prasnamarga, etc., based on Pra$najiiana of Bhattotpala, are still
very much in vogue in Kerala. This form of predictive astrology
is not to be found anywhere else. Further, the part played by .
Gulika, the tenth plant, is recognised in Kerala alone.

Fyotihpradipika, Kasika, Nilakagtha’s Subodhini, etc., found
in manuscripts in many of the southern libraries point towards
the use, to which the faimintya system was put in that part of the
country. The specialities of this system, much as the introduction
of Karakas, the method of the determination of longevity, the
culculation of Dadas, the importance of horoscope, the distinction
of Aradha-lagna, ctc., give it a place of great importance asa
special branch of astrology.

Jaimini is, no doubt, a part and parcel of Parasari, i. e, a
system of astrology popular throughout India.! Though not
directly concerned with the technique of astrology, the Nadi-
granthas are important works, particularly for research scholars.
From these books, it can be inferred that predictive astrology
had reached a highwater mark of precision.? It has not been
possible to discover all the Nadigranthas; those hitherto found
include (i) Saptarsi -Nadi, composed in Tamil®, = (ii) Dhurva
Nade®, (iii) Brhaspati Nadt’, (iv) Bhargava Nadika’, (v) Sukra
Nadi?, (vi) Patafijali Nadi,® (vii) Kerala Nadi’ and (viii) Candra-
kala Nadi.®

1. Studies in Faimini, by B. V. Raman, pp. 17-18; HIA,
p. 484.

9. Introduction on Saptarsi Nuadi, Madras Govt. Ori Mss.
Library, p. VIIL,

3. Published by the Gov. MSS Library, Madras.

4, MS, No. R. 12972, etc., GOM Library, Madras.

5. MS, No. R. 15430, Ibid.

6. MS, No. R. 3520, Ibid.

7. MS, No. D. 13902, Ibid.

8, MSS, Nos. 9226-9227, MSS Library, Trivandrum.

9. MS, No. 58 J 21 A 291, Adyar Library, Madras.

10, Published by the GOM Library, Madras.
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The Development of Jyotissastra

According to Kane, “The astronomical and astrological

literature in Sanskrit falls into three slightly overlapping periods”.

“The first period is that of the Vedic Sarnhitas and the
Brahmanas from the mists of antiquity to about 800 B.C.”

“The second is represented by the Vedarngajyotisa, the
érauta, Grhya and Dharmastutras, Manu and Yajiiavalkya,
Garga and Jain works like the Suryaprajfiapti and ended
about the 3rd century A.D”.

“The third period begins at the commencement of the
Christian era and is represented by the works called
Siddhanta and gave rise to the works of Aryabhata (born
476 A.D.), of Varzhamihira (about 475 to 550 A.D.).

122

Brahmagupta (born in 593 A.D.) and so on™.
S. B. Dikshit classifies the period of the Jyotiséastra into

three divisions as stated below :—

1.

Vedic Period :—The first period comprises the period of the
Vedic Samhitas and Brahmanas from 6000 years to 1500 years
before Saka®.

Vedanga period :—This is the second period which is repre-
sented by the works like the Vedanga Jyotisa and the works
of Papini, Manu and Yajfiavalkya and the Mahkabharata from
1500 years to 500 years before Saka or up to the commence-
ment of the Siddhanta period®.

Siddhanta period :—This third period commences from the
period of the five Siddhanta granthas, works like Aryabhatiya,

Bthajjataka, Brhat Samihita, etc., approximately from 500 years
before Saka.!

The historical background of the Jyotiséastra is fixed by

Gorakhprasad as stated below :

1.

Vedic Period : commencing about 4000 B. C.°*

1. HD, V. 1. p, 484.
2. HIA, p. 136.

8. HIA, pp. 137-139.
4. HIA, p. 139.

5. BJI,p. 69.
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9. Vedanga period : commencing about 1200 B, C.!
3. The period of the Mahabharata.
4 The next (Siddhanta) commencing in 200 B. C.2

According to Gorakhprasad, we have no astrological work
belonging to a period of 1000 years following the Vedanga
Jyotisa period. From the Arthafastra of Kautilya we know that
Jyotiééastra did not make any progress even during his day. The
work called Sturya-prajiiapti, which deals with rules similar to
those described in the Vedanga Jyotisa, belongs to a period of 200
years after the period of Kautilya. Thereafter, we have the
starting point from the period of Aryabhata (476. A.D.)®.

Here the development of the Jyotissastra is given in the
following order :

1. Vedic Period:

This is the period of the Vedic Sarnhitas and the Brahmagas

from a period earlier than 4000 B.C. to about 800 B.C.%

9. Vedanga Fyotisa Period :

This includes works like Vedanga Jyotisa. Sitras, Papiniya
Vyakarapa, Dharmaéastras, etc., from about 800B. C. to 300
B.C.?

3, The Epic Period :

This is the period of the Ramayana and the Mahabharata
from about 400 B.C. to 400 A. D.*

4. Siddhanta Period :

To this period belong the five Siddhantas, the works of
Aryabhata, Varahamihira and so on. The period begins from the
5th Century A. D.7
The Puranic Period

This comprises the period of the 18 Mahapuripas, i. e.,
from about 300 A. D. to 1000 A, D.3

Ibid. p. 45.

Ibid. p. 79.

BJI, p. 79.

HD, V. 1. p. 484, V. 2. p. XI.

HIA, pp. 137-139; HD, V. 2. p. XII.
HIL, I. p. 465; Cf. also, SEP, p. XXXII.
HD. V. 1. p. 48%.

HD, V. 2. pp. XIII, 831.

PNO G s~
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1. The Vedic Period
The Astrophysical and Mundane Ideas

The Rgveda refers to the universe as Prthvi, Antariksa
and Dyauh, while it hints at the global shape of the earth. The
Aitareya Brahmaga and Gopatha Brahmana clearly state that the
earth is round.’

Kala (time) and its Units of Measurement

The Rgveda, Atharvaveda, $vetaévatara and Chandogya
Upanisads, etc. contain references to the conception of Kala in
two senses, viz., time in general and as a supreme being or the

source of creation.?

Yuga

There are several references to Yuga in different senses, two
important ones of which denote ashort period and a very long
period.? There is a mention of Yugas in the Rgveda, Vajasaneyi
Samhita and TaittirTya Brahmana.* Among the five years comprising
the five-year Yuga, the first two, viz., Sarmvatsara and Parivatsara,
occur in the Rgveda and all the five, viz.. Samvatsara, Parivatsara,
Idvatsara, Anuvatsara and Vatsara, in the Vajasaneyl Sambhita
and the three in the Atharvaveda. The Taittiriya Brahmana
identifies four of the years with Agni, Aditya, Candramas and
Vayu, and the fifth with Vatsara. Perhaps these five years make
a Yuga in the Vedanga Jyotisa.® .

The Year

$arad, Sarmvatsara, Parivatsara and Sama in the Rgveda,
and $arad, Hemanta and Sama in the Vajasaneyt Samhita, are
_used to denote a year. The Gopatha Brahmana uses the name

1. RV, X.190; I. 33.8; A. Br, XIV. 6; G. Br, IX.10, etc.;
HIA, pp. 14-21. : 2 S8
2. %Vg ;{;Iiz‘z;ﬁv,smx. 53.1-10; XIX, 54.1.5; S. Br, L.
.3.3; 11, 4.2.4; $v. Up, VL.1; CU, 11, 3L.1; H
pp. 463-465. 3 e e
3. HD, V. I p.486.

4. RV,X.97.1; Vj. S, XXX. 18; Tt. Br, IIL. 4.1;
pp- 23, 25. ? > r, III, 4.1; HIA,

5. RV, VIL 103. 7.8; X. 62.2; Vj. S, XX ;
. 7.8; X. 62.2; Vi. VI. 45; HIA, p.
96; AV, VI. 55, 3; HD, V. 1. p. 487; Tt. Br, IIL 10.4;
HIA, p. 27. :
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Hayana. In the Brahmanas, the year is said to have 360 days or
720 days and nights.!

Ayana

The Rgveda, Taittiriya Sanhita, S‘atapatha Brakmana and
Kaugitaki Brahmana refer to Ayana and the sense of motjon or path.
Generally, the words Devaloka Devayana or Pitryana or Pitrloka
stand for Ayanas.? '

Rtus®

The Rgveda mentions five Rtus (seasons), viz., Vasanta,
Grisma, Pravrs, Sarad and Hemanta. The Atharvaveda describes
all the six Rtus, though in a different order. The Taittiriya Samhita

and Satapatha Brahmana also mention the six seasons. The Aitareya
Brahmana considers Vasanta as the firt Rtu.*

Months

Mzs and masa are mentioned in the Rgveda and Taittiriya
Brahkmana. Thus it is clear that there was considerable knowledge
about years, months, etc., in those days®, There were two different
types of months, one ending with the full moon day and the other
with new moon day, a clear proof of which is available in the
Taittiriya Samhita.® <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>