Vol. XXVIII, No. 2] { July, 1986

QU

D
( Half-yearly Bulletin of the Purina-Department )

Published with the financial assistance from the Ministry of Education,
Government of India and Indian Council of Historical Research, New Delhi

VYASA PORNIMA NUMBER

’

SATEHT G0 JITATH

PSS 1
oy D e W

ALL-INDIA KASHIRAJ TRUST
FORT RAMNAGAR, VARANASI

India Rs. 50/- Foreigr [ 5



FIIH-HISH

Elo Y(AFHII AT
yaqd Fwafa, arquiacs degafrafaaea, aroe; a9 et

glo UHFF ATV FTISHT
AOSTLHT ATRNTEEAT ; 0T

EDITORIAL BOARD
Dr. R. K. Sharma

Formerly Vice-Chancellor, Sampurnanand Sanskrit University;
Varanasi; 63, Vigyana Vihar, New Delhi 110092

Dr. R. N. Dandekar
Bhandarkar Oriental Research Institute; Pune

EDITOR

4 Ram Shankar Bhattacharya
M.A., Ph.D., Vyakaranacharya

ASSOCIATE EDITORS
Ganga Sagar Rai, M. A., Ph. D.
Giorgio Bonazzoli, M. A. (Milan}), M. Th. (Rome)

< ouy sfaafeart gartT e EngTf; § gt
GEEA AT FRGTTATIa ooy |

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

Authors are requested to wuse Devanagari characters in
writing Sanskrit slokas and prose passages. They are also requested
to follow the system of transliteration adopted by the International
Congress of Orientalists at Athens in 1912 [sg=r;g=c; g=ch
g=t; q=4;q=3; S=rils y

Traditional Sanskrit scholars are requested to send us articles
(i) dealing with the religious & philosophical matters in the

Puranas and (ii) explaining the obscure & difficult passages in the
Puranas.



L

ETTU'I'H\——PURANA

Vol. XXVIII, No. 2]

Contents—@@[ﬁ%ﬁ

TR ATEAT ST

[Vyasa in non-Puranic works]
(with notes)

By R. S. Bhattacharya
All-India Kashiraj Trust

fraedrn [Eulogy of Sival

(with notes)
By R. S. Bhattacharya

Gleanings from the Siva-purir}a II
[FraguiEafama i @5eaa-R]
By Dr. R. N, Dandekar

Bhandarkar Oriental Research
Institute, Pune

Cosmogony in the Markandeya Purana
[arFeeaqzmmEfore: @]

By Valerie Perrett (Senior Tutor in
Religious Studies) &

Roy W. Perrett (Senior Tutor in
Philosophy and Religious Studies,
University of Otago

P. Box-56, Dunedin,

New Zealand

The Puranic text on the date of the
Mahabharata War—-A historical
and archaeological approach
[qRroraTst ARTATIaTE TN —QfagTat
g 7 i)

By Dr. S. Sankaranarayanan

Director,
Oriental Research Institute,

Sri Venkateswar University, Tirupati

[July 21, 1986
Pages

91-93

94.99

100-127

128-144

145-173



7.

10.

Bhavisya-purana,

Brahma-parvan Chapters 40-44
[wfasaqamiiasaadm: yo-¥¥ qArEAA:]
By Dr. Lallanji Gopal

Department of Ancient Indian
History and Culture,

Banaras Hindu University

An enigmatic description of

katha in the Skanda-purana
[eFraTmmasaTar: Sefvwmd fEwg]
By Dr. Ram Shankar Bhattacharya

D 38/8 Houz Katora, Varanasi

A critical analysis of Ist

abschustt text-group I of

the Purana Paficalaksana
[amagemanTaEgia-sRaess-g90-
qrEaves SHEATRAS R e

By Dr. S. Jena M. A., Ph. D.
Lecturer in Sanskrit

395/L, F. M. Nagar,

P. O.-Baramunda Colony
Bhuvaneswar-751003 (Orissa)

Paficalangala vrata

[rmerss aaq]

By Mrs. Kala D. Acharya

Sainath Kripa No. 4/6

Behind Saibaba Temple

Rajaji Path, Dombivli (East) 421201
Dt-Thana; Maharastra

Knowledge representation in Sanskrit
and artificial intelligence

By Mr. Rick Briggs

RIACS, NASA

Ames Research Center, Moffet field,
California - 94305

174-196

197-207

208-216

217-220

221-240



( it )
11. Book-Reviews
12. Activities of the All-India Kashiraj Trust
13. Notes & News

qEFpaEeE:
arg@ENIHEgET JEmi gear:
AT A-FTRITFATERS F1A a0

/

HIAGEU=:

241-246
247-253
254-254

1-13
14-19

181-220






QALY AIEAY =qTa:
(Vyasa in non-Puranic works)
I
A gEEE  Ggeme  qafafe |
TN uAf]  avieraterar 119
qqe: eqfaurg eqer eqfa agredatian |
SATA SENRAT A syEantuia R
(sargEnfa €. ¢R)
11
sEngfersan  amf anfeed  qgeafy: |
gUPsft A Arar  AgemEiswEeR: o
(FSUTHE-STNHART-5T qe5ETT, 3o 3)

ITT

CIECEERGRLIE
Arerasossgarl = faer |
QA s 925 T
gaffisies @asga 311
(e uu)



I

It is stated here that while Vyasa was residing at Varanasi,
sages approached him about the duties (rites and customs) of the
four varnas, Vyasa recalled the rules (concerning the duties) as
had been originally propounded in the Vedas and asked the sages
to hear those rules from him.

Vyasa’s staying at Varanasi has been stated in more than one
Purina. Kiarma-p. I. 29.62-34.33 describe Vyasa’s coming to
Viaranasi, Jaimini’s putting questions to him about freyas, Vyasa’s
view (which was originally stated by Siva to Devi) about the
glorious position of Varanasi, Vyasa’s going to curse inhabitants
of Varanasi and Vyasa’s residing near Varanasi (feqgeaeda qpaa:).

A similar incident of Vyasa’s giving curse to the Varanasi-
ksetra (verses 19-21) has been described in Matsya-p. 185.
15-42. See Tirthaprakisa, pp. 153-154 on these Matsya-p.
verses. The story in an elaborated form is found in Kasi-
khanda, ch. 96 where the exact location of Vyasa’s staying
after the curse incident is given in verse 20! (Frersiafmfarart

s gy ferdy wrenfy). Vyasa is said to have installed the
Vyaseévara linga at Varanasi (Tirthavivecanakaunda of Kalpataru,

p- 85-86; see Kasikhanda 95.71).

11

The author of the Tantrasara has quoted a passage from the
Svayambhuva-tantra on the Tantric rite called Sarasvata-kalpa
(The aforesaid two lines are from this passage). This rite consists
in worshipping the goddess Vagisvari in a particular way. Asa
result of this worship a person becomes capable of composing
literary works.

The sage Dvaipayana' is said to have arranged the Vedas as
a result of performing this rite. The Mahabharata expressly de-
clares that the sage was called Vedavyasa on account of the act of

1. The name Dvaipayana is based on the fact that the sage
was born in a dvipa (island) (Yamuna-dvipa by name)
(see Mbh. Adi. p. 63.84; Devi-bhgvata-p. 2.2-37),
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arranging the Vedas (fieary darq aewm & denae: ofq:, Adip.
63.88). Vyasa’s worshipping the goddess Vagisvari is however not
mentioned in the eighteen Mahapuranas.

It is remarkable to note that a few Tantric works mention
Vyasa in connection with various matters. As for example the
Sri-vidyarr}ava Tantra mentions Vyasa in the list of the guru-param-
para of the great éaﬁkarécarya. The Gadyavallari (a Tantric
work the authority of which is accepted in the school of éaﬁkara)
also mentions Vyasa in a similar list. It isto be noted in this
connection that the Sambhitas of Paficaratra sastra also speak of
Vyasa in connection with various matters (vide Introduction to the
Paficaratra and the Ahirbudhnya-satmhita, pp. 45, 47, 48, 146
etc.).

II1

It is the last verse of the Vyasasiksai—a work on phonetics.
The verse in its first half describes Vyasa as a person whose mind
is engrossed in (filled with) the supreme brahman.

Since Vyasa has not been mentioned anywhere as the author
of a work on phonetics and since the Vyasa$iksa has not been
referred to by the earlier teachers of Vyakarana, Siksa, and the
like, the present work must be regarded as belongiug to a later
period. The work seems to have been composed by some teacher
(possessing the honorific title Vyasa) belonging to the Taittiriya
school of the Black Yajurveda. It is interesting to note that the
Taittiriya Aranyaka refers to a statement of Vyasa Para$arya in

1.9.2.
—R. S. Bhattacharya
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NOTES ON THE STOTRA

In ancient times there lived a brahmin ViSvanara by name
on the bank of the river Narmada. After pondering over the
merits of the four a§ramas he thought it better to enter the house-
holder’s stage and married Sucismati. Asno child was born to
them for a long time Sucismati expressed her desire to get a son.
With a view to getting a son Viévanara came to Varanasi and
worshipped the Viresvara linga by practising severe penance for
twelve months. On the first day of the thirteenth month a boy of
eight years resembling Siva appeared in the Vire$vara linga.
Taking the boy as a form of Siva Viévanara uttered this stotra
and consequently he got a son through the grace of Siva (Skanda-
p. Ka$i-khanda 10.43-151).

The stotra consisting of eight verses is called Abhilasastaka, a
wish-giving ogdoad (10.145, 150).

(Verse 131) It is firmly established that all is brahman
which is one and without a second and that there is no difference
whatsoever in brahman. Since it is Rudra who is one and with-
out a second, I seek refuge in thee, the great lord.

The verse is evidently based on the following Upanisadic
statements : g3 FI¥A....THAAT(E I (Chandogya-up. 6.2.1), dg
arifeg fF=a (Brhadaranyaka-up. 4.4.19) and ua =i 7 fadam qeg:
(Svetasvatara-up, 3. 2). The word ¢ka in Chan, 6.2.1 is explained
to mean that brahman is free from generic and intrinsic difference
and the word advitiya to mean that brahman is free from extrinsic
difference. The word iha in Br.-up. 4.4.19 refers to brahman (see
Sankara’s bhasya). The statement wH\ &l fadrary g is found
in a few Vedic works (vide Vira$aivendu-sekhara, pp. 36-37)'; see
also Sivagita 6.38-39 with the comm. by Laksmingsithha. Cp.
Ka§i-khanda 95.57 (z#1 w1 @ fadill aqeqg agi % " AR
fonfe)-

1. For an elaborate discussion on Rudra based on the Vedic
and Puranic statments see the article ‘The one Rudra
and the Many’ in Purana II, pp. 211-224.
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The word prapadye suggests the doctrine of prapatti (self-
surrender).? At the time of showing intense devotion to the Deity
the words prapadye and prapadyate are frequently used in the
Upanisads, Gita and allied works; vide Garbha-up. 4; Mahanara-
yana-up. 4.11; Svetaévatara-up. 4.21; 6.18; Gita 15.4.

(132) O Sambhu, thou art the only creator of all. Thou art
formless. Thou dost remain undifferentiated in diverse entities,
_.as the sun, though one, becomes (i.e. is seen) many in various
sheets of water. Therefore I do not take refuge in a deity other
than thee.

The word Sambhu is explained to mean ‘one that brings
about pleasure’ or ‘one from which springs pleasure.’®

The simile of the plurality of the sun (or the moon) as a
result of its being reflected in different sheets of water is often
found in philosophical as well as in Puranic works.*

Siva is called here @wq; cp. Kaivalya-up, 6 (a{'@qq’@iaq)
and Svetiévatara-up. 3.10 (gav IGAWL  ATEGH).

(133) I seek refuge in that Mahe$a, perception of whom ren-
ders the phenomenal world sublated, as the knowledge of snake,

silver and water gets sublated when the rope, mother-of-pearl and
the sun-beam are perceived.

2. Prapatti or $arapagati has six aspects as has been stated
by the later teachers of Vaisnava and Saiva schools :
1 T (2 M o R et B S G e
Wsadifa  fevarel MugE AR Qe
EIRIEEEER D e S S C S U T el |
The Naradapaficaratra reads : safquggeacs daedisafa-
Far | e o g sroafafy asfaar u (1.17).

3. o gd@ wiaafy saneddifa @ (Sayana); f gawenrg  wadfa
. gady: (Bhattabhaskara on the Rudradhyaya).
About the incorrectness of the second derivation, see
the Vyakhyasudha comm. by Bhanuji on Amarako$a

11530,

4. See Sivagita 7.34; Paramarthasira (by Sesa) 23;
Amrtabindu or Brahmabindu 12; Moksasastra quoted in
Sarirakabhasya 3.2.18.
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Illusory perception is usually illustrated with the help of the
above-mentioned phenomena.® The expression yadvat suggests
niortti or badha (sublation).®

The word prapadica is derived from the root paci (in the sense
of vistara-vacana, spreading out) of the Curadi class (cp. gazi
gavefaar, Sankara on Mandikya-up. 2.35). Some however
derive it from the root ‘paci yyaktikaraze’ (to make clear or evident)
of the Bhvadi class.

Visvak =sarvatah (everywhere; on all sides); indeclinable visu
with the root aiic). Naira=Nira (water) with the suffix ay; pira=
the swelling or rising; stream, flow.

The expression ‘geqred wa=r requires some explanation.

(amm@i‘ =g 9ray greIEa HFGW'I) It clearly shows that the parti-
cular kind of sunbeam, which gives rise to the illusory perception
of water in deserts, is called mrga.” This particular sunbeam is

5. FNEWTATHE SR T ASEH! WA |
Sfafecrarmrmg s fAfad SR N
(Paramarthasara 22);
o8t fwfeqd  Framsmrafs  wrEd |
wF gy O et @i gaEL ar
(Astavakrasamhita 2.9); see also Sivag?ti 7.25).

6. auifehmemfaaads  oaasqufafaay  (Sankara  on
Mandukya-up. 7); Tsarafus™ wi@  gaifefedt aor FeEdd
gusfEaY Yot @t S Sl A

(Comm. on Paramiarthasara); see also Astavakrasathhita
2.7 and Mandukya-karika 2.18.

7. This shows that in the word mrgatrgna mrga stands for a
particular kind of rays of the sun (and not for a deer)
and that #rspa (thirst) has no relevance here, though
commentators are found to explain the word as
T qerTied  SreATH, Thus it appears that the word

mrgairsna deserves to be explained in a different way,
or that it isa corrupt form of some word which has
compatibility with the word mrga, meaning a particular
kind of rays of the sun. May we suppose that the
original word was wmfEar (wrATeY faar—a word of the

| SITFITETRE group) and that the word f&WT in the sense of
light became obsolete and it was ignorantly replaced by

TSI in later times.
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also called maricika by adding the suffix ka with the word marici
according to Panini 5.4.96 or 97, or 5.4.87.8

(134) Thou art like the coolness in water, the burning power
in fire, the heat in the sun, the beauty or brilliance in the moon,
the fragrance in flower, and clarified butter in milk. Therefore I
seek refuge in thee.

The subtlety and omnipresence of that reality the realization
of which renders the phenomenal existence sublated is described
here, Similar ideas are found in Gita 7.8-9. The givagiti (6.32)
gives the example of the pervading of sneha (viscidity) in clarified
butter etc.; cp. the Upanisadic statement siaﬁqa qafg ﬁqg
(Amrtabindu-up, 20).

(135) Though thou art bereft of the sense and motor capaci-
ties, namely ear, nose, feet, eyes and tongue yet thou art capable
of hearing, smelling, seeing, tasting and moving. Since nobody is
able to know thee properly I take refuge in thee.

A similar idea is found in Svetasvatara-up. 3.19 (crarféraTa) Sty
ggrar). For the incomprehensibility of the nature of God, see

Sarirakabhasya 2. 1. 6 (1 sr2T =....3f0 FdstraraET).

(136) O Lord, the Vedas fail to know thee directly. Neither
Visnu, nor Brahma, nor yogins, nor gods with their king Indra
know thee. Since it is the devotee who knows thee, I take refuge
in thee.

The expression qramg de shqws that the Vedas describe the
Lord in the indirect way i. e. through laksana.®

8. The phenomenon mirage has been precisely described in
Nyayabhasya 1.1.4 and in the comm. on the Amarakosa
passage ‘gageut A fHeEr (1.3.35).

9. See Madhusidana’s comment on the line ‘araa:aq‘rafq'r I
SIERRIRER) %Tgﬁ'?ﬁ’ (Mahitinahstotra 2). Cp. @ F;I%rarrg
afery aafy et sivoft 7 afvdzion geaer 7 gywafy, smorten-
Fegerg o, qft  wefomt afaefor Guada
(Raghavananda’s comm. on Paramarthasara, BOS. For a
similar view see Sankara’s bhasya on Kena-up. 1.2,
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The exalted position of the devotees is known from the name
TFTET aear i of siva(Chap. on Sivasahasranama in Anuéasana-p.
17.153).2° Siva is called varivaskrta (in the Rudradhyaya 11),
which means ‘the lover of the devotees’,

(137) Though thou hast no gotra, birth, name, colour {or
form), characteristics or place, yet thou art the lord of the three
worlds. Since thou dost fulfil all desires, I adore thee.

It is interesting that the Mundaka-up. (1. 1. 6) uses the word
gotra while describing the absolute brahman. Sankara explains
gotra by anvaya i. e. mila (root). Agotra thus means ‘one having no
root with which it can get connected’. The birthlessness of Siva
has beed felicitously expressed in the Upanisadic passage s{§Td 544
&g e gfgqad (Svetaévatara 4. 21). For Siva’s power of ful-
filling desires, see Svetadvatara-up. 6. 13 (vhy sgar @ fasarfa
FE )-

Triloka is explained to mean either the Bhiis, Bhuvar and
Svar lokas or the Prithivi, Antariksa and Div lokes, Though
Tévara usually means one having lordship or the controller yet the
word bears a particular sense in Saiva school.*?

(138) All comes from thee. O the destroyer of Kama, thou
art the lord (husband) of Gouri. Thou art nacked and self-con-
trolled. Thou art the old man, the youth, and the child. Since
anything other than thee has no existence, I bow down to thee.

Some names of Siva namely Sarvakara, Sarvatman, Digvasas,
Unmattaveéa etc. (Anuéasana-p. ch. 17) show the idea expressed
in the first half of the verse. The name Smarari (enemy of Smara,
Cupid) is based on the episode of the burning of Cupid which is
found in the Puranas.

For the idea expressed in the third line, cp. Svetaévatara-up.
43 (@ e qArfd....) and 79 91 9 in the Rudradhyaya. In
reality. He is neither female nor male etc. (Svetasvatara-up. 5.10).

—R. S, Bhattacharya

10. For devotion to Siva, see Siva-p. 7.1,3.29-30.

11. 5 vageead a = #Ed 92|
qarfy o qdadipaTeE S |
(Karma-p. quoted in Trikandacintamani comm. on
Amarakosa).

2



GLEANINGS FROM THE SIVAPURANA : II*
By

R. N. DANDEEAR

The Lihga

The SP consistently emphasizes one point, namely, that
Sinapija without the linga is utterly futile. Indeed, the lifga-wor-
ship is said to constitute the very essence of Saiva theology.! Siva
alone is of the nature of brahman(brahmariipa), without parts(niskala),
and formless (nirakara). Therefore, his symbol is linga which is
formless. But Siva is also some times visualized as being sakala
and sakara.  Therefore, he is also worshipped in the form of bera or
anthropomorphic image. Other gods, not being identical with
brahman, are not niskala, and hence they are not worshipped in the
formless liiga-symbol.? In the case of Siva, the linga is primary
while the bera is secondary. A temple of Siva with the bera but
without the lisiga is like a barren piece of land.8 S$iva says that,
though he himself considers the linga and the bera to be equally sa-
cred, for the devotee, the worship of the liiga will prove far more
efficacious. The superiority of the liiga over the bera is further in-
dicated by the fact that the former is required to be installed with
pranava while the latter is installed with the five-syllabled mantra.
It has been further pointed out that the bera is to be installed out-
side the sanctum sanctorum mainly for the purpose of festivals.® The
liigapilja is believed to have been instituted ever since the begin-
ning of the world. Siva, installed and worshipped in the form of
linga, bestows worldly pleasures and spiritual emancipation.®

*  This paper forms Part II of the paper published in Purapa
XXVIII, No. 1, pp. 7-31.

l. §P1.21.32 &,

2. Ibid. 1.5, 10-14.
3. Ibid. 1.9. 46.

4. Ibid. 1.10. 37-38.
5. Ibid.1.11.18.

6. Ibid. 2. 1. 10. 37-38.
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Different versions are given about the origin of the liriga.”
The one that occurs at the beginning of the SP is as follows.® Visnu
and Brahma once got themselves locked up in a serious battle which
had originated out of a trivial personal incident. With a view to
avoiding the tragic repercussions of that battle, Siva appeared
between those two gods in the form of a column of fire. In spite
of their strenuous efforts, Visnu and Brahmia failed to find the
bottom and the top of that column and were accordingly put to
shame.® The column of fire subsequently became the liiga sym-
bol of Siva. Siva told Vignu and Brahma that the fiery column
which was without bottom or top would become diminutive in size
for all people to see and to worship,and that, because he had mani-
fested himself on the field of the battle in the form of linga, that
place would thenceforth become known as Lingasthana.l® Accord-
ing to the account given in the Dharmasarhita of the SPLL, during
the ekarpava state before creation, Brahma approached Siva-Rudra
and beseeched him to create the universe, Siva agreed and entered
into the vast ocean in order to prepare himself for the enormous
task. However, he did not come out of the ocean for a consider-
ably long time. In the mean time, Brahma became fretful; he could
not wait any longer and therefore brought about his own creation.
When, later, Siva-Rudra emerged out of the water, he found that
the creation had been already accomplished. He, therefore, cut off
his generative organ as it was no longer necessary and threw it
down on the earth. Since then the lisiga became the form in which
Siva came to be worshipped, Elsewhere it has been narrated that
the sages of the Pine Forest, accusing Siva, who was in disguise, of

7. The SP (Paficanana Tarkaratna ed.) gives five different
accounts : Jiiana. 2. 3; Vidyesvara. 3; Sanatkumara. 18; Vayu.
uttara. 27; Dharma 10.

8. SP1.5.27-29;2. 1. 7.

9. For more details of this episode see the First Part of this
paper. The episode reminds one of the Jyaksa of the Kena
Upanisad which the conceited gods were unable properly
to recognize and the mystery of which was subsequently
unravelled to them by Uma,

10. SP1.6.18-19. This column of fire is sometimes inter-
preted as axis mundi, as the symbol of cosmic stability or
rta, and is identified with the Skambha of the Skambhasikta
(4V X. 7). Itis also directly connected with Jyotirlisga,

11, Paficanana Tarkaratna ed., 49. 82,
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h\aving seduced their wives, cursed him, that, as the result of the
curse, the generative organ of Siva dropped down, and that Siva,
revealing himself to the sages, instructed them to worship his fallen
linga.»* Tt is also pointed out that the fusion of the symbols of Siva
and $akti, namely, the penis and the vagina, is called liiga.??
Elsewhere, in accordance with its usual style of etymologizing, the
SP says that the lidga is so called because it makes the lina (or

avyakta, that is, Siva) known.'4

There are various forms of liriga. The first form is called
prapava.t® Tt is of two types—the subtle (s#ksma) prazava which is
without parts and the gross (sthila) pranava which is constituted of
five parts or akgaras. The worship of these two forms of the lisiga
is called fapas, and it is believed to lead to moksa.'® The lingas
derived from Purusa and Prakrti are, indeed, innumerable, and
Giva alone is said to be able to describe them adequately. The
lifigas made of earth are of five types, namely, svayanbhi, bindu, pra-
tigthita, cara, and gury.

Gladdened by the austerities of the gods and the sages, Siva,
in the form of nada, becomes a seed within the interior of the earth.
In course of time, he breaks up the earth and, like a sprout, mani-
fests himself outside. He is thus born of and by himself, and, there-
fore, his liiga is known as self-born or svayarbhd.’” When one
draws the figure of Siva’s phallus on a plate of gold or silver, or on
the ground, or on an altar, reciting the pure pranava-mantra and
with the proper rites of installation and invocation, it is bindunada-
maya linga. 1t is actually conceived in one’s mind (bhavanamaya),
but it is duly sanctioned by Siva. For, whenever a person sincerely
visualizes Siva, Siva presents himself before him with his boons.!8

12. SP4.12, 1-54.

13. Ibid. 1. 16. 107.

14. Ibid. 1. 16. 106 : lina+ gam : linarthagamakas cihnan liigam

\ ity abhidhiyaie. Also : linam arthar hi purusam Sivam gama-
yatityadah (1. 16. 107).

15. A frequently recurring theme in the SP consists in establi-
shing close association between the liiga and prapava or
omkara, and between the [iiga and the five-syllabled
manira.

16. SP1.18.27-29.

17. 1Ibid. 1. 18, 32-33.

18. 1Ibid. 1. 18. 35-37.
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The third type of lidga is the formally installed (pratisthita) linga.
The pratistita linga is either paurusa, that is to say, installed by the
gods or the sages for the sake of the realization of the soul; or it is
prakrta, that is to say, fashioned by artisans and installed by great
Brahmanas or kings.’® According to the SP, whatever is exalted
and permanent is paurusa, while whatever is weak and transitory is
prakrta. The Puripa then goes on to mention various objects be-
longing to the paurusa and the prakria categories. The cara (mobile)
liniga is visualized in the different human limbs, in the three bodily
regions like hips etc., namely, penis, navel, tongue, tip of the nose,
and £ikha or tuft of the hair on the crown of the head.?® Apart
from the caraliigas belonging to this adhyatmika class, there are also
caralirgas made of physical materials. Among these latter, the
rasalinga 1is said to be the foremost. It secures the fulfilment of all
the wishes of the Brahmanas. The banalisiga, the svarzalisiga, and
the §ilaliiga prove auspicious and efficacious respectively in the
case of the Ksatriyas, the VaiSyas and the Sadras.2? The SP
further says that for women, particularly those whose husbands are
alive, the liigas made of earth are considered to be specially sacred;
the Purana recommends crystal lirigas for the widows who are still
active in life ( praorita), and rasaliigas for such widows as have re-
nounced life (nivrtta).??

The fifth type of bhivikara linga, namely, the gurulisiga, is the
body of the preceptor (guru) itself.?23 The SP explains the gury,
in its usual etymological fashion, as denoting one who wards off
(rundhe) the gupas, that is, one who is beyond the three gunas.®4
The guru enlightens his disciple on the true nature of Siva. The
service (fufrdsa) of the guru constitutes the worship of the guruliiga.
Susrisa implies doing, by means of the body, mind and speech, what-
ever one is told by one’s preceptor to do, irrespective of whether
it is possible for one to do it or not and without any consideration
for one’s life or possessions. A disciple (fisya) is defined as one

19%

20. Ibid. 1. 18, 44.

91. Ibid. 1.18. 47-49.

99. [Ibid. 1. 18. 51-52.

23. [Ibid. 1. 18, 46.

94, Ibid. 1,18. 83-85: gunan(gu) rundhe(ru) iti prokiah guru-
fabdasya vigrahah; savikaran rajasadin gunan rundhe vyapohats.
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who is worthy of being instructed and directed.?25 Verily, a dis-
ciple is like a son to the preceptor. The preceptor discharges by
means of his penis in the form of the tongue the semen in the form
of mantra into the vagina in the form of the ear and thereby pro-
creates a mantrapuira (who is to be distinguished from the aurasa-
puira) in the form of the disciple. The father or the physical be-
getter drowns, as it were, his son in the ocean of worldly existence,
while the preceptor or the spiritual begetter helps him to cross
over that ocean.?® The SP says that every limb of the gury, from
the toe to the crown of the head, is a liiga and accordingly pre-
scribes various ways of worshipping the guru. It emphasizes the
point that the worship of the guru is tantamount to the worship of
the supreme lord Siva.27

It seems to have been suggested that the five types of the
bhavikara linga mentioned above correspond with the five consti-
tuents of pranava (orkara). Pranpava is dhvanilinga. The syllable
a in prapava corresponds with the gurulinga; the syllable u with the
caraliiga, the makara with the pratisthitaliiga; the bindu with the
binduliniga; and the nada with the svayarbhaliiga. But there ap-
pears to be some inconsistency in this context, The SP seems to
regard the prasavalirga as an entity distinct from the five bhivikira
lingas, for, it speaks of the worship of six ligas, that is, presuma-
bly of the prapavalinga or the dhvaniliniga and the five bhivikara
lingas,?®

25. SP1.18. 87-88.
26, SP1.18.90-92. One is reminded here of the story told

about Alexander the Great (History of the Early Kings of
Persia, 1832 : David Shee’s English translation of Mir
Khwand’s original book). Alexander was once asked :
‘Between your father Philipp and your teacher Aristotle,
whom do you consider to be more venerable ?* Without
a moment’s hesitation, Alexander replied: ‘Of course, my
teacher Aristotle. From my father I have obtained but a

perishabie existence; from my teacher I shall obtain life
eternal. My father has brought me down from the hea-
ven to the earth; Aristotle will lead me from the earth to
the heaven’. Also cf. Manusmrti 2. 147-48 where the
parents are said to be responsible only for a person’s
biological birth (sasbhiti) while the preceptor is credited
with endowing him with social-cultural identity (7ati).

27. SP1.18. 95.
28. Ibid. 1. 16. 113-14,
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In another context, the SP speaks of two varieties of the
liiga—stationary (sthavara) and mobile ( farigama). Trees, hedges,
etc., represent the sthavara lisiga, while worms, insects, etc., repre-
sent the jarigama linga. Service (Susriiga) is recommended in the
worship of the sthavara linga and propitiation (farpaga) in that of
the jarigama liniga.2® 1In still another context, the SP says that a
devotee of Siva should always have recourse to Sivaliiiga,, and fur-
ther adds that one becomes Sthanu or Siva by resorting to the
stationary (sthapu) linga, while by worshipping the mobile lisiga
one becomes liberated only by stages.3°

However, it is the parthiva or earthen Sivaliiga which is re-
garded as the most exalted among the li7igas.8 The linga made
of gems was regarded as the best in the Krtayuga; the one made of
gold in the Tretayuga; the one made of mercury in the Dvapara-
yuga; and the one made of clay in the Kaliyuga. Among the eight
forms (mirtis) of Siva®? the earthen one is far superior to the
others. Just as Siva is the most supreme among all the gods, so
too is the parthiva liiga the most supreme among all the Uli7gas.
The SP continues in a poetic vein to assert the excellence qof the
parthiva Sivaliiga.®® Naturally enough, it also glorifies its worship.
It is recommended that an auspicious altar should be prepared for
the parthiva lisiga and that, after its ceremonial installation upon
the altar, the liriga should be worshipped regularly at the three
junctures of the day with the paficasiitra rite. As for the parthiva
linga itself, it should be so made that it would look beautiful. Tt
should be made as a single whole (akhasda) and not by joining
parts (vikhanda). But, later, this general rule seems to have been
amended. It is pointed out that, while the mobile lisiga is to be a
single whole, the stationary one is to consist of two parts. The
vedika (pedestal) isthe Mahamaya and the liiga itself is Siva;

29. SP 1.11.20-2L
30. [Ibid. 1.18.159-60. Obviously, a pun on the word sthanu

is intended here. Similarly, mobility suggests progress
by stages.

31. Ibid.§l.19. 4.

32. See Part One of this paper.

33. SP1.19.7-15
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therefore, in the case of a stationary lisiga, the two-part construc-
tion is regarded as the best.34

The SP sets forth a detailed procedure for the preparation
and the worship of the parthiva liiga.85 One should take bath, go
through the daily rites, apply bkasma, wear rudraksa, and, medi-
tating upon Siva, get ready for the worship of the liiga. The
worship should be performed on the bank of a river or by the side
of a lake or on the top of a mountain or in a forest or in a temple
of Siva. The devotee should bring over clay from a pure clean
place for the fashioning of the liiga. A Brahmana should use
white clay, a Ksatriya red clay, a Vai$ya yellow clay, and a Sadra
black clay. If the specifical kind of clay is not available, one may
use whatever kind of clay is available. The clay should be washed
clean by means of water and kneaded slowly. The /liiga should
then be fashioned out of it according to the procedure laid down
in the Veda. This reference to the Vedic procedure is 'evidently
the result of the brahmanization of the Purana. Indeed, SP 1.20
claims to be describing the worship of the parthiva lisga by Vedic
devotees in accordance with the Vedic rites. Vedic maniras (mostly
from the Vajasaneyi-Sarhita) are prescribed to accompany the
various details of the worship.%® For instance, the mantra, namah
$ivaya (V'S 16.41), is to be recited at the sprinkling of water upon
the material to be used for worship; namah kapardine (V'S 16,29) at
the offering of the incense; bhir asi (V'S 13.18) at the sanctifying
of the place of worship; apo ‘sman (V'S 4.2) at the sanctifying of
water; namas te rudra (VS 16.1) at the rite of phatika-bandha; namo
nilagrivaya (VS 16.28) at the installation of the liiga; the rudragayatri
(KS 17.32) at the arghya; the tryambaka-mantra (VS 3.60) at the
sipping of water; and deva gatu vidah (TB 3.7.4.1) at the visarjana.®"

34. SP1.19.28-37.

35. Ibid. 1. 20. 2-9,

36. Ibid. 1.20. 11-41.

37. As many as fifty mantras are mentioned in this context,
Out of these, one is derived from the Kaithaka-Samhita
(KS), one from the Maitrayani-Sarhita (MS), one from
the Atharvaveda, one from the T aittiriya-Brahmana (T B),
and one from the T aittiriya-Arapyaka (T 4); one manira is
not traceable; the remaining ones are from the V.
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The SP also gives a shorter version of the Vedic parthiva-lisiga
p#ja.2® According to it, the clay is to be brought over with the
mantra, sadyo-jato (V'S 29.36), the sprinkling of water is to be done
with vamadevaya (T A 10.44.1), the lisiga is to be fashioned with the
aghoramantra (V'S 16.2), the invocation is to be made with tat
purusaya (KS 17.32; MS 2.9.3}, and the lisiga is to be fixed upon the
vedika with the ifanamantra (VS 27.35). All other rites too are to
be considerably abbreviated.

Apart from these Vedic modes of worship, the SP recom-
mends what it calls the common mode of worship.282 This latter
consists mainly of the muttering of the names of Siva instead of the
reciting of the Vedic mantras mentioned above. The eight rites,
namely, the bringing over of clay, the kneading of clay, the instal-
lation, the invocation, the ablution, the worship, the asking for
pardon, and the disposal are to be performed respectively with the
eight names of éiva, namely, Hara, Maheévara, Sambhu, éalap?ax_li,
Pinakadhrt, Siva, Pasupati, and Mahadeva, each name in the
dative case being preceded by 07 and followed by namah. The
common mode of worship also includes meditating on Siva,
singing hymns in his praise, murmuring the five-syllabled
mantra, offering flowers and rice-grains making the full-throated
sound®?, etc,

The number of the parthiva liigas to be worshipped vary in
accordance with the varying desires of the devotee. The shape of
the liziga is to be the same in all the cases, but the other details of
worship, such as invocation, installation, etc., are different. The
recommended numbers of the lisigas, which range from one to one
crore, seem to be quite arbitrary. It is pointed out that one who
prepares and worships one crore of Sivaliigas becomes Siva him-
self.40 The parthiva liriga is of three types—excellent ( utfama ),
middling ( madhyama ), and low or mean (nica)—depending upon its

38. SP1.20. 39-44.

38a. Ibid., 1.20. 45.

39. This is galarava. Daksa’s sacrifice, while being destroyed
by the Sivaganas, assumed the form a goat; Daksa him-
self assumed the form of a deer and escaped. A devotee
who imitates the sound of a terror-siricken goat(galarava)
in front of the liriga becomes dear to Siva.

40, SP1.21,5-21.
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size. A liiga which is four asgulas in height and is fixed upon a
charming vedika is excellent; one of half this size is middling; and
one of half the size of the middling is low. While the SP usually
loses no opportunity to emphasize the Vedic origin and glorifica-
tion of the lingapiija, 41 it also, at the same time, stoutly proclaims
the right of persons belonging to all castes and sub-castes, and also
of women, to worship the Sivaliiga.4? It, however, hastens to add
that only the twice-born may perform the worship according to the
Vedic procedure but not the others.4® Even gods and goddesses
are exhorted to worship the .S‘ivalifiga. The SP narrates that Visnu
and Brahma asked Viévakarman to fashion different kinds of Siva-
lingas and give them over to different gods and goddesses. Accord-
ingly, Indra was given a liiga made of padmaraga, Kubera one made
of gold, Dharma one of yellow stone, Laksmi one of crystal,
ete.t4

In another context, the SP speaks of two kinds of liigas—the
exterior (bahya) liiga and the interior (abhyantara) liiga. The bihya
linga is gross while the abhyantara lirga is subtle. Tt is said that
whoever is unable to visualize and meditate upon the interior subtle
linga should worship the exterior gross liiga. Of course, the essen-
tial thing is to perceive Siva, whether in the form of the interior
linga or of the exterior lisiga, as inhering the whole universe. Indeed
the SP asserts that persons who have realised Brahman through
pure knowledge are not required to perform any kind of pija or
ritual.4®

Various details are given regarding the actual installation of
the Sivaliiga.4® The linga should be installed, at some favourable
auspicious time, at a holy place where daily worship would be
facilitated. In the case of a mobile lisiga, the subtle one is recom-
mended; and in the case of a stationary one, the gross one is recom-
mended. The seat ( pitha ) should be made of the same material
as the liiga. It may be circular or square or triangular in shape.

41. SP1.2l1. 32.

42. Ibid. 1, 21. 39-40.
43, Ibid. 1.21. 41-42.
44. Ibid. 2. 1.12. 27-37.
45, Ibid. 2. 1. 12. 48-55.
46. Ibid. 1., 11. 2-18.
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The liiga should be worshipped with the mantras beginning with
sadyo (VS 29.36), and oblations should be offered into the fire. The
liriga is to be welded to the pitha, and the embodied image also is to
be fixed thereto. It is also enjoined that the embodied image should
be installed outside with the five-syllabled mantra for the purpose
of the festivals. In different kinds of temples, spaces of different
areas are said to be specially sacred.#” Incidentally, it is interest-
ing to note that some authorities have recommended the worship
of the liiga upon the thumb, etc.4® The SP also lays down that,

if a devotee does not have a liiiga of his own, he may use one be-
longing to another.4®

A distinction has been made in the SP between the pravrita
devotees and the nivrétta devotees, that is, between those who actie
vely go through the various rites of worship and those who have
renounced such rites and concentrate only on meditation.5¢ It has,
for instance, been prescribed that a pravrita devotee should perform
the entire worship in a vessel (patra). At the conclusion of the
abhiseka, he should offer cooked fali rice as naivedya. After the
worship, he should deposit the liziga in a casket and keep that casket
in some isolated place within the house. For a nivrtta devotee, the
subtle li7iga is recommended. In his case, the worship consists of
besmearing himself with the sacred ashes. After the worship, the
liiga is to be held by means of the head.

As pointed out above, Siva is often represented in the form
of the united yoni (vagina) and liiga (penis). These two latter are
correlared with the two constituents of prasava, namely, the bindu
and the nada. The whole universe consisting of the movable and
the immovable is of the nature of the bindu and the nida. The
bindu is identified with Sakti and the nada with Siva. Thus, the
whole universe is believed to have been dominated and supported
by Siva and Sakti. When the bindz and the nada, that is, Sakti and
Siva, are united, there occurs the birth of the universe. The Siva-

47. SP1.11. 55-56,

48. Ibid.1.11.34. The thumb was regarded as a phallic emblem
even in Vedic ritual, and was associated with the fertility
god Visnu. See : Dandekar, “Visnu in the Veda”, Vedic
Mythological T racts, pp. 68-90,

49. SP1.18.50.

50. Ibid. 1. 18, 53-57.
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linga by itself is also said to represent the unification of the bindu
and the nada or Sakti and Siva. The great goddess forms the
pedestal for the lisiga, while the lisga is Siva himself.51 The Siva-
lifiga is thus the cause of the birth of the universe. Therefore,
through a queer logical extension, the SP lays down that, in order
to ward off future births, a person should worship the Sivaliriga.
Further, according to the SP, it is the linga itself into which the
whole universe ultimately merges. The Puriza connects the word
liiga etymologically with the word lgyana meaning absorption.5*
Elsewhere, it is pointed out that Sakti or the bindu is the mother
and Siva or the nida is the father. The worship of the Sivalisiga is
accordingly equivalent to the worship of one’s parents and con-
duces to great bliss,52 However, it is generally stated that the
worship of the Sivaliiga (as also of the other gods) leads to the
warding off of all kinds of affliction and hindrance (badhz)—of the
adhyatmika badha consisting of bodily ailment, of the adhibhautika
badha consisting of the visitation by the pifacas, ill omens, etc., and
of the adhidaivika badha consisting of epidemics, lightning, etc.54

Pranava

It will have become clear from what has been said above
that, according to the SP,the Sivaliiga and pranava are closely
related to each other,5% In the episode of the fiery column, which,
as pointed out above, later came to be worshipped as Sivaliiga,
Visnu and Brahma showed themselves as having been under great
delusion. The delusion was the result of their not having medita-
ted upon Siva properly. In the absence of the true knowledge of
Siva, they had imbibed the false pride of themselves being Mahes$a.
éiva, therefore, imparted to them the oszkara-mantra by repeating
which their false pride was to have been quelled and they were to
have acquired true knowledge of him.?¢ Expounding the impor-

51. SP 2.1.10. 38.

52. Ibid. 2, 1. 10. 38.

53, Ibid. 1. 16. 86-92.

54. Ibid. 1. 18. 100-105.

55. For the correspondence between the five bhivikara lingas
on the one hand and the five phonetic elements of prazava
on the other, see above.

56. SP1. 10. 14-15.
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tance of the orzkara-mantra, Siva said : “The omkara-mantra is gene-
rated from my mouth. It is the signifier and I am the signified.
Verily, it is identical with me. Repeating the onkara-mantra,
therefore, amounts to meditating upon me. First, the phonetic
element a emerged from the northern mouth of Siva, then the
phonetic element u from the western mouth, then m from the
southern mouth; the bindu from the eastern mouth, and the nada
from the middle mouth. Though they had come out of Siva’s five
mouths separately, the five phonetic elements were ultimately
united to form one single syllable 0772, The entire universe made
up of names (nama) and forms (rdpa) is pervaded by the oszkara-
manira. Indeed, this mantra signifies both Siva and Sakti. Again,
it was from the omkara-mantra that the five-syllabled mantra, namah
Sivaya, was born. The five syllables beginning with na correspond
with the five phonetic elements beginning with a. Like the ozkara-
mantra, the paficaksara mantra also is indicative of all knowledge and
existence. The five matrkas are born from the five-syllabled
mantra. In fact, the ozkara, through the five-syllabled mantra, is
the ultimate source of the firomantra and the gayatrimantra, indeed
of the entire complex of the Veda and of the crores of maniras.
Therefore, whatever is achieved severally by these latter can be
achieved concurrently by the single omkara-mantra. The SP descri-
bes how Visnu and Brahma received the omkara-manira, together
with the relevant yantra and tanira, as taught by Siva. The proper
time and manner of repeating the manira are also explained by
Siva who concludes by pointing out specifically that the osmkara is
associated with his liiga-form while the paficaksara mantra is associ-
ated with his embodied form (bera).5"

Elsewhere, the SP narrates that, when Visnu and Brahma
were unable to discover the bottom and the top respectively of the
fiery column (which was in reality the Sivalisiga), they bowed down
before it with their pride fully curbed. They worshipped Siva for
a hundred autumns and prayed to him that he reveal to them his
true form.58 Siva, with his natural compassion, relented. There-
upon there arose the sound ozz—quite distinct and prolated (pluta).
Brahma stood perplexed, but Visnu perceived the first phonetic

57. SP1.10. 15-39.
58. Ibid. 2.1.7.64-69.
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elément a towards the southern side of the lifiga, u towards the nor-
thern side, m in the middle, and the entire mystical sound om at
theend. A4 looked like the orb of the sun, z like the blazing fire,
and m like the full moon. Above the fiery column or the Sivalinga,
Visnu saw the supreme Brahman itself, While Visnu stood contem-
plating upon the source and nature of that Being, which was
devoid of beginning, end, and middle, there appeared before him
a seer who revealed to him the most essential reality embodied in
the Sabdabrakman, that is pranava.lt is siva, who cannot be compre-
hended by means of speech or mind®® but who can be adequately
expressed through the single mystical syllable os. The SP then
goes on to point out, rather in a mystic vein, that zis the source
of Brahma, u of Visnu, and m of Nilalohita (Rudra); that a repre-
sents the creator, u the enchanter, and m the one who blesses; and
that, when a which is the bija is deposited in u which is the yoni, it
grows on all sides and ultimately b ecomes the golden egg®® out
of which there emerges, in course of time, the entire universe,®1
The SP thus invests pragava with cosmological significance.

In this very context, the SP further adds that Siva revealed
himself before Visnu and Brahma in the form of sabda-brahman
with the different letters as his limbs., The letter a was his head,®2
a his forehead, i his right eye, 7 his left eye®3, u his right ear, #
his left ear, r his right cheek, sghis left cheek, 1 and %®¢ his nostrils
¢ his upper lip, ai his lower lip, 0 and au the two rows of his teeth,
ana (anusvira) and as (visarga) his two palates, the five letters begin-
ning with %®% his five right hands, the five letters beginning with
¢ his five left hands, the five letters beginning with # and the five
letters beginning with ¢ his legs,%® 2 his abdomen, pk his right side,

59. Cf. the upanisadic phrase, yato vaco nivartante aprapya
manasa saha.

60. For the splitting up of the golden egg (hiranyagarbha) and
the ethergence of %a, see Part One of this paper.

61. SP2.1.8.1-22,

62. Actually, Siva is padicavakira.

63. Actually Siva is trinetra,

64. The vowel  is not recognised by Sanskrit grammar.

=
65. That is, the five consonants in the ka-varga. So too, ca-
varga, Ya-varga, etc.

66. The reference to ten hands and ten legs is strange.
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b his left side, bk his shoulder, m his heart, the seven letters begin-
ning with y and ending with 587 his seven primary fluids or secre-
tions (dhatus), k his navel, and £s®® his nose.®®

It may be incidentally pointed out that, in another context,
the SP says that the repetition of the omkara-mantra a thousand
times each at the morning and the evening twilights purifies the
mind and conduces to the attainment of the abode of Siva.70 Tt
adds that, at the time of samadhi, the repetition of pragava has to
be mental. However, the muttering of o inaudibly may be prac-
tised at all times. The Purapa then goes on to lay down rules
regarding the repetition of the five-syllabled mantra. A Brahmana
should prefix ort to the five-syllabled manfra in order to render it
specially efficacious.” Elsewhere, the SP mentions various maniras
related to Siva and the fruits obtained through the repetition of
those mantras. It mentions, for instance, the manfra beginning
with o7, which consists of five kalss and thirty-eight auspicious
letters. This manfra increases intelligence and effectively helps
the accomplishment of sacred rites. Then there are mentioned :
the mantra in the Gayatri metre with twenty-four syllables and four
kalas, which is conducive to control over others; the fivefold mantra
with thirty syllables and eight kalas., which is employed in impre-
catory rites (abhicara); the Yajurveda-manira with twenty-five sylla-
bles and eight kalas, which is employed in conciliatory rites (fanti);
and the manira with sixty-one syllables and thirteen kalzs which
presages origin, growth, and destruction.”? The SP specifically
states that Visnu acquired the five mantras, namely. the mrtyumjaya
mantra, the five-syllabled mantra, the cintamani mantra, the daksina-
mirti mantra, and fat fvam asi which is the mahavakya of Siva, and
practised japa of those mantras.

67. The four semivowels and three sibilants.
68. It may be noted that the consonant gis not mentioned,

while the conjunct consonant ks is mentioned.
69. SP 2.1.8. 32-39.
70. Ibid.1.11.37.

71, Ibid.1.11. 38-40. :
79. Ibid.2.1.8. 42-49. These mantras have not been distinctly

specified.
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Now to revert to prazava. Prapava is said to be of two types
—subtle (s#ksma) and gross (sthila)."® The sitksma pragava is consti-
tuted of one single sound in which the five phonetic elements are
not differentiated; in the sthila pranava these five phonetic ele-
ments become clearly manifest. The subtle prazava is intended for
the liberated living being (j7vanmukta). The liberated living being
continues to realise the ultimate reality through the mantra until
the dissolution of his physical body. When the body disintegrates
completely, he enters into Siva. Even a person who merely repeats
the mantra can attain yogic communion with Siva. The sikgma
pranava, again, is of two kinds—short (krasva) and long (dirgha),
The long subtle prazava arises in the heart of a Yogin in the form
of a, u, m, the bindu, and the nada, and is endowed with all the
digits of the sound-time. The short subtle prazeva is constituted of
the sound m which represents the three principles, namely,
Siva, Sakti, and their union. It destroys all sins, The five cosmic
elements—earth, water, fire, wind and ether—and the correspon-
ding five tanmatras—smell, taste, form, touch, and sound—basically
make up the mundane existece. Those who are interested in the
continuance of the mundane existence are called pravrtias and
those who are averse to it are called nivrttas. The SP says that the
short subtle prarzava is intended for the pravrttas and the long sub-
tle prapava for the nivrttas.

In this very context, the SP further lays down that prapava
is to be uttered at the beginning of each of the gpahriis,"* of the
other mantras, and of the study of the Veda, as also at the two
-twilights, The Purana also points out that each successive repe-
tition of prapava nine crores of times renders a devotee pure and
enables him successively to win over the five cosmic elements,
namely, earth, water, etc., and the five tanmairas. A devotee, who
completes the japa of one hundred and eight crores of prasava,
becomes fully enlightened and masters the fudhayoga.”® He verily
becomes jivanmukta. Perpetually meditating upon Siva in the form
of prapava, one surely becomes Siva himself.”®¢ The Purapa then

73. SP1.17. 8 ff.

74. uyahrtis are the seven mystic utterances—bhih, bhuvah,
soah, mahah, janah, tapah, and satyam.

75. SP1.17.12-28.
76. Ibid. 1.17. 24-25,
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gives a few details about the manner in which the Japa of pranava
is to be performed. It also speaks of the three kinds of Sivayogins,
namely, kriyagogin, tapoyogin, and japayogin. The kripayogin en-
gages himself in sacred rites and worship; the fapoyogin lives an
austere life : and the japayogin always performs japa.?”

Curiously enough, at this stage, the SP reverts to the concept
of sthiila pragava which it now interprets rather differently. It says
that the five-syllabled mantra (namah $ivaya), with o prefixed to it,
constitutes the sthila pranava. It implies the five principles. One
has to be properly initiated for undertaking the practices of the
Japa of this mantra and has also to observe certain rules regarding
time, place, and personal conduct,”®

In accordance with its usual practice, the P emphasizes the

importance of prasava by giving fanciful etymologies of the word
prazava.”®  Pra stands for prakrti or the world (sarsara) which has

evolved from prakrti; nava stands for navar varam, that is, excellent
among the boats; pragava thus represents an excellent boat to cross
over the ocean of saimsara. Or pranava signifies that there is no (na)
prapaiica or involvement in worldly life (pra) for you (vah) if you
practise the prasava-japa. Or prapava is so called because it pre-
eminently ( praprakarsena) leads (na—nayet) you (vah) to salvation, or
because it preeminently ( prakargena ) conduces to new (nava), that
is pure divine knowledge.®°

77.  SP1.17. 27-30.

78. Ibid. 1.17. 33-42.

79. Ibid 1.17. 4-8.

80. According to SP Kailasa 3.11, the word prapava is to be
connected with the word praza; itis thus made to sig-
nify life-breath : prapah prapava evayars tasmat prapava
iritah. SP Kailasa 10.119-20 says that the sound om is
derived from the mantra, so’ham, after the sakara and the
hakara have been deleted. The ozkira thus implies the
identity of the Brahman and the Atman., The SP fre-

uently emphasizes the identity of Siva and prapava, Cf.

100 9a prapavo hyesa prapavo va fivah smriah—SP Kailisa
3.6; Siva says : pranavirthaparijianameva jianam maditma-
kam-SP Kailisa 3.2 It is suggested that in the graphic
representation of prazava, namely, 3%, the first part
signifies the bow, the second part signifies the arrow, and
the third part signifies the target. The bow of prazava
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Style

A striking feature of the style of the SP, which is, indeed,
quite understandable, is the attempt to glorify Siva in place and
out of place. One often comes across such phrases as fivai smrtva,
samsmrtya manasa Sivam, Sivecchaya, $ivecchapreritah, Sambhuprasadat,
etc., which are not always necessarily pertinent to the context,
freely interspersed in the text.® The will of Siva is said to pre-
vail everywhere. Verily, the whole world is dependent on his
will.82 Siva’s will is the same as his illusive power (maya) which
is weighty and which deludes all the worlds. Itis also called
destiny ( prarabdha ); indeed, it is known by many names.®® The
Srutis and Smyiis are said to rule that, when Rudra is wrathful,
there cannot be any happiness in the world.®3a

Still more striking, however, is the avidity with which the
Purana seeks to establish Siva’s as well as its own Vedic character.
This is of course palpaby unwarranted and is no doubt the result
of the tendency deliberately to brahmanize the Sita-tradition.
For instance, Siva is said to have been profusely eulogised in the
Veda and the sastra.84 It is, indeed, he who is credited with
having given the Vedas to Visnu in the form of his outbreath, at
the beginning of the Kalpa.®5 Siva says that heis Brahman as
well as Atman.8® He also says that he is the sacrifice, the soul of
the sacrifice.8” Further, Siva is said to be the entity indicated
by tat in the upanisadic ¢at tvam asi which, the Puriaza claims, is
the mahavakya of Hara.®® The Purana also describes Siva by means

hits the target of the true knowledge of the ultimate

reality. Cf. pragavo dhanuh faro hyatma brahma tallaksya-
mucyate—V ayu P. 20.5. On account of his identity with

pranava, Siva also is said to be bow-shaped (Skanda P.
81. See Part I of this paper.
82. SP2.1.2.40.
83. [Ibid. 2.3.2. 15-16.
83a. Ibid. 2.2.1,36.
84, Ibid. 2.3.22.55 ( v. . loke for fastre).
85. Ibid. 2.1.9.5; 2.3.28.8.
86. Ibid. 1.9.37.
87. [Ibid. 2.2.26.47; 2.2.29. 10-12.
88. Ibid. 2.3.25.5; 2.1,8.49,
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of negations in the right neti neti fashion of the Upanisads.®® At
one place Sati is represented as telling Visnu that “the Srutis speak
of Siva as being both saguza and nirgupa.®® Visnu on his part tells
Narada that all the Vedas unanimously declare the worship of
Siva to be the sole means of sublating the sassara.®l According
to the SP, Siva can be properly comprehended only by those
who have mastered the Veda and the Vedanta.”? Daksa praises
Siva as the supreme being whose glory can be known only through
the Vedas.?® Incidentally, Uma too is praised by the gods as the
chant of the Samaveda, as the blending knot (granthi) of the
Yajurveda, as the invocation of the Rgveda, and as the measure

(matra) of the Atharvaveda.”*

The SP often refers to the Veda as its ultimate source and
authority. For instance it strongly recommends the liiga-pija
which, it claims, has been highly glorified by the four Vedas."®
Indeed, in its enthusiasm for claiming Vedic sanction for its teach-
ings, the SP goes to the absurd extent of asserting that, after having
carefully considered the essence of all the Upanisads, thisis what
has been conclusively determined, namely, that the tripundra®®
conduces to the highest good.”” In another context, Visnu recom-
mends to Narada the japa of the six-syllabled mantra (o7 namah
Sivaya), which, he says, is taught in all the Srutis.°® Similarly, the
SP characterises its chapter dealing with the omkira and the

padcakgara manira as fully conforming to the Veda and declares

89. S§P2.2.15.61-62.

90, Ibid. 2.2,29.17.

91. [Ibid. 2.1.4.63.

92, [Ibid.2.2.43.7,

93. Ibid. 2,2.42.36,45.

94. Ibid. 2.3.3.35. The significance of granthi and matra is not
quite clear.

95. SP 1.21.32: na lingaradhanad anyat pupyan: vedacatugtaye.

96. See Part I of this paper.

97. SP 1.24.73.

98. Ibid. 2.1.4.65.
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that one who reads it becomes a Vipra endowed with the true
knowledge of Siva.®®

In full conformity with this attitude, the SP prescribes the
employment of Vedic maniras in connection with the various rites
in the linga-piija.r%° In fact, Vedic mantras are prescribed to be
employed at many other religious rites.*°!  Again, when the gods,
the siddhas, and the sages went to Siva to inform him of the misery
caused to them by the demon Taraka, they are said to have first
propitiated him with hymns from the Vedas and the U, panisads. ©2

It is also noteworthy that the SP shows, in various ways,
great concern for what it calls vedaniti.»®3 For instance, Brahma
refers to Siva as the upholder of Vedic conventions.2°4 In another
context, Siva explains to Nandin the nature of the Veda and
warns him against maligning it.!°% Indeed, on one occasion,
Siva himself laments his having transgressed the bounds of the
Srutis, 108 Elsewhere, Vispu is represented as rebuking Brahm3
for regarding Siva as his son by pointing out to him that such a
belief was not consistent with the teaching of the Vedas and the
Agamas and that it was improper for the reciter of the Veda like
him to indulge in such a misconception. * 27

99. SP1.17.151-52. As against this anxiety of the SP to
establish its Vedic inheritance, one also comes across the
claim made on behalf of the Purapas in general that the
Vedas themselves are founded on the Purapas (vedals prati-
sthitah sarve puragesveva sarvada—Naradiya 2.24.17): The
Srutis and the Smrtis are said to be the two eyes, while
the Puragas are said to be the heart. Traditionally the
Purapgas claim to constitute the explicatory extension
(upabrizhaga) of the Veda, that is, of the Vedic mantras
legends, symbols, and conventions. Actually, however’
the Puranas have intrinsically very little to do with thé
Vedas.

100. See above. SP 1.20.1 ff.

101. e. g. SP 1.13.21-23.

102. SP 2.3.23.51 : pragamya tustuvuh siktaih vedopanisadanvitaih,

103. Ibid. 2.2,11.40. :

104. [Ibid. 2.2.32.59 : vedamaryidapalakah.

105. | Ibid. 2.2.26. 44-45.

106, Ibid. 2.3.19.5 : Srutisima vilanghita.

107. Ibid. 2.2.10, 29-32,
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A feature which the SP shares with many other Purdpas is
that the same myth is sometimes presented in different versions in
different contexs. This is accounted for in several ways. For
instance, Brahma tells Narada that, due to the difference of kalpas,
the story of the birth of Gane$a is narrated in different ways and
that, on that particular occasion, he would narrate it as it was
current in the S$vetavarahakalpa.!®®. In another context, while
the Sata was narrating the legend of Ganga and Gautama to the
sages, the sages are shown to have protested to the Siata by saying
that what they had formerly heard was different from what he was
telling. The Stta explained to them that it was so because of the
difference of kalpas'®®. According to the Purzpas, the happenings
of one Kalpa, are repeated in another Kalpa, but there do occur
some changes in respect of details. The fact of the different
versions of the same myth is explained away also by referring to
the different incarnations (avatiras). However, the main reason
for such differences is to be sought in the protracted oral transmis-
sion of the Purapas. In the process of telling and re-telling, the
legends accumulcte many additional details and much incidental
material, and their form and content are also greatly influenced
by the character of the narrator and of the listener.

The basic form of the SP like that of the most of the Purayas,
is that of dialogue interspersed with the repetition of the earlier
dialogues. Though, once in a while, the compiler of the Puraza
swears by conciseness' ', he is generally prone to loguaciousness.
Strangely enough, some absurdities are seen to have occurred in
the course of the narration. For instance, Brahma, not unoften,
refers to himself in the third person..’!! Or Brahma recounts to
Narada what Narada himself had done, sometimes referring to
Narada in the third person.!'? In a long versified popular
narrative, the constant use of particles like ha, vai, tu is perhaps
unavoidable for metrical purpose. To search for real poetry in
the SP is likely to prove a futile exercise. However, one does

108. SP 2.4.13. 5-6.

109.  Ibid. 4.27. 23-24.

110.  Ibid. 2.2.14.8 : tan no varpyate vyasato bhayat.
111.  Ibid. 2.3.18.37,

112. Ibid. 2.2,32. 15-17; 2.3.1,10,
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occasionally hear the echoes of Kalidasa’s words and ideas.!!3®
SP 2.3.24.27'14 would remind one of Bhagavadgiti 2.62-63. Puns
such as the ones on hari (=Visnu; monkey)''® and avadina
(=heroic act; cutting into pieces)'!® are quite rare.

Perhaps the most noteworthy feature of the style of the SP,
however, is the large number of philologically fanciful'*” etymo-
logies which it gives in order to hit a particular point, or to
illuminate the essential character of the entity denoted by the
etymologised word, or to emphasize and glorify its teaching. Even
in the few chapters of the Puraza which have been studied for this
paper, one comes across as many as thirtyfive instances of such
etymologising.?*® There is no doubt that the Puraza exhibits
remarkable ingenuity in these etymologising exercises. Some of
these etymologies. have been already noted in Part I and the
prior portion of the present paper.!'® Among other words of
which etymologies have been given in different contexts in the

chapters by this paper are :

Aparpa :
ahare tyaktaparpabhud yasmad himavatah suta |

tena devair aparpeti kathita namatah Siva ||
(SP 2.3.22.49)

(Parvati came to be called Aparna because, in her penance,
she had abandoned all kinds of leaves—parzas —in her meals.12°)
113. SPe.g. §P 2.2.17.19=Raghu. 1.49; SP 2.3.28.37 = Kumara.
5.83.

114. Kamo hi narakayaiva tasmat krodho ’bhijayate |

Krodhat bhavati sammoho mohac ca bhramsate tapaj.

115. SP 2.1.3.32.

116.  Ibid. 2.2.36.35.

117. There are said to be two contrasting approaches to ety-
mology—pbhilological and philosophical.

118. In some instances, in the right MNirukia fashion, more
than one etymology have been given of one single word,

119. The etymologies of the following words (given in the
alphabetical order) have alredy been noted : atman,
kubera, guru, narayana, purana, pija, prasava, brahman, bhaga,
bhagavan, bharga, bhasma, bhoga, rudraksa, liniga, vispu, fiva,
Sisya, SuSrisa, and siniha.

120. cf. Kumara, 5.28.
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Arundhaii :
na rupaddhi yato dharmarz sa kasmadapi karapat |
atas triloke viditain nama sarmprapa tatsvayam ||
(§P2.2.7.17)

(Brahma’s daughter Sarhdhya came to be called Arundhati
because she did not hinder sacred rites.)
asttkya :
karmanan phalamastiti buddhir astikym ucyate |
(SP 1.15.55)

(Astikya is the belief that all actions have appropriate
fruits.)

Uma :

(a) tadometi nama cakre tasyi daksas tadajiiaya |

prafastayah  sarvagupasattoid api mudanvitah ||
(SP 2.2.14.49)

(The word uma connected with uma[=splendour, fame] or
#ma[ = favour] ?)
(bY umeti matra tapaso nisiddha kalika ca sa |
pafead umakhyarm sumukhi jagama bhuvane mune /!
(SP 2.3.7.17)

(Parvati came to be called Uma because she was dissuaded
from penance by her mother with the words u[oh]ma [don’t,]*21)
(c) taponisiddha tapase vanaz gantur ca menaya |

hetunG tena someti nams prapa Siva tada ||
(5P 2.3.22.25)

(Mena dissuaded [ma) Parvati from going to the forest.)

Kandarpa :
we o Jjato darpat sa darpakah |
(SP 2.2.3.6)

(Madana was called Kandarpa [and Darpaka] because he
was born haughty.)}22

121. cf. Kumara. 1.26.
122. Also cf. kan darpayamiti madajjatamatro jagada ca |
tena kandarpanamanai tam cakara caturmukha{z/ {
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Kama :

Jagatsu kamaripas tvar tvatsamo na hi vidyate |
atas tva kamanamapi khyato bhava manobhava ||
(SP 2.2.3.5)

(Kama assumes any form he wishes.)

Kubera :
Kubero bhava namna tvar? mama ripersyaya suta |

bhavaikapingo netrena vamena sphutitena ha [/
(SP 2.1.19.30.31)

(Kubera has ugly [£u] bodily form (bera].123)

gayaltri :
gayakam trayate patid gayatrityucyate hi saf
SP 1.15.16)

(Gayatri saves her reciter from downfall.)

Jiva :
(a) jiryate janmakalad yat tasmijjiva iti smriah |
(SP 1.16.99)

( J7va starts getting decayed even from the time of birth.)

(b) janmatas tanyate palair jivasabdartha eva ca |
(SP 1.16.100)

( Jiva gets enmeshed by fetters.)!24
Jhana :
Janijan ca tirodhana na nisedharthameva hi |
($P1.17.80-81)

(JAana implies negation of the evanescence born of birth).
Jovalamukhs :
satidehasamutpanna joali lokasukhavaha|

patita parvate.ceees
(SP 2.2.1.41)

(Joalamukhi is the flame of fire which issued from Sati’s body
and fell down on a mountain. This is not a direct etymology.)

123. See Part I of this paper.
124. This etymology is not quite clear,
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patra :
patanat trayata iti patraim Sastresu yujyate |
datuf ca patakat trapat patramity adhidhiyate ||
(§P 1.15.15)

(A person who deserves to receive gifts is called patra because
he saves the giver from downfall.)
Madana :
madananmadanakhyas t0am,...oee.. |
(5P 2.2.3.6)
(Madana causes infatuation.)

Manmatha :
Yyasmat pramathase tattvari jato’smakanm yatha vidheh |

tasman manmathanima tvain loke khyato bhavisyasi ||
(§P 2.2.3.4)

(Since at your birth itself you agitate our minds, you will
come to be known as Manmatha.)
maya :
ma laksmih karmabhogo vai yati mayeti kathyate |
ma laksmih jiianabhogo vai yati mayeti kathyate ||
(SP 1.17.69)
ma=enjoyment resulting from action and knowledge; both
are bondages; miya causes these bondages.)
mara :
et utpannamatra hi marapetyavadan vacah |
muhurmuhurato’misan nama mareti jayatam ||
(SP2.2.9.42)

(Even as the ganas were produced out of Brahma’s deep
sighs, they shouted marapa, ‘kill,” again and again; hence they
came to be called mira; they were to help Kama against éiva.)
Vasanta :

(a) cintavigtasya me tasya nikSvaso yo vinipsriah |

tasmat vasantah sazijatah pugpavratavibhigitah ||
(SP 2.2.8.37)

(The word vasanta is here connected with fvas; Vasanta born

out of Brahma’s sigh.)*28

125.  This is not a direct etymology.
5
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(b) wvasaterantahetutvad vasantakhyo bhavatayam |
(SP 2.2.8.47)

(Vasanta is the ultimate [ania] cause of permanent abode
[vasati] which is made possible by marriage.)
Samdhya :
brahmano dhygyato yasmat samyagjata varaigana |
atah samdhyeti vikhyata krantabha tylyamallika ||
(SP 2.2.3.10)
(Sathdhya was born from Brahma’s dhyana.)

Smara : ,
(a) sasmara sa smaran Sakrah cetasa devanayakah |
djagima drutai kamah samadhirmahisisutah ||
(§P 2.1.2.8)

(Madana or Smara made himself availall as soon as Indra
remembered—sasmara—him.)12¢

(b) vikriya  suciram kalarn  Kailasagirikusijare |
agamaddhimavatprasthan sasmara svecchaya smaram /!
(SP 2.2.21.28)

(Siva remembered Kama of his own accord).127

In the course of its main narrative, the SP incidentally
introduces various topics of general interest. Of course, not all
of them can be said to be covered by the definition of Purasa.
But most of them are derived from the Dharmasastra and other
allied literature. For instance, in one context, the Purapa says
that the whole world would be ruined if it were to become devoid
of the fear of a ruler.128 Wealth is said to be of three kinds—
clean or excellent (fuddha or uttama), middling, and low. In the
case of a Brahmana, the wealth which is acquired by gleaning
more than one ear of corn ata time or by gleaning ears of corn

126. This is not a direct etymology. It is rather a pun,
127.  This too is more like a pun. Elsewhere the Puripa gives
a proper etymology. Siva burnt Kama and reduced him

to mere memory; therefore Kama came to be known as
Smara.

128. $P1.8.12. Eisewhere (§P—Dharma. 10.187-90) the sages
who castrate Siva in the Daruvana specifically say that

they are doing so because there is no king to punish
them. ‘
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one by one,’2? and by way of fees received from the pupils is
Suddha dregya. It secures for him full fruit. The wealth derived
by a Brahmana from monetary gifts is middling, and that obtained
through agriculture and trade is the lowliest. The best wealth
for a Ksatriya is that which is derived through valour, for a Vaisya
that which is derived from trade, and for a Stdra that which is
derived from wages. Patrimony and whatever is received form
the husband constitute the wealth of a woman.18° It is enjoined
that every one should set apart one third of his wealth for dharma,
one third for augmenting (vrddhi), and one third for one’s own
enjoyment (bhoga)' ' which last, however, should be restrained
and wholesome. The Puraza also gives some further details
regarding the disposal of wealth.132 In another context the SP
speaks of different kinds of gifts and the fruits derived there-
from.'3% Tt also mentions twelve things—one each to be given
away in each one of the twelve months. Or they should all be
given away together on some auspicious occasion.’®¢ Elsewhere
a reference is made to the giving away of food attended with ten
ancillary rites (dafaigadana) and to the different fruits accruing
from it under different circumstances.185

Describing the Sivaksetra and its traditions, the SP says that
the earth is fifty crores of yojanas in extent, abounds in mountains
and forests, and supports the people at Siva’s bidding.?3¢ It fur-

129. Sila and uiicha as interpreted by Kullika in his commen-
tary on Manusmrti 10.112.

130. SP 1.15.39-42.

131. Bhoga is said to be of three types—nitya, naimittika, and
kamya.

132. P 1.13.72-78.

133. 1bid. 1.15.4711,

134. 1Ibid. 1.15.42-45. The twelve things are: cow, land,
sesame, gold, clarified butter, clothes, food-grains,
jaggery, silver, salt, pumpkin-gourd, and virgin.

135. [Ibid. 1.15.26-28. The ten ancillary services are : honour-
ing, inviting, oil bath, washing etc. of the feet, offering
clothes, scents, etc., offering of side-dishes, offering of
tambila, offering of daksipa, salutation, and following a
few steps.

136. SP1.12.1 ff.
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ther adds that, if 2 man dies in the Bharatavarsa,’3” he is reborn
as man in virtue of his having lived in a place sanctified by the
svapanibhit liiga. Then there follows a fairly detailed description of
various rivers, like Ganga, Godavari, Krspaveni, and Narmada, in
which geographical and astrological details are mixed up pell-mell.
A reference may be made in this very context to the account of the
creation of the days by Mahadeval3® and the establishment of their
presiding deities in the jyotifcakra.)8°

In another context, the SP gives a somewhat mysterious des-
cription of the various worlds. Fourteen worlds (lokas) beginning
with tbe Patala and ending with the Satyaloka are said to have
evolved out of the five elements, namely, earth, etc. They are
Brahmalokas. Beyond the Satyaloka and ending with the Ksama-
loka are fourteen Visnulokas. In the excellent city of Vaikuntha
in the Ksamaloka resides karyavisnu together with karyalaksmi.
Beyond the ksamaloka and ending with the Suciloka are the twenty-
eight Rudralokas. In Kailasa in the Suciloka resides Rudra.
Beyond the Suciloka and ending with the Ahimsaloka are fiftysix
Sivalokas. In the city of Jianakailasa in the Ahirsaloka resides
Karyeévara. At the end of the Ahimsaloka there is the Kalacakra
and beyond it the Kalatita.»¢® This description is followed by
complex details regarding karmabhoga, jianabhoga, karmamaya,
Jfianamaya, nityabhoga, nafvarabhoga, karmaloka, jiianaloka, etc.141

137. Bharatavarsa was regarded as one of the nine divisions
of the earth, the other eight being Kuru, Hiranmaya,
Ramyaka, Ilavrta, Hari, Ketumala, Bhadra$va, and
Kinnara.

138, SP 1.14.12-20. First day of Siva himself for good health;
second day of Sivamaya for wealth; third day of Kumara
for surmounting idleness etc; fourth day of Visnu for
protection and well-being; the fifth day of Brahma for
long life; the sixth day of Indra for worldly enjoyments;
and the seventh day of Yama for the removal of prema-
ture death.

139. JyotiScakra is the arrangement of stars, planets, constel-
lations, etc., conceived as a wheel. It is sometimes
referred to as {imdumaracakra,

140. SP 1.17.59-64.
141. Ibid. 1.17.68-79.
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Reverting from the cosmic matters to the mundane ones, one
finds that, by way of the preparation for the linigapiiji, the SP sets
forth elaborate rules for such purificatory acts as the evacuation of
bowels and the cleaning of teeth. Curiously enough, these rules
are different for the different varnas —women being included among
the Sadras.’4? Inan interesting passage, the Puraza says that, in
the body of a devotee of Siva, the portion below the navel belongs
to Brahma and that up to the throat'43 to Visnu while the face
( mukha ) is the Sivalinga itself, 144

142, $P2.1.11. 18-27.
143, v.l. askandham for akantham
144, SP 1.17.143-44.



COSMOGONY IN THE MARKANDEYA PURANA
By

VALERIE PERRETT & Roy W; PERRETT

I

Cosmogonic myths have along history in Hindu thought.
Several such myths can be found as far back as the Vedas (e. g.
Bg Veda X. 90); others can be found in the Brahmanas and Upani-
sads (e. g. Satapatha Brahmapa XI. 1. 6. 1ff; Chandogya Upanisad
III. 19).!

However, it is not until the developmentof Puranic literature
that cosmogony becomes discussed as a subject in its own right.
This is due to the fact that the Puranas declare that they are to
concern themselves with five subjects : the pasicalaksagas. Three
of these five laksapas deal with aspects of cosmogony : sarga or
prakriasarga deals with the creation of the entire universe; pratisarga
with the recreation of the triple world after a period of dissolution;
and the subject of the manvantaras with the cosmic time cycles in
which both sarga and pratisarga occur.? In this essay we shall
deal with each of these topics as it is treated of in the M. arkapdeya
Puraga. However, to keep in step with the order of treatment in
the Markasdeya Puraya, we shall deal with the cosmic time cycles
before beginning the final discussion of recreation.

II

In Canto XLV of the Markagdeya Purapa Jaimini enquires
about the creation (sarga) of the universe and about its consequent
dissolution. In answer to the question about creation we are told

1. Cf H. Jacobi, **“Cosmogony and Cosmology (Indian)” in
James Hastings, ed., Encyclopaedia of Religion and Ethics
Vol. 4 (Edinburgh : T. & T. Clark, 1918), pp. 155-161.

2. CGf. R. C. Hazra, “The Puranas” in The Cultural Heritage
of India Vol. 2 (Calcutta: The Ramakrishna Mission
Institute of Culture, 1962), pPp. 241-242; Greg Bailey,
The Mythology of Brahma (Delhi: Oxford University
Press, 1983), Ch. 4.
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that Brahma is the origin of the universe and that it is he who
presided over its creation (verse 19). He is “the cause which, itself
unbegotten, works in production, maintenance and dissolution,
wherein everything is established” (28-29).® Since it is from
Brahma that everything issues, he is called Hiranyagarbha, the
golden egg or womb of the universe (29). Brahma is not a material
being; thus he is said to be “imperishable, undecaying, immeasur-
able, self-dependent, destitute of odour, form, and taste, devoid of
sound and touch, without beginning or end” (33-34).4 His charac-
teristics are said to be possession of the three qualities (gusas) of
goodness, passion and darkness, and being one in whom “soul’’
(ksetrajiia) was prevalent. Itis nevertheless from this immaterial -
being that matter (pradhana) came into existence.

Thus far this discussion of creation in the Markandeya Purapa
has followed some Vedic notions on cosmogony. For in at least
some passages in the Bg Veda one unborn god, known either as
Vidvakarman or Prajapati, is said to be the creator of the uni-
verse.5 This account is also consistent with passages on creation
in the Brahmanas.® However, from this point the account of
creation in the Markandeys Purana begins to develop along the
lines of Sarhkhya philosophy.” Sarikhya, of course, is opposed to
a belief in one ultimate being or reality. According to this school
both purusa (“soul””) and prakrti (‘“matter”) are basic constituents
of the universe The task, then, for the Markandeya Purapa is some
how to blend these two apparently incongruous strands. This is
attempted, as we shall see, by a series of moves which result in
Brahma being said to be the product of prakrti and being identical

with puruga (verses 64-65).

8. The Markandeya Purapa, trans, F. Eden Pargitter
(Varanasi : Indological Book House, 1981), pp. 219-220.
4, [Ibid., p. 220.

5. Cf. RgVeda X, 81-82. (A somewhat different view is
presented in Rg Veda X, 129). On Prajapati see
J. Gonda, “Notes on Prajapati” Purapa 23 (198]):
149-160.

6. Cf. Jacobi, p. 156.

7. Cf. P. Hacker, “The Sankhyization of the Emanation

Doctrine Shown in a Critical Analysis of Texts”” Puraza 4
(1962) : 298-338.
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At first it appears that the Markasdeya Purapa is simply super-
imposing the Sarhkhya theory onto that asserting that Brahma
brings the universe into creation. For Brahma is said to be the
cause of pradhana and then a Sarmkhya analysis follows. We now
read that from pradhana arises mahat (the great intellect), and from
mahat arises ahamkara (the principle of individuality), and from
aharikara arises the tanmatras (the subtle elements). At this point,
however, two slightly different accounts of the tanmatra theory are
given. The first (verses 40-48) is more obscure than the second
and for this reason we shall only follow the second account (verses
52-56), which follows precisely the usual Sarhkhya analysis.® Thus
ether first arises, which has the quality of sound; next air arises,
which has the qualities of sound and touch; then fire emerges,
which has three qualities (sound, touch and form). Following this
water arises, which possesses four qualities : sound, touch, form and
taste. Finally earth arises, which has all the qualities of sound,
touch, form, taste and smell.?

At this point the Samkhya theory of the origin of the universe
and its constituent properties is discontinued. Rather than conti-
nuing the Sathkhya account by outlining the development of the
gross elements (bh#itas), the M arkapdeya Purana continues by
developing a very ancient myth about the origin of the universe
from a cosmic egg, which it attempts to outline in a manner
consistent with the Sarkhya account of the cosmogony of the
universe.

The cosmic egg myth has a long history in Hindu thought,
A version of it can be found in germinal form in the Rg Veda (X.
81-82). Two other quite different but fully developed versions are
given in the Satapatha Brahmapa (XI. 1. 1. 6 ff.) and in the Chandogya
Upanisad (II1. 19).2° In the Markandeya Purapa this egg is said to
have been caused by reason of the buruga and the imperceptible

8. For a comparison with the usual Sarmkhya account see
M. Hiriyanna, Outlines of Indian Philosophy (London :
Allen & Unwin, 1932), p. 276.

9. The tanmatras are named after the quality distinctive to
each : e. g. fabda tanmatra is the essence of sound, spara-
tanmatra the essence of touch, and so on.

10. See Jacobi, pp- 156-157.
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mahat and other (presumably sathkhya) principles (verses 61-62).
Once in existence this egg lay

... like 2 bubble on water, the egg gradually increased by
means of the things that existed.... In its enlarged state it lay
on the water. The Soul [ksetrajiia] having increased inside
the egg sprung from Prakriti, took the name Brahma; it in-
deed was the first corporeal being, it indeed is called Purusha.
And Brahma existed first, the original maker of created
beings. That egg enclosed all these three worlds with all that
they contain moveable and immoveable. Meru was born
from it, and as the after-birth were born the mountains; the
oceans were the fluid contained within that egg which held
the great soul. Within that egg was all this world, with the
gods and demons and mankind, and the continents and other

lands, the mountains and oceans, and the throng of luminous
worlds. (63-67)11

In this myth we see Brahma’s identity with both prakrii and
purusa asserted. Indeed, contrary to the earlier account (verses
35-37) where Brahm3 the non-corporeal causes the corporeal, we
now have the two fundamental constituents of reality in Samkhya
(i-e. purusa and prakrti) being put together in the figure of Brahma.
Thus on this account, which is very much a theistic interpretation
of the atheistic Sarhkhya doctrine, we find Brahma no longer the
one ultimate reality as was earlier asserted in the Markandeya
Puraga; but neither is he rejected. Rather, Brahmia has become
the first corporeal being, who will in turn create other beings. But
the ultimate constituents of reality are now prakrti and purusa. Not
only does the Puriga now espouse the Sarkhya doctrine of the dual
nature of reality in this mythic account of cosmogony, it further
attempts to link the whole myth into the Sarkhya account. Thus
we next read that the egg, which contains the potential earth
(earth being the last of the tanmatras) was enveloped by the othe.
four elements (water, air, fire and ether) and by the ahawkara,
mahat and the imperceptible; and that all this together makes up
the permanent prakrti (verses 67-70). The Canto now ends by
saying that this first stage of creation (sarga) was from prakrti (73).

11.  The Markapdeya Purapa, pp. 222-223.
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111

We have seen, then, Brahma being incorporated into a basi-
cally Sathkhya account of cosmogony. But this Brahma is a very
different Brahma from that encountered at the beginning of this
Canto. From being the basic unborn reality, Brahma now comes
into existence out of prakréi. Brahma is no longer an incorporeal
being, but rather the first corporeal being. And no longer does
he bring matter into existence, but rather matter brings him into

existence.

In as much, then, as this Canto is attempting to harmonize
two quite different accounts of creation, it has failed to do so. In
the very attempt the first account becomes so altered that one can
only conclude that it gives way to the second, which is a mytholo-
gized and theistic version of an otherwise Sarkhya account of
cosmogony.

We might ask : Why bother with this first account at all if
it cannot be harmonized with the second ? In this case the first
point to be made is that the first account is that of the Vedasand
the Vedas are authoritative texts which cannot be simply ignored.
The second point is that it was the s7ta’s duty to record the stories
down to him. Thus he could not simply do away with a story, but
had (however unsatisfact'orily) to record and make some attempt
to reconcile different accounts of a given phenomenon, in this case
creation, into a harmonious whole.

The third point is of a more theoretical nature. Different
accounts of the same phenomena are not very satisfactory from a
logical perspective, However, is it possible perhaps that some-
thing important is being said by retaining these two incongruous
accounts ? This is a possibility raised by Wendy O‘Flaherty.

She argues that in Puranic materials generally :

What is important is what is repeated, reworked to fit diffe-
rent circumstances, transformed even to the point of apparent
meaninglessness, but always retained.*?

12. Wendy Doniger O’Flaherty, Asceticism and Eroticism in
the Mythology of Siva (London : Oxford University Press,

1973), p. 18.
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Even when the combining of disparate elements seems most unsa-
tisfactory, we should not dismiss the myth, Rather this is when it
is most rewarding to analyse the combination, “for only a strong
emotional bond can bridge a wide logical gap”.'3

A tension between two elements equally important to the
Hindu tradition is revealed in such mythic contradictions. The
tradition cannot logically reconcile both elements and yet is emo-
tionally committed to retaining both elements, The “solution” is
to present the incongruity in mythic form; not resolving the tension
but rather seeking to “dissolve” it by appealing to the emotions to
make an imaginative leap across the logical gap. What is especially
revealing about such mythic contradictions is that they usually
pinpoint important tensions in the tradition, for it is generally the
felt need for some solution to a problem that prompts the mythic
invitation to make such an imaginative leap.

Going back, then, to our question, “Why bother with the first
account at all if it cannot be harmonized with the second ?”” We
might look for what it is (over and above the two points already
mentioned) that makes the writer of this Purana record these two
accounts. One thing that stands out is that both accounts are
theistic. This is all the more striking when it is remembered that
the earliest Sarhkhya philosophy (on which the second account is
modelled) is atheistic, (Theism in - Sarkhya only becomes esta-
blished around the 14th century A. D.)24 Hence Markandeya Purana
is apparently attempting to maintain a place for God (in this case
Brahma) in a changed philosophical climate. To do this Brahma
has to become a quite different God. But importantly he is retain-
ed and incorporated into what must have been at this time an
important philosophical system,

Another point of basic agreement (ata fundamental level)
between these two accounts is that both in their own ways accept
that the universe is not created ex nihilo. In the first account
Brahma always existed and creates the world out of himself. In
the second account purusa and prakrii are permanent fundamental
constituents of reality out of which all else arises. This belief that

13. Ibid., p. 12.
14. Cf. Hiriyanna, pp. 282, 269,
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the universe is not created ex nihile is a basic feature of Hindu
thought, to be contrasted sharply with the Judaeo-Christian
belief.25

IV

In Canto XLVI of the Markasdeya Purapa we are introduced
to the concept that the created world goes through cycles of disso-
lution and subsequent creation (sarga) and recreation (prati-
sarga).'® This belief in periodical creations and dissolutions of
the world is very ancient in the Hindu world view. Jacobi traces
its existence to as far back as the Atharva Veda (the last of the
Vedas).!? But, as with creation, we find a number of views within
the Hindu tradition about what actually occurs during this time of
dissolution and just what happens at each recreation, Some of
these different accounts can be found in the Markandeya Purana’s
description of what happens during this time, The one point of
basic agreement seems to be about the sequence of ages of the
periods of creation and dissolution (although not always on the
length of these).

In the Markandeya Puraza we are told that on the dissolution
of the universe all is dissolved into prakrii and puruja (verses 3-5).
This period when all is dissolved into prakrti and purusa is a night
in the life of Brahma, while a day in the life of Brahma constitutes
one kalpa (the length of time between the creation and destruction
of the world). Both a day and a night in the life of Brahma are of
equal length.

15. Cf. C.M. Geer, “Cosmogony and Cosmology (Christian)”’
James Hastings, ed., Encyclopaedia of Religion and
Ethics Vol. 4 (Edinburgh : T. & T. Clark, 1918), p. 144.
There we find various examples, both Protestant and
Catholic, of the belief that the universe was created out
of nothing : e. g. “It pleased God in the beginning to
make or create out of nothing the world and all
things ...”

16. Bailey (pp. 103-104) says that sarga (prakrtasarga) occurs
every one hundred divine years and pratisarga at the end
of every divine day. However, such a teaching is not
found in the Markandeya Purana.

17. Cf. H. Jacobi’ “Ages of the World (Indian)” in James

Hastings, ed., Encyclopaedia of Religion and Ethics Vol. 1
(Edinburgh : T. & T. Clarke, 1908), p. 201.
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At the dawn of the day Brahma awakes. He who is anterior
to the universe, ‘“who is the origin of the universe, who is without
beginning, who is the cause of all things’, enters into the two
fundamental constituents of reality (i. e. prakrti and purusa) and
‘‘agitates them with his intense supernatural power” (verses
8-10).2® Once prakrti is agitated in this way we are told :

«. the god Brahma is born and is contained within the cavity
of the egg, ... At first he is the agitator; as the husband of
Nature, he is the thing to be agitated; and he exists with
contraction and expansion even in the state of Pradhana.
Heis born, though he is the birthplace of the universe;
though devoid of qualities, he possesses the quality of passion,
when he assumes the character of Brahma, he engagesin
creation, (11-13)°

when engaged in creation this god is known as Brahma, when
engaged in maintaining the universe he is known as Visnu, and
when engaged in destroying the universe he is Rudra (14-15).

Before we have time to object that this account is self-contra-
dictory the writer of this Canto appears to simply admit as much
without hesitation ! Thus he says :

Brahma who is adored as Hiranya-garbha, the first of the
gods, and without beginning, who sits in the middle of the
lotus-like earth, was born in the beginning. (21)2°

Such an account would leave many Westerners proudly ill
at ease. We insist, as Wendy O’Flaherty points out, ‘“‘on forcing
a compromise or a synthesis of opposites’.?? It just simply would
not do to leave things stand as the AMarkandeya Purapa has just
done. However in Hindu thought, she argues, it is quite sufficient
to leave things in a state of suspension, rather than to offer a
solution. Indeed she suggests that this is where the aesthetic satis-
faction of the myth lies. By refusing to modify disparate myths
Hindu mythology

18. The Markandeya Purana, pp. 224-225.
19. Ibid., p. 225,

20. [Ibid., p.226. (Our emphasis),

21. O’Flaherty, p. 318.



136 qRIU—PURANA {voL. xxvim, No, 2

«..Celebrates the idea that the universe is boundlessly various,
that everything occurs simultaneously, that all possibilities
may exist without excluding each other ... Untrammelled
variety and contradiction are ethically and metaphysically
necessary ; this constitutes thc peculiar charm and strength
of the Hindu world view.??

It would seem, then, that if anything positive and coherent is
to be gained from studying the Puranas, which abound in contra-
dictions such as we have just encountered above, we shall need to
adopt O’Flaherty’s line of approach. In doing this the tension
between the more Vedic teaching that Brahma is a supreme un-
caused being and the teaching that Brahma is a product of prakrti
and purusa (a more Sathkhya view) dissolves into a celebration of
variety. However, we can still ask why it is wished that such a
variety be celebrated. And, as was pointed out above, the answer
seems to that this occurs where a strong emotional bond to more
than one account exists.

In the case under discussion, then, we can argue that attach-
ment to the concept of a supreme being, Brahma, was too powerful
a religious motive to be abandoned. Likewise the explanatory
power of the Samkhya model was attractive. Thus while in Canto
XLV we saw Brahma altered so as to fit into the Sathkhya model,
in Canto XLVI we see the original concept of Brahma reasserted
in conjunction with the later conception of him. Rather than
having to choose between these accounts, it is the Puranic tradition
to make both options open to one at the same time. Each account
is thus allowed to develop to the full, then a balance is sought by
rechannelling or trasforming the force which is now out of balance;
but no synthesis of opposites is apparently either required or
valued.

A%

Returning to the narrative of Canto XLVI, we find that at
this point the discussion moves back to the central concern of this
Canto : to outline the time period of Brahma and the whole topic
of the ages of the world. The period of time between creation and
dissolution is said to be a day in the life of Brahma, while the

22. Ibid.
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period between dissolution and creation is said to be a night in
Brahma’s life. The length of a day and a night in Brahma’s life is
specified as follows. Firstly, one human year is a day and a night
of the gods (verse 25). Thus one divine year is 360 human years.
A period of 12,000 divine years is called a Yuga (31).28 This period
consists of four ages, each of declining length : the £rta age lasts
4,800 divine years; the iretz age, 3,600 divine years; the dvzpara age,
2,400 divine years; and the kali age, 1,200 divine years (verses 27-
30). A thousand times this period of 12,000 divine years is one of
Brahma’s days : i. e. 12,000,000 divine years (verse 31).

What is noticeably absent in this account of the yuga myth is
the traditional association of each of these ages with a period of
virtue or lack of virtue. Generally the kréa age is said to be a right-
eous age and in the following ages righteousness declines until in
the kali age the amount of righteousness is said to be only one fourth
of that which existed in the krfa age.?¢ But in these Cantos of the
Markandeya Purana we have only, at best, fleeting references to the
degree of perfection which exists in any particular age. No syste-
matic statement of this belief appears to be present.25 This sup-
ports an early dating for these Cantos since the association of the
four ages with degrees of virtue was fully established by the time
of the Mahabharata, which reached its final form about 200 A. D.26
It is the linking of the ages of virtue with the jugas that was the
last element to become part of the yuga myth. This development
occurred between 200 B. C. and 400 A, D.27

23. It is perhaps more usual to find this period referred to
as a mahayuga or caturyuga : compare Thomas J. Hopkins,
The Hindu Religious Tradition (Encino, Calif. : Dickenson,
1971), p. 101; H, Jacobi, “Ages of the World (Indian)”,
p. 200.

24. Cf. J. Dowson, A Classical Dictionary of Hindu Mythology

12th ed., (London :Routledge & Kegan Paul, 1979), pp.
381ff.; Heinrich Zimmer, Myths and Symbols in Indian Art
and Civiiization (Princeton : Princeton University Press,
1946), pp. 13-19.

95. Cf. Canto XLIX, Verses 56-57.

26. Cf. Dowson, p. 381.

927. Cf. Cornelia D, Church, ““The Puranic Myth of the Four
Yugas® Purapga 13 (1971) : 157,
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In one of these days of Brahma fourteen Manus reign and
after seventy one repetitions of these four ages a manvatara has been
completed (verses 32-34). The universe is then destroyed and
Brahma sleeps for a night while the universe is dissolved into an
ocean (40). And so, concludes Canto XLVI, “passes one of
Brahma’s years, and a hundred years is the whole” (41).28

This last passage suggests that (contrary to earlier passages
previously cited) Brahma’s life eventually comes to an end. This
view is not peculiar to the Markasdeya Purana.?® However, neither
is it the only Hindu view.3° What we are concerned with for
the moment is what follows from the view that Brahma is not
eternal. Does the world then dissolve, never to come into existence
again? The Markansdeya Purana remains silent on this point. But
if such permanent dissolution were the case, then the significance
of the myth about the cyclical nature of the universe loses its force.
Moreover other Puranas do see the universe as continuing after
Brahma ceases. In some Visnu and|or Siva are seen as continuing
to live after Brahma’s life has ended. These Puranas thus introduce
recreation myths in which these gods figure in the continuation of
the universe.®! Zimmer also notes another device to overcome the
shortcomings the theory would have if the universe did cease upon
Brahma’s death. This is the variation where upon Brahma’s death
all does dissolve, but this state of dissolution continues only for one

hundred of Brahma’s years, after which the entire cycle begins
again.82

Finally, before we go on to examine the accounts of recreation
in the Markandeya Purapa, let us pause to consider the significance
of the yuga myth in Hindu thought. Addressing the question, “Why
has the yuga story been retold so many times ?”’, Cornelia Church
has argued that it is important as it provides cosmological, histori-

28, The Markandeya Puraya, p. 228.

29. CEf F. E, Pargiter, “Purinas” in James Hastings, ed.,
Encyclopaedia of Religion and Ethics Vol, 10 (Edinburgh :
T. & T. Clerk, 1918), pp. 449-450; Zimmer, p.19.

30. For an example of an alternative Hindu view see Bailey,
pp. 103-104,

3l. See, for example, Hopkins’ account (p. 101) of the treat-
ment in the Vispu Purapa.

32. Zimmer, p- 19,
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cal, theological and psychological dimensions within which to
understand the world.?® We may summarize her interesting dis-
cussion as follows. Firstly, from the point of view of cosmology it
provides a cosmic calendar, the origin of which lay in the observa-
tion of the phases of the moon. This knowledge of cosmic time
enabled 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 these powers to act for the benefit
of man.%4

From the point of view of history, the myth’s importance lies
in providing a system of recording the kings and dynasties. More-
over, when the account of the yugas becomes linked with eras of
varying virtue, each of these ages becomes a symbol of this virtue
which is reflected in the legendary history that each age is associa-
ted with. Thus the krtayuga becomes the history of heroic deeds,
the #retz age the history of priesthood, the dvaparayuga the history
of doubt, and the kaliyuga the history of strife. This account thus
becomes a self-conscious reflection of the history of the Aryan
people in India.%5

From the viewpoint of theology, Eliade sees the yuga myth as
a system designed to guarantee one’s eventual returnto one’s
divine and perfect origins. For when the cataclysm comes at the
end of time and between Brahma’s days, one is reunited with
Brahma3.3?

Finally, from the viewpoint of psychology, the yuga myth is
important as it is a symbol of the “‘self” :

The Yuga Story is an expression of the successful achieve-
ment of the goal of the psychic journey to wholeness : a
balanced selfhood in which good and bad, light and dark, life
and death, creation and destruction or being and non-being
33. Cornelia D. Church, “The Myth of the Four Yugas in
the Sanskrit Puranas : A Dimensional Study” Puraza 16
(1974) : 5-25. :
34. Ibid., p. 11.
35. Ibid., pp. 15-17.
36. [Ibid., p. 18.
7
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are forever held in a balance of creative tension that alter-
nates from pole but never collapses entirely.3”

Another area in which the puga myth has had some im-
portance should also be noted. This is in connection with the
doctrine of karma. If over many, many lives one is to reap the
Jjust deserts of one’s actions, then it is necessary that time is such
that it can provide the requisite arena in which this can take place.
A cyclical view of time which is of infinite duration can guarantee
that the karma, good or bad, will bear fruit.

VI

Having thus explained the universe’s periods of dissolution
the Puraga now continues to outline what takes place after the
occurrence of one of Brahma’s nights and the topic of recreation
( pratisarga) is taken up at length in Canto XLVII. Interestingly
we do not find the recreation stories having much in common with
those concerning creation, even though it would seem that the
creation stories could have provided at least the basis for these
recreation myths. Because of this some scholars have noted just
how useful the belief in recreation is in providing a place for the
many creation myths that abounded in Hindu thought.2®

The recreation myth that now beginsis set after the last
expired kalpa. Brahma awakes, he gazes upon an empty world
and then, knowing that the earth has disappeared in water and
desiring to recreate it, he assumes various bodies : those of a fish,
a tortoise, a boar, other animals and a heavenly form (verses 3-8).
Then this “lord of the world” enters the water and raises the earth
out of the lower regions and sets it free. The earth now floats like
an immense boat on an ocean (9-10). Having done this, Brahma
levels the earth, creates the mountains, divides the earth and
fashions the four ‘worlds (11-14). Brahma now meditates on his
creation and, while thus engaged, life on earth is produced. First,
vegetation arises (17). Then the animal world comes into existence
(18-21). Thirdly, the gods are created; and their existence is sajd
to please Brahma (22-24). Fourthly, mankind comes into existence;

37. Ibid., p. 22.

38. Cf. H. Jacobi, “Cosmogony and Cosmology (Indian)”.
p. 158.
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in this myth men are said to be characterized by ignorance and
passion and hence “they have abundance of suffering, and are con-
tinuously engaged in action” (27).2?

At this point this myth of recreation in fact comes to an eand.
However, as if to provide a bridge between this and a quite inde-
pendent Samkhya account of recreation, the Markandeya Purana
continues by introducing elements of the Sathkhya account as if
they were a natural continuation of the recreation myth, Thus
the fifth object of Brahma’s creation is said to be anugraha (the
principle of intellectual creation), and the sixth object of his crea-
tion is the creation of the origins of the bhdtas as well as the bhatas
(gross elements of matter) themselves (28-30). This is clearly the
introduction of a new account, for Brahma has already engaged in
creating what, in Satkhya, depends upon the prior creation of the
bhitas.

From Verse 31 onwards, however, all efforts to tie the re-
creation myth in with Samkhya philosophy end and the Canto
closes by outlining in brief the Samkhya doctrine of creation as
arising out of prakréi and purusa. However, as we noted above,
a theistic touch is maintained even in the Samkhya-type account.
In this instance Prajapati is credited with having created the nine
creations just outlined in this Samkhya-type account (36).

VII

As Canto XLVIII opens we find that the M arkandeya Purana
has not two accounts of recreation, but three. This third account
to some extent appears to build from the earlier mythic account
of recreation. Itis thus mainly concerned with explaining the
creation of the four classes of beings. But it is not simply a
continuation of the earlier myth, for in that earlier account, as
we saw, Brahma creates both the gods and man. The account of
how he created these two classes of beings differs from that now
encountered.

In the first place it is here that for the first time in the
Markandeya Purapa account we are introduced to the very import-
ant doctrine of karma in Hindu thought. Thus Markandeya

39. The Markaydeya Puraga, p. 231.



142 T —=PURAN A [voL. xxvir No. 2

states that at the beginning of each kalpa created beings who were
destroyed are not delivered “from the consequences of their
actions” as each being will be recreated by Brahma according to
his karma (verse 2).4°

Once again in the process of recreation we find Brahma
engaged in meditation, attempting to create the four classes of
beings : the gods, the asuras, the purs and men (4-12).,4 We also
find that Brahma again immerses himself in water. But from this
point this recreation myth departs from that encountered earlier,
Now Brahma is said to assume different bodies out of which he
creates the four classes of beings. From the buttocks of the body
of Brahma enveloped in darkness arose the asuras (5-6). From
the mouth of body of Brahma which experiences delight the gods
were born (7-8). The pitrs are produced while Brahma deems
himself one (9-10). And in a fourth body, a body characterized
by passion, mankind was produced (11-12).

Although this Canto begins with Brahma being desirous of
creating just the four classes of being, this duly done we now find
Brahma engaging in creating other creatures :

Now after creating these four, the Prajapati, feeling hunger
and thirst, took another body composed of passion and
darkness during the night, (18)42

Out of this body were produced the riksasas and JYaksas., On seeing
these, we are told, Brahma’s hair withered and the withering of
his hair caused serpents and snakes to arise (21-22). In anger at
this Brahma causes flesh-eating demons to be born (23). Brahma
next meditated, this time on the earth, and th
born as his offspring (24).

e gandharvas were

The recreation of the animal and
detailed. Various animals
produced out of parts of B

vegetable world is next
and plants are said to have been
rahma’s body. Thus, for instance,

40. Ibid., p. 233.

41, Bailey (pp. 107-109) reminds us, however, that medita-
tion alone is not all that Brahma does to recreate the
world; Brahma while meditating is also recreating
through progenation.

42.  The Markandeya Purana, p. 234,
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goats were created out of Brahma’s mouth, sheep from his breast,

and plants and fruit-producing trees from the hair of his body
(25-28).

At this point it is suggested that this third recreation account
is set at the beginning of the trets age (29). Any problems, then,
with getting this account to cohere with the earlier ones are thus
avoided. However, one might conjecture as to whether the
further acts of creation in this myth, (from the point where Brahma
creates the raksasas), are not part of some independent myth fairly
neatly tacked on to the account of the creation of the four classes
of beings.,

VIII

In Canto XLIX the account of the recreation of the human
race at the beginning of the #reta age is continued. We find here
an outline of how it came about that men were to be separated
into four classes. A jhousand pairs of human beings were created
from Brahma’s mouth; these beings were characterized by goodness
(3-4). Another thousand pairs were created from his breast;
these were characterized by passion (5). Again, another thousand
“miserable pairs” were created from his thighs; these were
charaterized by passion and ignorance (5-6). The last thousand
pairs of human beings were produced from Brahma’s feet; these
were characterized by ignorance and were ‘““unfortunate and little
of understanding™ (7). Obviously these four groups correspond
to the brahmaya, ksairiya, vaisya and $idra classes. Morever this
aspect of this recreation myth is clearly derived from various Vedic
ideas, for in the Rg Veda (X. 90) the brahmana is said to be produced
from the mouth of Purusa, the rajanya from his arms, the vaifya
from his thighs, and the {#dra from his feet.48

Recreation myths are, of course, necessary given the Hindu
view of recurring periods of dissolution and creation; and every
recreation provides yet another opportunity for the Hindu thinker
either to utilize an old myth or introduce a new one. But within
this permissive setting some basic concepts do seem to remain
standard (if not necessary) features of the recreation myths. For

43. Cf. H. Jacobi, “Cosmogony and Cosmology (Indian)”,
p- 156.
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instance, recreation is always the result of the actions of a god.
In the Markandeya Puraga this god is always Brahma, and this
remains so even in the Samkhya-type account. The image of
water, too, seems a recurrent symbol of both the recreation and
creation processes.

Finally, it should be noted that in the discussion of recreation
in the Markandeya Purana we again meet with the problems en-
countered in the account of creation. Once again the Purayga puts
forward two incongruous accounts (that of the Samkhya philosophy
and that of the mythic accounts) without harmonizing the two.
As before, it seems most profitable hermeneutically to regard this
as a celebration of variety, rather than an incoherent muddle. And
once again it is also instructive to observe a certain tension in the
tradition that the conflict of these two recreation accounts points
up. In this case it is the tension between the atheistic Samkhya
strand and the theistic mythic strand as applied to the notion of
recreation. And this in turn is a special case of a more general
tension in Hinduism between atheistic and theistic strands : the
Hindu tradition never comes down squarely in favour of either,
but generally tries to preserve both.

IX

To sum up. We have examined the teachings of the Markay-
deya Puraza on cosmogony, particularly the accounts it offers of
creation (sarga) and recreation (pratisarga), and of the cosmic
time cycles (manvantaras) within whith sarga and pratisarga take
place. In addition to many interesting points of detail, we have
seen that the Puraza’s teachings on these matters incorporate
diverse, and often incongruous, traditions. In order to make
coherent sense of what is happening when we encounter such
conflicting accounts, we have suggested the adoption of a general
hermeneutical principle that Wendy O’Flaherty has fruitfully uti-
lized for Puranic studies. Such a principle will, it has been argued,
enable us to appreciate prima facie contradictory accounts as
attempting mythic “resolutions” of internal tensions within the
Hindu tradition. (Hence, for example, tensions between theistic
and atheistic strands within Hinduism are pointed up in the
Markandeya Purana’s creation/recreation myths).



THE PURANIC TEXT AND THE DATE OF THE MAHA-

BHARATA WAR—A HISTORICAL AND
ARCHAEOLOGICAL APPROACH#*

By

S. SA* KARANARAYANAN

Multidimensional is the problem of deciding the date of the
Kuruksetra war of the Mahabharata (abbreviated MB hereafter).

Host of

scholars have said much on this subject. Seminars,

symposia have been held; statements, assertions, exchanges of
views, arguments, counter-arguments, criticisms, and refutations at

times all bordering acrimony—have risen and are arising;* and they
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On this subject the recent publications are : The Vedic
Age : Ed. R. C. Majumdar, A.D. Pusalkar etc. BVB,
1951 : pp. 271 ff; D. C. Sircar’s Studies in the Yugapurapa
and other Texts (Delhi, 1974) pp. 35 ff.; his Kurukgetra War
and the Rajavamsavarpana of the Purapas (S. V. University,
Tirupati, 1980); Mahabharata-Myth and Reality : Ed. S.P.
Gupta and K. S. Ramachandran (Delhi 1976), pp. i-xx,
1-263 : a sumptuous volume containing differing view of

about thirty reputed scholars; Age of the Bharata War :
Ed. G.S. Agrawala (Delhi, 1979), pp. i-xvi, 1-342;
another rich volume containing papers, long and short,
of another band of about 47 scholars who took part in the
Symposia on the Age of the Bharata War, held in June, 1974
and in October, 1975 under the auspices of the Vidur
Seva Ashram, Bijnor (U. P). The present paper isin a
way an extension of the last two works. Hence the ne-
cessary references, not given here, may be found in these
two books.
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will be rising in future also. Writers have touched most of
the points connected with the problem. Hence, the trodden
path, though usually held to be a safe one, seems to be overcrowd-
ed and risky also, as far as the present topic is concerned. For,
in the familiar path one may get lost in the crowd or may get a
hit from one or more giants, already fighting with each other, or
ever ready to pounce upon a new entrant. Hence the present paper
aims to try a new path. Whether in doing so it succeeds to find a
solution or it further complicates the issue, it is for the readers to
judge,

I

While trying to understand the problem one finds the scholars
arrayed in two opposite camps :

The First Camp has in it a few reputed scholars, according
to whom, the MB War was a fiction or myth; even if it was a histo-
rical event, it was originally nothing but an insignificant family-
feud, but inflated and exaggerated in course of time by the fanciful
poets and writers.

The Second Camp has in it a long roll of scholars who believe
that the MB War was a historical and epoch making event in the
description of which however we find many items that are exagge-
rated or mythical in character.

In spite of their unanimity against the First Camp in mainta-
ining the historicity and epoch making nature of the MB War, the
scholars of the Second Camp find themselves grouped in different
warring factions. Ignoring the mutual differences prevailing within
each of the factions, the scholars of this Second Camp, may be
classified into four major Schools. Their views may be

summarised as :

School I: The MB War was fought some time about 3102
B. C., as evidenced by many passages in the MB containing impor-
tant astronomical details. This is vouched for by the traditions
recorded in the Puranas, endorsed by the ancient Indian astrono-
mers like Vrddha Garga (Istcent. B, G, or Ist cent. A. D.) and
followed by many epigraphs like the Aihole inscription (634 A. D.)
~ of the time of the Western Calukya king Pulake$i II.
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School IT : The War took place some time in the 26th-25th
century B. G. To this effect there is a tradition recorded by the
great polymath Varahamihira (6th cent. A. D.), followed by Albir-
uni (11th century) and Kalhana (12th century) and also by the
Hisse Borala inscription (458 A, D.) of a Vakataka ruler.

School IIT: The War is to be assigned to a period ¢. 1400-
1000 B. C. For a Puranic passage speaks unequivocally of 1015 or
1050 years as a period intervening between Pariksit’s birth (at the
end of the MB War) and the accession of Mahapadma Nanda (c.
382 B. C.). This would place the War in (38241015 or 1050=)
1397 B. C. or 1432 B. C., i. e., roughly in the 15th century B. C.
Further the Puranas give a list of 36 generations of kings who are
said to have ruled between Yudhisthira and Candragupta Maurya
(acc. ¢c. 322 B. C.). So by assuming an average of 20 years of reign
for each king, a date like[3224-(36 x 20)=] ¢. 1042 could be sugge-
sted for Yudhisthira.

School IV : The MB War was an event of about ¢. 10th-9th
century B. C. The archaeological excavations conducted at- the
sites connected with the MB indicate that the culture represented
by the Epic was the Painted Grey Ware (PGW) Culture which is
assigned to a time-bracket of ¢. 1155-500 B. C., on the basis of the
C-14 (with MASSA correction) dating method. Because iron-
weapons are said to have been used in the MB War, and because
iron was introduced into the PGW culture, not in the beginning,
but only one or two centuries later, the war is to be assigned to «.
10th-9th centuries B, C. Moreover in the Puranic list of the kings
of Kausambi we find the name of Udayana who is known to be a
contemporary of the Buddha (died in 483 or 487 B, C.) and who
may therefore be deemed to have ruled about 500 B. C. This
Udayana is the 25th in the genealogical list in which Pariksit
figures first. So taking an average of 14 years for the reign of each
king, we may get roughly [ (24 x 14) +500=2336+5300=] 836 B. C.
or some date in the 9th century B. C. for Pariksit’s accession.

All these Schools have their own respective grounds to build
up their pet theories and they find it hard to meet each other on a
common ground. Let us try here whether we can arrange for such
a ground where the differences could be thrashed out or at least
narrowed down. and the problem may get some sort of solution,

8
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Here it may be observed that gulf between the III and IV Schools
regarding the date of the War is not too wide to bridge. The for-
mer assigns the War to the 14th-10th centuries B. C. and the latter
to the 10th-9th centuries B. C. The meeting point could be the 10th
century B. C. if evidences are there favouring it. Hence let us try
first for a compromise between these Schools. Let us forget for the
time being the other camp and also the other two Schools of the

present camp.

II

It may be noted that the methodology followed by the School
ITI and that by IV to approach the problem seems to be partly
identical. Both arrive at their respective dates on the basis of the
average period (which they think appropriate) allotted to a series
of kings in the genealogical lists of kings found in the Puranas.
But this basis may not be stable enough to build the edifice of solu-
tion to the problem of the date of the MB War. For, one cannot
be quite sure of what average reign period prevailed at that distant
past age; and hence if the average of 14 or 20 years is raised or
lowered a little, the conclusion may have to be different. In fact
both the Schools work out these genealogico-chronological schemes
only to support the dates they have arrived independently by other
means, viz., the School IIT by means of the Purapic passages
having clear chronological import and the School IV by means of
archaeology. They are the sources of strength of these Schools
However the archaeologists of the School IV seem to commit a
" mistake by totally ignoring those Puranic passages. Likewise the
textualists of the School ITT perhaps commit a similar mistake in
setting aside the archaeological evidences on the ground that the
archaeology is concerned only with the material cultures and its
radio-carbon-dating method is found faulty. In their arguments
it has been totally forgotten that the Puranic texts, they depend on,
have also become corrupt by the passage of centuries, in the course
of which the texts were copied and recopied many a time. This
fact is absolutely clear from the DK'4 and from the high number of
footnotes therein, Therefore it would be of mueh help if we bear
in mind that literature without archaeology is lame and archaeo-
logy without literature is blind. In addition to this, it is also good
to keep in mind the following points :
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By its very nature, archaeology can give us oanly a fragmen-
tary knowledge and it cannot be expected to provide us with the
full picture of the bygone days. Itis also working under great
limitations in spite of its immense possibilities of finding out truth.
Further it has been widely recognised that all is not going well
with the C-14 dates, belonging to the time brackets of 300 B. C. -
3,000 B. C. The dendochronologists would add certain number
of years to the C-14 dates falling within this period. Yet, archaeo-
logy has an edge over other sciences in studying ancient cultu-
res. For, its evidences, if judiciously studied and analysed become
almost unquestionable. Because, they are based on tangible find-
ings and are verifiable again and again. However it is true that
without literary evidences archaeology would remain blind.

The Aihole prafasti of Pulakesi II (634 A.D) was composed
by the poet Ravikirti, who claims to be equal to Kalidasa and
Bharavi, His text is available to us in its pristine purity. But,
Ravikirti’s clumsily worded passage, giving the date of the record
viz., Kali year 3755 and Saka year 556 has led toa long dispute
regarding its intended meaning.? Now it is anybody’s guess as to
how many mistakes might have crept into the Puranic texts copied
and recopied, perhaps at times revised and doctored without any
scruple by the copyists in the course of long centuries; and how
much more difficult it would be to get at the meaning intended
by the early Pauranikas,

The Pauranikas are invariably of the view that the main
purpose of the Puranas is only to teach philosophy, religion,
Dharma, ethics, cults, cosmology etc. They do not stress on the
genealogies and chronologies which we find at the end of the
works, where both the authors and the tired copyists are likely to
be less careful. Even today, the Pauranikas give little care to this
portion while giving discourses on the Puranas.

Besides, chronology is one of the weak points in our ancient
Indian historical traditions. Itis but fair to acknowledge this.
Even the very sober historian, Kalhana (1150 A.D.) of Kashmir
could accept and record with no comment, an untenable chrono-
logy for the period prior to the seventh century A. D. The prob-

2. Seeeg. I4, VIII, pp. 239-40.
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lem of the date of the MB seems to have been further complicated
by the subsequent writers and poets by inflating the chronology,
perhaps with the notion that old is gold and that the more ancient
one is the more sacred and superior. Obviously they ignored
Kalidasa’s advice to be critical and not to think of the antiquity
or modernity of a thing as an indicator of its propriety or purity2,

Above all, the texts, particularly the problematic ones, both
literary and epigraphical, that have been examined and interpre-
ted once, are found re-examined and reinterpreted as the time and
researches progress on. But the Puranic passages on chronology
remain almost untouched all these years since 1913 when Pargiter
brought out his monumental DKA. This being the case some
scholars are, it pains us to note, habituated to whip and condemn
these passages to abyss, without re-examining them and without
realising the not-too-good influence their approach is likely to have
on the junior researchers, Hence it is high time that we re-exa-
mine the text of the Puranic passages recording the chronology
and try to understand it in the light of the evidences, archaeologi-
cal and historical.

III
TEXT
A

1. QU Sq%A: FeE: Hiaar a1 aumeay
2. AT AAAART IAATANTAIR 3
3. araq aAfaat 9= ArgeeifagaTga
4. T3 EEH T4 TSARGAWE
5. GAAET TATHI T AT gA:C
6. &1L DassA-Is! S § qHIeqen
7. QUEY HIHAL AEARFATE: SHifaanE
g. Afasy & sEfean quoE: saff:F
9. HITEART T4 ST UK § qray
10. gafaRt acraieal’ Caeermonaysgm: g
11, gEiaRfqqd= e TaTaUEs
12, gayaey fasfa @i ad aayg

3. The Malavikagnimitra, prologue, verse 2.
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13. Pagdal aargEan &1 nikiR aag
14, seerrea g Sqgiem wigsafea o g

15. § g i w13 werrearay fesiom
16. 'qeTaaeza Siwgiaareaaaas:

C

17. ) =1 s areafa qataret agda:
18. qRIARIq ST Hfwdte Tasafa

D
TEXTUAL VARIANTS AND NOTES

An alternative reading is : mahapadmabhisekat iu yavaj janma
Pariksitah.

The other readings are : Paficadafottaram and paficasatottaram.
This line is as corrected by Pargiter.

The other reading is : sa# chatany astau,

The other alternative readings are : Andhrantad a Pariksitah
and Andhranta ye prakirttitah.

The other reading is : bhavyah.

This is “Prakrt for the Sanskrit andhranam ante’”’ .—Pargiter.
We omit here eight lines in between our lines 12 and 13, as
they only speak of the revolution of the Great Bear in twenty-
seven constellations, at the rate of one hundred years each.
Another reading is : tatah,

Here too we omit about eight lines in between our lines 16
and 17 because they only tell us how on the departure of
Lord Sri Krsna to the Heaven, the Kali Age setin and the
Pandavas abdicated the kingdom in favour of their grandson
Pariksit.

v

Pargiter and subsequent scholars in general, interpret the

above passage as follows : We have a remark of conclusion of the
genealogical account given so far (lines 1-2). A gap of 1050 (of
1015 or 1500) years was theré in between Pariksit’s birth and
Nanda’s coronation (lines 3-4). A period of 836 years intervened
between the last Andhra ruler Puloman (i. e., Pulumavi III) and
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Mahapadma (lines 5-6). During a subsequent period of same
number (i. e.,836) of years, the post-Andhra dynasties ruled, as
stated in the bhavisya section of the Puranas (lines 7-8). The Seven
Sages (the Great Bear) were situated in the Pusya naksatra while
Pratipa was the king and that they will be in the 27th century at
the time of the Andhras’ end (lines 9-10). The Seven Sages revolve
in the circle of twenty-seven naksatras, at the rate of one hundred
years at each naksatra (lines 11-12). The Sages were conjoined one
hundred years with the Magha naksatra in Pariksit’s time and they
will be in the 24th naksaira at the time of the Andhras’ end (lines
13-14). When they were in Maghas in Pariksit’s time, the Kali
age commenced (lines 15-16); and when they pass on from the
Maghas to the Parvasadhas, then, since the time of Nanda, the
Kali age will be on the increase (lines 17-18).

Even a casual reading of the above text make it abundantly
clear that in these passages the Pauranikas view four events as
epoch-making ones and they try to fix up the duration of years
between them. Those events are : (i) the birth or the accession of
Pariksit; (ii) the accession of Mahapadma; (iii) the end of the
Andhra dynasty; and (iv) the reign of Pratipa. For as we know,
the birth of Pariksit coincided with the conclusion of the most
terrible MB War, which resulted in the near-total annihilation of
the Kuru race, Pratipa was a great Paurava and was the great
grandfather of Pandu, who in his turn was the great
grandfather of Pariksit. Pratipa’s accession marked the
revival of the Paurava supremacy after a considerable period
of decline.* Similarly the accession of Mahapadma Nanda
marked the beginning of the Magadhan imperialism and extermina-
tion of many Ksatriya families, as the Puranas tell us.5 The Paura-
nikas perhaps took the fall of the Andhras as an important event
because no other dynasty of the historical period ruled in ancient
India such a long period, viz., four centuries and more, with so
much might. Now it may not be totally wrong to expect the
Pauranikas to take also into account in this context the rise of
the Andhras that marked the epoch of the rise of a mighty
southern power for the first time and its gaining independence

4. VAp.299.
5. DKA, p. 25.
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against the northern imperialism. Now, it may also be equally
clear that in this chronological section, the Pauranikas do not take
into consideration the dynasties of the post-Andhra ages, In this
context one should not loose sight of the fact that the versions of
the bhavisya section, recorded first in the Matspapurina,® omit the
portion (DK4, pp. 50-55) of the post-Andhra dynasties,” that
intervenes between the description of the genealogies of the
Andhras and their servants on the one hand and the description of
the evils of Kali age and the details of chronology on the other.

v

Now, if we were to understand the above Puranic text in the
sense in which it has been understood so far, we will be confronting
certain difficulties :

1. Scholars generally assign the accession of Mahapadma
Nanda to a date in ¢. 400-375 B.C.® Kharavela of Kalinga of ¢. 100
B.C. speaks of the Kalinga conquest by Nandaraja, i. e., Mahapadma
Nanda, as an event that took place 300 years earlier. This would fix
that Nanda’s date at ¢. 400 B. C. Similarly the end of reign of the
last Andhra ruler Pulumavi III has been fixed at ¢. 227 A.D.? or,
to say in round figures, at 230 A. D. Now it may be noted that the
interval between Mahapadma and the end of the Andhra dynasty
must be (400+230=) 630 years or so, and not 836 years as we have
so far understood from the Puranic texts.

2. Besides if the interval between Pariksit and Mahapadma
were 1050 years and that in between Mahapadma and Andhras’
end were 836 years, then the total number of years from Pariksit to
the end of the Andhras would be (1050 +836=) 1886 years or so.
Again, if the Seven Sages were conjoined with the Maghas in
Pariksit’s time, then, after about 1886 years they must have been
associated with the Apabharani, the 19th constellation from the
Maghas and not in the 24th naksatra (i. e. Punarvasi) from the
Maghas or in the 24th (i. e., Satabhisak) from the Aévini (the first

6. DKA, p. 43.

7. 1Ibid.

8. V4, pp. 273, 323;
9. AIU, p. 206.
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of the naksatras) as we have learnt from the Purinas.!® Similarly
if Pratipa’s reign were to be assigned to a century when the Sages
were in association with the Pusya constellation,’® then, (even
accepting the Puranic details of years to be correct,) by the time
of Andhras’ end, 20 or 21 centuries only must have passed and not
27 centuries, as the Puranic passage is believed to state. This alle-
ged statement of the Purana would imply that some 814 years
passed between Pratipa and Pariksit, as pointed out by Pargiter,12

3. Moreover if a period of 836 years is meant (lines 7-8) for
the post-Andhra dynasties, then this period would have ended by
(¢.2274-836 =) ¢. 1063 A.D. Then, have we to believe that the royal
genealogies in the Matsya, Vayu etc,, the early Puranas, were fina-
lised in the eleventh century A. D.? Do we find the description
of the genealogies of the royal houses of the 4th-10th centuries
A.D. in the bhavigya section of the Puranas? Certainly not. It
has been rightly concluded by Pargiter that the genealogical
and chronological section of the Puranas was finalised before
350 A. D.»3

4. Above all, a war with iron weapons in the 15th century
B. C. is nothing but an archaeological impossibility. Hence to
allow a gap of 1050 years between Mahapadma (c. 400 B. C.) and
Pariksit is to assign the MB War with iron-weaponry to the
15th century B. C., and is to remain totally oblivious of
archaeology.

All these points may drive us to conclude that the Puranas
contradict not only the historical and archaeological conclu-
sions but also the statements of their own. Or, alternatively,
one may say that we have been not understanding these passages
in that sense in which originally the Pauranikas composed, pro-
nounced and wrote them. No doubt, a critical and sober student
of history would stick to the second alternative. For, he cannot

10. DKA, p. 75, n. 9.

11. The Pauranikas perhaps believed that Pratipa’s reign
was at the fall of the century when the Sages were in
association with the Pusya and Pariksit’s reign at the rise
of the century when they were in the Maghas.

12. DKA,p. 75 n.4. Itisto be borne in mind that Prati-
pa’s grandson Bhisma lived till the end of the MB War.

13. Ibid., p. xxv.
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afford to discard the traditions altogether. Hence, it is but fair
to hold that the Pauranikas had with them some dependable histo-
rical traditions and they at least wished to narrate to us the same
in their own way. With this idea in mind let us re-examine these
passages and try to get at their original import as far as possible.

VI

A proper textual criticism demands the preliminary steps
of fixing the context (prakarana) and deciding the primary inten-
tion (tatparya) of the authors. We had an occasion to see that it
is Matsyapurana where the bhavisya section was first compiled from
some earlier accounts; that it was revised in other Puranas; and
that immediately after the description of the genealogies of the
Andhras and perhaps of their servants,'# the Matsya texts directly
proceed to describe the evils of the Kali age and to give us some
chronological details.15 This fixes up the context. We also saw
that while writing the chronological section the Pauranikas origi-
nally intended to record the time-intervals between some historical
events which were taken to be epoch-making events viz. (i) the
reign of Pratipa, (ii) the birth of Pariksit; (iii) the accession of
Mahzpadma Nanda; (iv) the end of the Andhra rule; and perhaps
(v) the rise of the Andhras also. From this background, let us try
to understand the passages.

Lines 1-4 make a single unit yugmaka, telling us that the
entire genealogies declared so far pertain to the period starting
from Pariksit’s birth and starting from Nanda’s accession—the
entire period comprising 1050 years. Because this statement is
made after narrating the Andhra genealogy, this period of 1050
years would naturally constitute the interval between Pariksit’s
birth and the Andhras end in 227 A. D.

This statement would naturally assign Pariksit’s birth and
the MB War to (1050 -227=) 823 B. C. This date for the war
goes well with the archaeological discoveries.

Lines 5-7 make one unit. The first part of it (i.e., lines 5-6)
records the number of years that intervened between the (last)

14. I.e. as per ﬁvxeg Anandasrama Ed. of the Purana. See
DK A, p. 44.
15. See ibid. pp. xxv-xxvii, 44, 48, 50, 53.

9
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Andhra ruler Puloman and Mahapadma. The number is given in
the expression fatany agtau sattriméat samah which would normally
mean 836 years as has been taken so far by scholars. However as
we saw earlier, this period is an impossibility. Now we may add
here this : Because the Andhra rule ended in¢. 227 A. D., the
usual interpretation would assign Mahapadma to (836 minus
227=) 609 B. C., a date which is an impossibility again. There-
fore basing on the hard historical fact, the above expression may
be interpreted, of course with a little force, to mean 638 years by
construing saf with fatani and agfeu with trizsfat. This sort of
obscure construction is not totally uncommion in the Puranas.?®
In this present context it may be borne in mind that one good MS
of the Matsyapurapa (the earliest one) reads antare sat chatany astau
etc., instead of antarair tac chatany astau sattriméat (line 6), probably
indicating 644 (i.e., 600+8+36) years’ gap. At any rate the text
as interpreted now would fix Mahapadma’s accession at (638 —
227=) 411 B. C. or (644-227=) 417 B. C. In fact the Puranas
are unanimous in ascribing Mahapadma’s accession to a date one
hundred years earlier to Candragupta Maurya’s accession. The
latter event is to be assigned to ¢. 313-12 B. C., according to the
Jain traditions.” Thus, as for as the date of Mahapadma’s
accession is concerned both the Puranic and the Jain traditions
appear to be complementary in nature by fixing ¢. 411 B.C, as the
date for the event.

From the seventh line we learn that the same number of years
i.e., 638 years intervened between the two events mentioned by the
expression andhrantadyah prakirtitah. We are already aware of the
absurdity of the interpretation of the passage by taking the period
to be of the post-Andhra dynasties. On the other hand, if we were
to take the period to be the one that intervened between the
Andhras’ end (227 A, D.) and some preceding event, not mentio-
ed in the passage, then we would be again arriving only at4l}

16. Cf. the expressions {atani trigy afitim ca and fatani trini
of Puranas interpreted, on the basis of the historical
facts, to mean 183 and 103 (not the obvious 380 and
300) respectively. See DK 4, pp. xxiv-xxv.

17. See The Age of the Nandas and Mauryas : Ed. K. A. N.

Sastri (1967) p. 136; R. Sathianathaier, 4 Political and
Cultural History of India, (1952) pp- 99, 110.
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B.C., and at the accession of Mahapadma on that date, an event
already mentioned. Further the earlier versions, i.e., of the
Matsya, read andhrantad i Parikgitah, apparently fixing the lower
limit of the interval at the Andhras’ end and the upper limit at
(the birth of) Pariksit. This is again absurd and self-contradictory.
For, the Pauranika has just mentioned a gap of 1050 years bet-
ween these two events. Therefore taking Pariksit’s birth at 823
B. C. or so ag the upper limit (g Pariksitah) we may have to fix
up some suitable lower limit in (823 minus 638=) ¢. 185 B. C.
What was the event that might have occured in 185 B. C' ? In this
connection it may be recalled that the Andhras who came to their
end in ¢. 227 A. D. ruled for 412 years'® according to the Puranas.
Therefore the rise of the Andhras may have to be fixed in (412
minus 227 =) 185 B. G.'? Now the present passage may be rend-

18. Or 412 or 460 years. See DK'4 p. 43 and n. 32 and 33.

19. For the views that Simuka rose to power in ¢. 235-34
B. C., 228 B. C. etc., see Sathianathaier, op. cit. p. 183;
K. Gopalachari, Early History of Andhra Country, (1976)
pp. 31-32; C. Nagaraju, Buddhist Architecture of Western
India, (Delhi 1981), p. 23, etc. On the basis of the

Puranic evidences some scholars take the Andhras to be
the successors of the Kanvas of Magadha. Yet, they
ascribe the accession of the first Andhra ruler Simuka to
¢. 30 B. C. and the end of Andhra rule to 227 A.D. (41U
pp. 195, 206). By doing so they overlook the Puranic

testimony that assigns 412 or more years to the Andhra
rule. They also forget the historical fact that Andras
did not succeed the Kaanvas to the Magadhan throne
(41U, p. 100). There is no independent proof to show

that the Sungas and the Kanvas had their hold over
southern India, So it is highly probable that when the
Mauryan empire fell finally in ¢. 187 B. C., the Andhra
Satavahanas declared independence and ruled in the

south, contemporaneously with the Suflgas and the
Kanvas of Magadha; that the early Andhras perhaps
owed some nominal allegiance to the Sungas—but they
soon became totally independent as evidenced by the
two horse-sacrifices performed by Simuka’s grandson
Satakarni I; and that the Pauranikas who finalised the

bhavisya section mistook the Andhras for the servants
and successors of the Kanvas, as the former continued
to be a great power centuries after the disappearance of
the Kanvas, A date round about 150 B, C is not palaeo-
graphically impossible for the characters of the Nana.
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ered something like: “A gap of ‘the same period of time (i. e.,
638 years) will be there (tavat kalantaram bhavvam) beginning from
Pariksit (7 Parikgitah) and ending with the time of the Andhras
(andhrantat, andhrah antah avadhih yasya kalasya tasmat). Or andhrarbat
“Upto the period of the Andhras” was perhaps the original
reading of the present andhrantat?°. On the basis of what we have
seen so far, a tentative chronological scheme may be worked out
as follows :

(i) Since the intervening period between

Pariksit’s birth and the Andhras’ end : about 1050 years
and the end of the Andhra rule te 227 AD;
Hence Pariksit’s birth :¢. 823 B. G,

(i) Since the intervening period between
Mahapadma’s acc. and the Andhras’ end  : about 638 years

and the Andhras’ end 1. 227 A, D.
Hence the accession of Mahapadma tc 411 B. G,

(iii) Since Pariksit’s birth ¢ 823 B, C.
and the gap between Pariksit’s birth
and accession of Andhra : about 638 years
Hence the accession of Andhra :¢. 185 B. C.

20,

ghat (near Poona) inscription of Naganika, wife of
Satakarni I, who was a grandson of Simuka (cf. 4IU,
p- 195-96). In this connection one should also keep in
mind that the characters in some region develop more

quickly during certain period than in other regions.
(See EI Vol. III, p. 2). If however the latter’s accession
were to be assigned to ¢. 30 B. C., then his grandson’s

inscription at Nanaghat may have to be ascribed to the
first century A. D., a date too late for the record. It is
also to be noted that the assumption of a date like 30
B. C. for Simuka’s accession has driven some scholars to

an unwarranted assumption that there must have
existed some collateral branches of the Satavahanas—
no doubt to accommodate the Puranic chronology of
412 or more years (See AIU, op. cit., ibid.).

It may be noted that in another context a translator of
the Matsyapurapa finds it perhaps necessary to correct
andhranta. The Matsya Purapam, Eng. Translation with
Notes by B.C. Majumdar etc., Ed. J. D. Akhtar (Delhi,
year not given) App. III, p. xlii
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We can also have a converse order as follows

(i) Since Pariksit’s birth :¢. 823 B. C.
and the Andhras’ end $c.227 A. D.
Hence the intervening period
between these two : about 1050 years
(ii) Since Mahapadma’s accession :¢. 411 B. C.
and the Andhras’ end 1. 227 A.D;
Hence the gap between these two : about 638 years
(iii) Since the Pariksit’s birth :¢. 823 B. C.
and the Andhras’ rise :¢. 185 B. C.
Hence the gap between two : about 638 years

Line 8 tells us that all these dynasties (i. e., upto the end of
the Andhras) have been enumerated in the bhavisya section of the
Puranas. We have already seen the improbability of a reference
here to the post-Andhra dynasties.

Lines 9-10 give us to understand that the Seven Sages were
in conjunction with the Pusya constellation in Pratipa’s time and
the Seven (Sapta) i. e., the Seven Sages, will be in the twentieth
(vimie) constellation for one hundred years (fataih) at the time of
Andhras’ end that was to come (bhauye). ‘The twentieth’ in the
context should normally signify that constellation which is the
twentieth counted from the Pusya just mentioned in the previous
line. This counting would naturally assign a gap of some 2,000
years between the reign of Pratipa and the Andhras’ end. How-
ever, the Seven Sages are also said to have been in the Maghas,
the third constellation from the Pusya. This would signify a gap
of about two centuries only between Pratipa and Pariksit. At the
same time the interval between Pariksit and the end of the Andh-
ras has been just now fixed to be 1050 or so; consequently the
total period that would have intervened might be only (2004
1050=) 1250 years. So the obvious meaning of the passage in
question would make the passage self-contradictory. So the
constellation meant here seem to be, as per the above calculation,
only the thirteenth counted from the Pusya. This thirteenth one
is obviouly the constellation of the Parvasadhas which is however
the twentieth counted from the Aévini, the first in the circle of
constellation, We have already referred to the inconsistency in
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interpreting saptaviiife fate of the passage in the sense “‘twenty-
seventh century”’’.

Lines 11-12 pose no problem. As already stated, they record
the belief that the Seven Sages revolve in the circle of twenty-
seven constellations at the rate of one hundred years in each
constellation.

The problem posed by lines 13-14 we have already discussed.
Taking into account the chronology given so far in the text, can
we take the liberty to suggest an emendation like andhrante tu ca
te vimfe or andhrante tu punar virise for andhrante tu caturvimfe so
that there may not be any contradiction ? Now these lines may go
to say that for one hundred years the Seven Sages were in conjunc-
tion with the 20th constellation while the Andhras came to an
end. Aswe saw just now, the constellation meant hereis the
Purvasadhas. Basing on the historical facts we discussed so far
and on what we are told in the text, the following sequences may
be provisionally suggested :— :

The Seven Sages were in the Pusya ¢. 1051-950 B. C.
Pratipa’s reign, ¢. 1000-940 B. C.

The Seven Sages were in the Maghas ¢. 851-750 B. C. :
Pariksit’s period, ¢. 853-700 B. C

The Seven Sages were in the Parvasadhas ¢. 151-250 A. D. :
Andhras’ end, ¢, 227 A, D.

As stated above, this constellation of the Purvasadhas is the
twentieth counted from the Agvini, and it is also the thirteenth
from the Pusya and the eleventh from the Maghas,

Before we proceed further one thing must be specifically
understood. We do not propose here to pinpoint these events in
the above dates. Rather, here we suggest that as indicated by
the Puranas, read in the light of history and archaeology, these
events might have taken place on some dates, not very far removed
from these dates.

Lines 15-16 inform us that when the Sages were in associa-
tion with the Maghas in Pariksit’s time then commenced the Kali
age containing 1200 years, obviously of Gods.?! This statement

VE]_ This -isia;per Pargiter’s interpretation. For, according
to the Puranic traditions the Kali Age contains as many
as 432,000 years of human beings. But see below.
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poses a puzzel indeed. It raises two problems. Firstly, we know
well that according to the most popular tradition, recorded by
Aryabhata, and followed by the Aihole inscription and hundreds
of other epigraphs, the Kali age commenced in the 31st century
B C. (i. e., in February, 3102 B. C.). At the same time we have
been cogently told in earlier lines of our text that the Seven Sages
were in association with the Maghas in Pariksit’s time i. e., ¢. 823
B. C., and the Sages were with the Parvasadhas when the Andhra
rule ended i. e. in 227 A. D. If this earlier Purinic statement is
to be depended on, then, according to the formula given in lines
11-12, the Sages must have been in conjunction with the Svati,
and not with the Maghzs, in 3100 B. C. On the other hand if
we were to believe that the Seven Sages were situated in the
Maghis in 3100 B. C., then they must have been associated only
with Mrgasiras (not with the Maghas) in 823 B. C. and with the
Svati (not with the Parvasadhas) in 227 A.D. Thus we find a
difference of six constellations i. e., six centuries. Probably the
authors of the present passage assign the epoch of Kaliyuga to the
26th century B. C. Here lies perhaps the source of tradition
according which the Kali epoch was the pre-Saka year 2526, i. e.,
in ¢. 26th-25th century B. C This tradition is the main source of
strength for the IT School we saw at the outset. Thus the passage
seems to contradict the popular belief of the commencement of the
Kaliyuga in 3102 B. C. We shall study this problem a bit later.
Secondly, by assigning Pariksit’s reign to the 26th (or the
31st) century B. C., the present passage contradicts all the state-
ments made so far inour texts and also all the archaeological,
epigraphical and literary evidences. Is it probable that the Paura-
nikas mistook the century with Sages-in-Maghas (9th century
B. C.) in ome constellation-cycle for a similar previous century
(i. e. the 26th century B. C.) of an immediately proceding constel-
lation-cycle P22 What is more probable may be this : It is known

22. Or, basing on the known facts studied above, can we
understand the lines 15-16 in this manner :—When the
Sages were in the Maghas during Pariksit’s time, at
that time commenced the Kali containing one thousand
and two years so far elapsed ? Or maybe this period of
1002 years denotes the period that intervened between
the end of Pariksit’s reign and the end of Andhras’ rule.
The ovigraha in this case may be : dyyadhikam dafabdasatam
tadatmakah.
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that the calculation of centuries by the revolution of the Seven
Sages (i. e., the Great Bear) is a fictitious one and not real.?3
Hence, these differences may be due to different traditions of the
calculation popular in different regions and in different ages.

The last two lines (i. e.. 17-18) the purport of which had
already been studied, seems to strengthen the view that 1000 and
some more years intervened between Pariksit and Nanda (Cf.
lines 3-4 above). Because this is repudiated by archaeology and
history, as we saw earlier, these lines may better be understood as :
“When the Sages will pass from the Maghas to the Parvasadhas
then onwards (£2dz prabhrti), this Kali age will joyfully (anandat,
i.e., anandena) grow in strength”. Thus there is no reference, in the
present verse, to Nanda’s time as starting point of Kali's age.
Nowhere in the bhavisya section Nanda’s reign is described to have
heralded the augmentation of the Kali age, eventhough that king
had annihilated many royal families. On the other hand, the
Matsya text (early one) describes the evils of the Kali immedia-
tely after giving the genealogical accounts of the Andhras and
their servants, as we saw earlier. We have also seen above that
the Seven Sages were probably deemed to be in the constellation
Parvasadhas at the time of the fall of the Andhras.

Before we conclude this section it is to be pointed out that
the Matsya texts read the 14th line as brahmanas tu caturviriée bhavi-
gyanti Satars samah and directly proceed to the 18th line reading it
as tatah prabhrty ayam sarvo loko vyapatsyate bhrfam. Thus there is
no reference either to the Andhras end for to Nanda or ananda
in these lines. Further the Matsya omits entirely the inter-
vening lines 15, 16 and 17, which are found only in the traditions
represented by the Visnu and the Bhagavata Puranas and which
do not fall in line with the rest of the text in the context and
hence prove to be problem-text.

Thus on the basis of the above detailed discussion it may be
concluded that the Puranic texts coupled with the historical and
archaeological researches are perhaps more favourable to the

23. See Swamikkannu Pillai, 4n Indian Ephemeris Vol. I, pt.
i, (Madras 1922) p. 53; Dr. D. C. Sircar, Indign Epigraphy
(Delhi 1965) p. 321,
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Fourth School that would assign the MB War to the 10th-9th
century B. C., than they are to the Third School which would like
to assign it to an earlier period.

VII

While suggesting the above interpretation of the Purapic
passages under study, we are not unmindful of a probability of an
altogether different interpretation : The line 4 has an alternative
reading—

qd quagE g F9 TSaTay ,
This hemistich speaksfof an interval of 1500 years between the
birth of Pariksit and the coronation of Nanda. Again the lines
15-16 can be interpreted to mean :

‘The Seven Sages (i. e., the Great Bear) were in the Maghas

at the time of Pariksit; then the Kali Age, which had till then

some 1,200 years (elapsed) set in.’

Of course this would assign the MB War only to the 12th century
of the Kali Age (i. e., the 20th century B.C) and not to the beginn-
ing of the Kali Age (i. e., 3102 B.C),24 Yet this interpretation
need not be rejected on the ground that it goes counter to the
statement of the MB according to which the Kuru-Pindavas
fought in Samantapaficaka (i. e., Kuruksetra) during the period
of meeting or junction of the Kali and the Dvapara Ages :

FFAR 9 T HiEgTIET |

IS g8 geavsagea: 112°
For, the word antara seems to have been used as a synonym of the
Puranic samdhya. And the Pauranikas believe that the Kali Age
consists of 360,000 (or 460,000) years; in the beginning of this age
a period of some 1000 years or so is good, conducive to the heaven
(diggam) ; and this period constituted the twilight or junction
(samdhya) of Dvapara and Kali Ages 2 :

24. Thereisa Puranic tradition that though the Kali Age
commenced earlier, the King Pariksit had kept its evil
influences in abeyance. See e. g., the Bhagavata Purana,

7
s T

25. MB, Adi parvan, 2.9. For other passages of similar import

see T he Age of the Bharata War, op. cit.

26. In this light Pargiter’s rendering of the passage is
obviously incorrect.

10
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TFATT FTTlg Aifor Argoreesar |

§fe =g agenfn qator g=r wf: |

fesri avagsl g aeareater seaad 1127
This interpretation of our Puranic tract may also, in the following
way, solve the problem of chronology posed by the text lines 6,
"~ 9-10: Weare told : The Sages were in the constellation of the
Maghas during the reign of Pariksit (lines 13-14); they were in the
Pusya constellation during the reign of Pratipa, a forefather of
Pariksit (line 9); and they were in the 27th (counted from the
Pusya) constellation viz., the Punarvasu, when the Andhra rule
ended (line 10). Thus there had been intervals of two centuries
between Pratipa and Pariksit, of fifteen centuries between Pariksit
and Nanda, and of 836 years (according to the generally accepted
meaning of line 6) i. e., nine centuries between Nanda and the
fall of the Andhras. Thus the time gap between Pratipa and the
end of the Andhra rule would come to (2+15+4+9=) 26 centuries.
So the Sages who were viewed to be in the Pusya at the time of
Pratipa’s reign could be rightly deemed to have travelled over 26
constellations during the above period and to have entered the

27th or the Punarvasi constellation at the time of the Andhras
fall.

However we are not in a position to follow this way, of
interpretation. For, as we saw above, a gap of nine centuries’
between the Andhras’ fall (¢c. 230 A.D) and Nanda’s accession is
an historical impossibility, and to assign the MB War—fought with
iron instruments—to a period, 15 centuries earlier than Nanda is
archaeologically untenable. Besides, an interpretation like this,
may further complicate the problem of the date of the MB War
instead of solving it.

VIII

Having thus found out the 10th century B, C,, as a meeting
ground of compromise between the Schools III and IV; let us turn
to the Schools I and II :

Aryabhata, a reputed astronomer of ancient India, may be
the first, or one of the earliest, to give date in the Kali era. He

27. DKA, pp. 62-63.
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equates his own age, 23rd year (499 A, D.) with the Kali year
3,600 and he does not seem to have connected the MB War with
the epoch of the Kali Era. His words run :

®

TSR GfEdar sqditarea gdrar: |
sfawr faafatssmade & seusser 112

Another great ancient Indian astronomer Varahamihira (c.
505 A. D.) records, obviously following a tradition, that the
Pagdava king Yudhisthira was reigning in the year 2526,%2° before
the commencement of the Salivahana $aka Era (78 A. D).3° In
other words, according to Varihamihira, the Pandava was ruling
in the Kali year (3101 minus 2526 minus 78 =3101 minus 2448=)
653 or roughly in the 7th century of the Kali Age i, e., in the
25th century B. C. The astronomer also tells us that during that
time the Seven Sages (the Great Bear) were in the Magha constel-
lation :

ATE e A e T ge gfafR qaa |
vSferreafeaa:  avmewer  wa |tt

Varahamihira’s commentator Utpala Bhatta (831 A. D) says
that the above verse of Varahamihira is based on the much earlier
writer Vrddha Garga’s statement that the Seven Sages were in the
Maghas during the period called Kali-Dvapara-Sandhi—

Flagradst 7 feqared fagiaay |
AT SHIALA: SSFAT qroa e 1192

No doubt the writers of the School I, as we saw earlier,
attach much weight to the above statement of Vrddha Garga.
For, they believe that this supports their contention in toto. But
from the said commentary of Utpala Bhatta it would appear that
what is meant by the word samdhi in Vrddha Garga’s verse included
the year 2526 before the Saka era i. e., the seventh century of the

28.
29
30.

31,
32.

Quoted from The Age of Mahabharata, op. cit., p. 45

Or, in the year 2566.

Or, the Vikrama Saka Era (57 B.C), See EI, Vol.
XXXVII, p. 7 and note 4.

T he Brhatsamhita, XIII, 3.

See Bhatta Utpala’s commentary on the above.
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Kali era (=25th century B.C.). Thus it is clear that Utpala
Bhatta takes the word samdhi, not in the sense of “the meeting
point” of the Kali and Dvapara Ages, but only in the technical
Puranic sense of ““the first 1,000 years” of the Kali Age as we saw
above. So, according to the commentator Utpala the verse of
Vrddha Garga signify that the Seven Sages were in the Maghas
(for a century) during this samdhi period (of 1000 years). Even the
MB seems to concur with the Puranas in this respect, as we pointed
out earlier. The tradition that formed the basis of these state-
ments was followed by the author of the text of the Vakataka in-
scription from Hisse Borala (488 A. D.) referred to earlier.

However the above technical Puranic import of samdhi seems
to have been somehow forgotten at some point of time or to have
been never thought in some regions and the writers started to
mean by the said word “the meeting point’ in general, and to
assign the MB War to the end of the Dvapara Age and the
Pandava reign to the beginning of the Kali Age. Thus probably
started a tradition that is represented, probably for the first time,
by the poet Ravikirti, the author of the Aihole Pra$asti of 634 A.D.
by connecting the MB War with the commencement of the Kali
Era. This new tradition based on the misconception regarding the
technical sense of samdhi, seems to have attracted the attention of
the Kashmirian writer Kalhana, who, as early as 1150 A. D.,
criticised the above wrong notion in the following words :

W geeFasgraata  fawifgar: o
FfERAl U Qi Frede gatw |l
AT TIg HIEY AHRY T 9GS |
FAHNIAY  AUOTE]  FRameEr: 1°°

Thus Kalhana fixes the MB War at 653rd year of the Kali Age
i. e., at ¢. 2448 B. C. Now it is quite evident that the Kashmirian
poet concurs cent per cent with Varahamihira,

All these clearly favour the School-II and its theory of as-
signing the MB War to the 25th century B. C., rather than the
School-I and its logic in assigning the war to 3102 B, C.

33. T he Rajatarangipi, I, verses 49 & 51.
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IX

Thus we have now two dates for the MB War, viz., ¢. 25th
century B. C. and ¢. 10th-9th century B. C. Now, we have to con-
fess that it is totally impossible to try for an adjustment among
these two dates having a gap of about 1,500 years in between. The
present position is : We have either to favour one date and reject
the other; or to conclude these two dates are of two different wars
fought by the Bharatas among themselves. Perhaps the latter
alternative is better. For, while the date at the 10th-9th century
B. C., for the War has the support of the Puranic passages studied
with the support of archaeology, the date for the war in the 25th
century is supported by a very old tradition which is enshrined in
the MB itself and is followed by the tradition of the ancient Indian
astronomers and which seems to have been born out of a very
strong memory of a war fought in the manner, most terrific accor-
ding to the standard prevalent at that time,

Hence it will be much better if we conclude: In the 25th
century B.C,, there had been one great war fought by the Bharatas
(Kurus). Of course it must have been fought not with iron-
weapons. Maybe this war had some connection with the Indus
culture and also with the Rgvedic Age. In this context it may be
borne in mind that the archaeologists in general assign the com-
mencement of the Harappan culture to ¢. 25th century B. C.
Again, Dr. Winternitz who had studied the problem of the age of
the Rgveda from almost all possible angles, fixed up the date of the
composition of the present Rgveda and the culture it represents at
¢. 2500 B. C.3% No modern scholar seems to have so far success-
fully challenged his view with sufficient counter-arguments and
evidences.

Again in the 10th century B. G, there was another great
war fought by the Bharatas themselves in the most terrible
manner. This war had perhaps connection with the advent of the
Iron Age in India. Possibly this Age coinceded with the end of
the Vedic Age. Moreover the marine archaeological investigations
indicate that the township (second in series of the city) Dwaraka,
the headquarters of Lord Sri Krsna, according to the MB and the

34. M. Winternitz : 4 History of Indian Literature (English
Translation) : Calcutta, 1927 : pp. 2?0-310.
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Puranas, was damaged and submerged in the sea in ¢, 1000-900
B. C.3% The same event is graphically described in the MB
itself,26

It appears that the events connected with these two great
wars fought by the Bharatas were not properly recorded and they
had remained in the memories and traditions preserved in the
minds of the peoples of distant past; and that they got mixed up
when the final redaction of the MB came to be. For example,
suppose the events associated with the First and the Second world
Wars fought both the times by the English men and the Germans,
remain not properly recorded and live only in the memories of
the people, then they would naturally get mixed up if someone in
the future choose to describe them, basing on the memories and
traditions alone.

Similarly, if it could be established by further researches
that there had been a great war of the Bharatas in ¢. 3102 B. C.
also, then we may have to think of connecting it with the commen-
cement of the Vedic culture and of the Indus Culture. For if the
age of the Rgveda is to be fixed at ¢. 2,500 B. C., then it is nothing
but logical to think that this date must have been preceeded by
an age of development of five or six hundred years at least.
Similarly the archaeologists assign the first stage of the Indus
civilization to the 32nd-31st centuries B. C., in different places.?7

Thus all the four Schools of the Second Camp can be in
a way reconciled. For, they seem to be talking about three diffe-
rent wars fought in three different ages. That is also why we find
astronomical details and literary evidences in support of all the
three dates, as the scholars of all the Schools claim. The Bharatas,
we know, are the most important and warlike of the Rgvedic
tribes, and they gave their name to the entire count ry. Probably
different clans of the tribe were fighting thrice among themselves
at long intervals. Each of the wars was sung by their contem-
porary bards. Researchers are of the view that the MB, as we

35. Maifijasha : Dr. S. R. Rao 60th Birthday Felicitation

Volume (Bangalore, 1985) : p. 26.
36. See the Mausalaparvan, ch, 5-6,

37. See Ancient Cities of the Indus : Ed. Gregory L. Possehl
(New Delhi, 1979) : pp. 68, 358-60,
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have now, had three redactions.?® May be these three redactions
were alsc connected with the three wars. But, when the MB was
finally given its present shape, all the different war stories were .
put together in such a fashion as to give us an illusion that there
had been only one war. By way of illustration one may cite the
nature of Ravikirti’s description of the conquests of the Calukya
Pulakesi 11. We know that the king came to power in ¢, 608
A, D.8° and since that time he was undertaking campaigns after
campaigns, fought many wars and won innumerable victories in
the North, East, South and West on different dates before the date
of his Aihole prafasti viz. 634-35 A.D. But the poet Ravikirti’s
description of Pulakeéi’s achievements would make us believe
that all those victories the emperor won in a single digvijaya

campaign.
X

So far we examined the views of all the Schools in the
Second Camp and tried to work out a sort of reconciliation among
them. Now let us try to meet the First Camp according to which
the MB War is nothing but a fiction or an insignificant family
feud at the most.

Kautilya (4th century B. C.) gives the examples of Duryo-
dhana’s foolish obstinacy and of the Vrsnis’ mischievous audacity,
as if he is citing some very well known important events from
history.2© Panini (¢. 6th century B. C.) deals with the formation
of the compound word Mahabhirata,*’ and includes in the Nadadi-
gana,*? the word dvipa and badara in order to derive Doaipayana
and Badarayapa that are quite famous as other names of Vyasa,
the author of the MB. Katyayana (c. 4th century B. C.) supplies

38. See A, A. Macdonell : History of Sanskrit Literature
(Reprint, 1972) p. 286; C.V. Vaidya : The Mahabharata—
4 Criticism (Reprint, 1966), pp. 2-8.

39. See Studies in Indian History and Culture : P. B. Desai Felj-
citation Volume : (Dharwar, 1971), pp. 64 ff.

40. See the Arthafasira, Sama Sastri Ed. (Mysore, 1909),
pp. 11-12.

41, Cf. P4, VI, ii, 36 : Mahan orihi—bhara-bharata—pravrd-
dhesu,

42, See under P4, IV, i, 99 : nadadibhyah phak.
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the name Vyisa.%® Agvalayana (pre-Paninian era) refers to the
Bharata and the Mahabharata and prescribes offerings of tarpana to
them.*# Therefore it is certain that the MB story and its author
had become quite famous as early as the 8th-7th century B. C. and
the writers believed the story to be true.

Further more. The Saikhayana Srautasiitra contains the follo-
wing narrative : A king by name Vrddhadyumna, son of Abhipra-
tarinin (of the Kuru tribe)chose to perform an ¢kaha sacrifice called
ksatradhrti by applying the formula of trisfoma. At that juncture a
brahmin priest cursed ‘This Vrddhadyumna was not to perform
the sacrifice in that fashion; due to this sacrificial offence, the
Kuru princes should perish in this war at Kuruksetra’. The narrative
concludes : “Indeed it happened as this brahmin cursed”. The
concerned passage runs ;—

gy uaes.......39 Sg[Sg zfa fraray TIFIGL |
e gggwa: sfasmfcon: 8 [zsam] & = [geaw]
g AT [Fq] ATATSTGIX [FFArsTgr a1 arfaa:
Td SrEInsgEATSER] A [srag] e emen g e
(AR ] aae @ [Fav] sfq geE <o)
FeAA =lea [t afsata] sft | ag B qdar |
TEATT TS T ... %

The main aim of the above narrative is to prohibit the
trigtoma form and to prescribe the catusfoma form. It indicates that
the very sacrifice meant to support the Ksatra race (K'satradhrii)
had turned to be the cause for the total annihilation of the Kurus,
a Ksatra tribe, because of the tristoma formula it had. Yet the
narrative refers incidentally to a war which is nothing but the
Kuruksetra War of the MB that annihilated the Kuru tribe. The
wording this war in Kuruksetra is significant. For, it suggests that
the curse was made when the War was found inevitable or when

43. See the Varttika under PA, IV, 1, 97 : Sudhatur akas ca.

44. See the Afvalayana Grhyasitra, 111, iv, 4.

45, The Sankhayana Srautasitra, XV, i16. The portions shown
within brackets in the quoted passage are from the
commentary of Anartiya’s son Varadatta on the
Srautasitra.
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the war was just commenced and was being fought. The conclu-
ding remark the curse came to be true is also noteworthy. Both these
obviously signify that the narrator was an eyewithness of the
war and of its ghastly results. The .S‘En'khayana Srautasitra, being
one among the early sitras, may be assigned to the 8th-7th
century.*® Tt is also very likely that the Srautasitra is recording a
narrative that was already existing.

Further, it may be observed that in the above narration of
Sankhayana we do not find the names like Arjuna, Bhimasena, etc.,
of the great heroes of the Kuruksetra war, described at length in
the MB. Vrddhadyumna does not seem to be a warrior of much
significance of the now available MB.4” Further we learn from
the MB the innumerable political causes that lead to the annihi-
lation of the Kurus. But the present narration is tantamount to
say that the basic invisible cause of all those visible causes was the
sacrificial offence of Vrddhadyumna. Maybe the narrator was
looking at the most terrible results of the Kuruksetra war with the
jaundiced eyes of a simple ritualist. This attitude of the ritualists
probably explains why the authors of the Brahmanas and the
Samhitas, that have come to us, do not describe the Kuruksetra war
of the MB that was purely = political context. It is to be noted
that at the same time these authors do describe vividly the bounda-
ries of Kuruksetra in the ritual context.4® Ttis also to be parti-
cularly borne in mind that it is the ritualists and their rituals that
have preserved the Vedas we have now. How much of the vedic
literature, not connected with the rituals is lost to us unfortuna-
tely, is anybody’s guess. These facts do take away all the force of
the argument of the scholars in the First Camp who assert that the

Vedic literature is conspicuously silent about the Kuruksetra
war.%® Further, seldom conclusive is an argumentum ex silentio,5°

46. Ram Gopal : India of Vedic Kalpasitras (Delhi, 1983) :
. 88-89.

47, '?"l)xe name Vrddhadyumna sounds like Dhrstadyumna, the
name of Draupadi’s brother, the killer of Dronicarya in
the Kuruksetra war. O, is it probable that Vrddhadyu-
mna of the narrative was a hero of the earlier Bharata
War of the 25th century B.C ?

48. See e. g., the Taittiriya Arapyaka, V, 1.

49. See also Pargiter : Ancient Historical Tradition (London,
1922), pp. 283-84

50. VA, p. 308.

1
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and hence one should not press this into service in the present
context.

In fact, the ‘silence’ regarding the MB War in the later Vedic
literature seems to be rather apparent than real : There is a Gatha
in the Ekagnikanda (otherwise known as Mantraprasna or Mantra-
patha of the Apastambins), which is a collection of the Mantras from
different Vedic texts and which is very much earlier than the
sAtrakara Apastamba, one of the earliest of the Kalpa-sitrakaras.
In this Gatha we find the following description of the Salva people
of the Yamuna region :

Having their territories splitting away in different directions
(vivrttacakrak), the Salva people were assembling on the banks
of the Yamuna river and were declaring that one Yaugan-
dhari alone was their king :—

ArrafRa @1 wafa aeEEte: |
foag=mr  srArRdRer oe qF 1%

A careful analysis of the language and the purport of this
Gathi and a study of the Dropaparvan of the MB seems to unfold
the following strong probability. 2Yaugandhari means ‘son of
Yugandhara’. This Yugandhara was the chief of the Yugandharas,
a sub-tribe of the Salvas who were occuping the Yamuna region.
This chief and the Salva king together fought on the side of the
Pandavas and both of them were killed by the Acarya Drona in
the Kuruksetra war of the MB.52 On the death of the Salva king,
the Salva kingdom or republic seems to be on the verge of brea-
king into parts. To avoid such a political crisis, the entire Salva
people assembled on the banks of the Yamuna river and success-

51. The Manirapatha or The Prayer Book of the Apastambins :
Ed. M. Winternitz (Reprint 1985) : II, xi, 12,
52. See Cf. Silvavayava etc. : PA, 1V, i, 173 : and
SgEUITEaT WRHT FEE: |
gl TRUSTA  qrearTaEfar: 1
quoted in the KGfika com. thereunder. The commentary

also refers to Yaugandhari. Also see the Dyopaparvan
(critical Ed.) ch. 15, verses 30-31; ch. 24, verse 26.
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fully5® declared Yugandhara’s son as their sole monarch. Thus
in the Gatha in question we feel a hitherto unrecognised echo of
the aftermath of the MB War and of the condition of the then
Salva politics. We may also get similar references, distant at
least, in other Vedic Gathas too, if they are studied afresh from
this angle. Prof. A. D. Pusalkar has already drawn our attention54
to the significance of some of the names of the heroes of the MB
occuring in the Astadhyayi, the Chandagyopanisad, the Aitareya, the
S"atapatha and the Padicaviri‘a Brahmanas, the Rgveda and the
Atharvapaveda Samhitas. A student of history should not shut his
eyes to all these evidences enumerated above and to their cumula-
tive effect, and should not choose to assert that the MB War was
a fiction or an insignificant family feud at the most. The fact
seems to be : The wars were historical and were epoch making
ones and the core of the story of wars may be totally true while
many of the upakhyanas or subordinate tales of fictitious nature
could have been added to the said core down the centuries by
way of illustrating and explaining different aspects of the Dharma,
in order to make them attractive to all the people, as Kumarila
Bhatta puts it—

gaui = fad sgiasafaaanTeg:s
For, the Dharma is the main subject and aim of the MB :

gal gHEadl S9:

I conclude—

TEIIRASET FIFTaTHIgaN |

AU GLATAANTZAT Famafa ||
FAM SATRIAT [EIATTIH] FHAT |
ARG AT EHg 23 ||

qaq: g WA 2Fsr: arERi: |
FRATAZSIANR fg 7 waug ||

— e Pl =L

53. The Instrumental tirepa signifies success of the action
mentioned i. e., avadisuh, Cf. PA, II, iii, 6: apavarge
triiya.

54. VA pp. 408 ff.

55. See the Mimamsavarttika, I, ii, 7.



BHAVISYA-PURANA, BRAHMA PARVAN CHAPTERS 40-44

BY

Lanranist Goparn

The Bhavisya-purana, in its available form, is an interesting
text containing much significant and sometimes refreshingly
unusual information, It is divided into four Parvans—Brahma,
Madhyama, Pratisarga and Uttara. Chapters 40 to 44 in the
Brahma Parvan do not have many parallels in texts of a similar
nature, They challenge the claims of superioty for the Brahmanas.
Brahmanahood is not based on birth, It is not permanent and
cannot be identified with soul (jiva), body (deha), knowledge of
Veda or sacraments (samskzra). There isno difference between
a Brahmana and a Sadra, Brahmanahood depends on urite
or acara.

The tone and contents of these chapters are noteworthy.
They are in contrast with the general approach of the Puranas
eulogising Brahmanas. In other portions of its texts this Purana
also does not differ from other Puranas, It is significant that in
the introductory chapter, while enumerating its important topics,
it mentions mahabhagyam ca vipragam as one of them.! The high
importance given to the Brahmanas is emphasised at many places

in the text.? Hence chapters 40 t0 44 in the Brahma Parvan deserve
a close scrutiny.

We may analyse first the contents of these chapters in their
proper background.

In chapter 40 Satanika expresses his doubt about the efficacy
of the sagthi-orata in view of the birth of Karttikeya from many
sources (anckajanitasya) and poses the query as to which is superior,
birth or deed (janmatah karmagaécaiva yajjyayak) (verses 1-4). In his
reply Sumantu says that earlier the sages, perplexed to note the
brahmanahood (viprata) of Visvamitra (verses 5-7), asked Brahma

1. Bhavigya, Brahma, I. 99.
2. Ibid., II. 125-138; Madhyama, II. 6
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as to what is brahmanahood (brahmasnya) and if jati, adhyayana,
deha, atma, sarskara, acara and karma, as grounds for differentiating
between the jatis, in view of external and internal similarities, are
artificial and are to be rejected. Is not the differentiation based
on unspecified testimony (ayyaktagamasiddhah) (verses 8-11)?
Brahma refers to the sages the reasoned statement of the Yogin
(Yogino vakyan: satarkam) (verse 12). Verses 13 to 25 are mentioned
as the statement made by Yoge$vara, According to him when the
known evidence gives different meanings, one should rely on what
is being perceived, which gives a clear and appropriate meaning.®
The confusion is caused because the reference in the Vedas to the
origin from the Purusa supports the fixed nature of castes.# But
the distinction between the jatis is not noticed in actual percep-
tion, as in the case of a horse and cows (verses 19-20). The diffe-
rence between a Brahmana and a Sadra lies in the special behavi-
our associated with refinement (Verse 21)5. The ignorant people
describe the jiva to be Brahmana, but the jiva, which is subject to
various sufferings, passing through many births and receiving
various forms of bodies, cannot be a Brahmana. Brahma refers to
the cases of saptavyadhas, deer, cakravakas and hazsas being born as
brahmanas to prove that the jiva cannot be a Brahmana (verses
26-29). The type of difference in the body of the different animals
is not to be seen in the case of the jatis. The mark of difference
on the basis of work and ability (karyafaktinimitiah) is artificial
(verses 30-31, 34-35). Those, who give up good deeds, are not Brah-
manas (verse 33). Those, who indulge in bad deeds, resort to for-
bidden professions, eat and drink without any restriction, move in
bad company, harbour mean feelings, lose their brahmanahood,
even if they are invested with all the distinctive marks of gotras
and sazskaras, and, having studied the Vedas, teach them (verses
36-43). The jati of a person is not lasting; it can be lost as laid
down by the verses of Manu (verses 44-47).

In chapter 41 Brahma says that the study of the Vedas does
not lead to Brahmanahood, because people of the lowest castes also

3. Verse 13—ymmi fg sfag g fasmafaad =a: 1
cqeaTifaed  gaE  qrEeEd |

4. Verse 15—agen dreiacd  freasnfaawe®d |

5. demre fg fean fafer faowt gefEwag: |
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read the Vedas (verses 1-7). The study of the Vedas is the {ilpa of
the dvijas; it is the oréta which is the characteristic of a Brahmana
(verses 8-9). Sikha, pranavasariskara, sandhyopasana, mekhala, dapda,
ajina, pavitra, etc. also are not the distinctive signs of a Brahmana,
because the Stadras also are free to use them (verses 10-12). The
Brahmanas are not different from others in using the gbhicarika-
manira and ill words (verses 13-13). In respect of fapanugraha also
the Brahmanas do not have any special power (verses 16-18). The
power of apanugraha, the brahmasadhana, connexion with Sruti and
sariskara (on the basis of birth and arising from the accessories) are
not the specialities of a Brahmana. The speciality on account of
birth or Vedas is not confirmed by reason (verses 19-23). There is
no permanent cause of difference, no difference relating to spirit
or external sign. The brahmasaigati is irrelevant for him who is
rooted in the functioning of the inner body. The Brahmanahood
seems to be of an invisible nature (adrstaripam). The Sudras are
like the Brahmanas in regard to the accessory objects and qualities
(verses 24-29). Performance of samskara is not important, because
Vyasa and others did not have any sasmskara (Verse 30), Even in
atheists, Mlecchas and Yavanas and cruel and criminal people one
finds an exuberance of dharma, which, hence, cannot be ascribed to
birth and external accessories in the Brahmanas (verses 31-34)
There is no difference between the $adras and Brahmanas in the
external appearence or inner composition of their body, their
qualities and feelings (Verses 35-43). All the people have one and
the same lord (pati) (Verse 44). Being born of the same father (pita)
how can they belong to different castes ? (Verse 45). The fruits of
udumbara tree appearing at the top, middle or bottom of the tree
have the same colour, shape, touch and juice, which shows that
there is only one ;ati of human beings (verse 46). People of various
goiras and jatis have the same family-relations and marriage-rites
and resort to various crafts (verses 47-48). The Brahmanahood
is not to be identified with the body (deha) . The body is destroyed;
it is made of the same elements. The Brahmanahood cannot be
traced anywhere in the body (verses 49-57).

In chapter 42 Brahma says that, knowing that the soul
wanders through innumerable births, how can one take any pride

in jati, as no body can have an everlasting jati (Verses 2-6). Those,
who say that one becomes a Brahmana through the performance
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of sacraments (samskara), are to be opposed by logic. Those, who
have undergone sacraments, do not excel others in age, power,
splendour, etc. There is no difference between a Brahmana who
has undergone sacrament and another who has not. Without
knowledge, study, mimarsd,niyama and control over senses a person
even after the performance of sacraments, is not different from a
Sadra. A man, whose sacrament has been performed, indulges in
sin and go to hell. He falls from brahmanahood (Verses 7-18).
Vyasa, Parasara, Suka, Kanada, Rsyarnga, Vasistha, Manda-
pala, Mandavya and others, of a low origin and, without
any of the sasskaras, became the best Brahmanas through good
conduct (acara) (Verses 19-25). Rsyadrnga, Vyasa, Kanada, Vasistha
and Mandapala, though of a low origin, became Brahmanas
through tapas. The reason is purification (sazskara) arising out of
Veda and Tantra; one gets the highest merit through knowledge
and tapas (verses 26-31). Hence brahman is to be regarded as the
sign (verse 32).

In chapter 43 Brahma poses the question as to how there can
be any excellence on account of the sacraments (saimskara). The
bodies (deha) of all the people are unclean by nature (verses 1-3),
On account of their evil deeds people, who do not have any
control over themselves, are defiled. Brahmanas, who have under-
gone all the sacraments, out-do the orsalas who do all sorts of
undesirable things (verses 4-8). Such Brahmanas are not purified
even by performing hundreds of sacrifices. The evils characteris-
ing the Sadras can be acquired by the Brahmanas, The agnihotra or
animal sacrifice cannot be the mark of a vipra, because it can be
performed even by a Sadra (verses 9-11). Under the bonds of
karma all the jivas are unhappy and do not get any escape (verses
12-13). One notices mixing up in respect of the qualities of the
four varpas. They do not differ in their birth, The sacraments
are useless because of the commonness of the qualities (verses 14-
24). The Brahmanas, who have all sorts of evil qualities and
resort to all sorts of prohibited deeds, cannot be considered to be
the most respected on the earth (verses 24-36). The earthly beings
equally suffer from weakness of character and mind (verse 37). A
Stdra woman can have intercourse with a $adra or vipra man and
can conceive. Cows, horses, camels and elephants cohabit with
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males of their species. Birds having intercourse with a male or a
female of human species do not conceive. In respect of intercourse
there is no difference in males and females of Brahmanas and
Sudras (verses 38-45). All beings are equally tormented by emot-
ions, feelings and qualities characteristic of human bodies (verses
46-49). Hence the division of men is based on false signs. A
Brahmana woman leaves her husband and cohabits with the lowest,
Thus the concept of jati is a false one (verses 50-52).

In chapter 44 Brahma defines a Brahmana in terms of noble
qualities and conduct (verses 1-9). The other three varpas are
likewise defined on the basis of their characteristic functions (verse
10). Brahmanahood (brakmanyam) is defined in terms of noble
qualities and conduct (verses 11-15), With a purified mind Brah-
manas perform the acara characteristic of the wvarza and devote
themselves to higher learning (verses 16-17). In different yugas
of a manvantara the deeds in accordance with the gcira for different
varpas and asramas succeed for the Lord himself has laid down the

. standards (verses 18-19). The functions characteristic of Ksatriyas,
Brahmanas, Vaisya and Sudras are described (verses 20-23). Their
functions are divided on the basis of their natural qualities (verses
24-27). A person possessing the characteristic qualities of a
Brahmana is said to possess brahmanahood in abundance. (verses
28-30). A Sadra with noble conduct is better than a Brahmana
and a Brahmana devoid of acira is worse than a Sudra (verse 31).
A Sudra, who does not deal in wine, is a noble Sudra (sacchadra)

(verse 32).

To appreciate the significance of these chapters we have to
determine their chronological position and the date of their
composition.

The Apastamba-dharmasiitra® quotes a passage from the
Bhavigyat-puraga. This Purana, thus, seems to have contained some
Smrti passages, but beyond that we cannot say anything about the
nature and contents of this Purana. Likewise, we cannot make
any assertion about its connexion with the available text of the
Bhavisya-puriga. We do not know how far the earlier Bhavisyat-
purana served as the basis for the later Bhavigya-purana.

6. I 24.56.
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Definite information about the contents of the Bhavisya-purana
occurs in the Matsya-purana” (repeated in the Skanda-purana® with
a minor variation), 4gni-purana® and Naradiya-purana.'® The details
in the three versions differ slightly. The latest account in the
Naradiya-puraga has fuller details. In these descriptions the number
of verses in the Bhavisya-purapa is stated to have been 14,500'1,
which does not come any near the number in the printed text. If
the available text is not a completely new one, the original work
must have been heavily over loaded with new material in later
times. The characteristic details about the Bhavisya-purana, as given
by other Puranic texts, are not confirmed by the available Bhavisya-
purapa. R. C. Hazra is justified in inferring that ‘at least the major
portion of the present Bhavisya does not represent the earlier one
known to and noticed by the Matsya, Agni and Naradiya-puranas’*?

Of the four parvans in the printed Bhavisya-purana, Uttara is
a distinct Purapa, which, under the name of the Bhavisyottara-
puraga'®, is to be classed as an Upapurana,'* whereas Madhyama
and Pratisarga parvans are definitely of later dates.’® But the
Brahma-parvan, to which the five chapters under study belong, defi-
nitely forms the earliest available portion of the printed text. Its
contents do not differ much from the brief description of the con-
tents of the Brahma-parvan recorded by the Naradiya-purana.'®
The early origin of this parvan is supported by the fact that excep-
ting a few quotations that occur in the Uttara-parvan or Bhavisyot-
tara-purana, all other quotations from the Bhavisya-purapa, recorded

Ch. 53. 30-31.

7

8. VII. ii. 2. 49-50.
9. Gh. 272.12.

10. I.100.

11. Matsy-puraga 53. 31; Skanda-puraga VIL. ii. 2. 50. Agni-
purapa 272. 12 and Naradiya-puraga 1. 100. 13 give the
number of verses as 14000.

12. Studies in the Puranic records on Hindu rites and customs,
p- 169.

13. Bhavisya-purana IV. 207. 10.

14. R, C. Hazra, op. cit., p. 170.

15. Ibid., p. 169,

16. R. C. Hazra, op. cit., p. 167, f. n, 221.

12



180 qUTH—pURANA [vor, xxvImr, NO. 2

by the medieval commentaries and digests, are to be found in the
Brahma-parvan.17

According to R. C. Hazra'®, the upper limit of the date of
the Smrti-chapters in the Brahma-parvan of the Bhavig ya-purana is
A. D.500. He suggests the lower limits of A. D. 1000, A. D. 1075
and A. D. 1200 for three different groups of chapters in this cate-
gory, but admits that the lower limits for the remaining chapters
are not known. The chapters we are discussing are among those
about the lower limits of whose dates Hazra is silent.

The chapters under study would seem to have formed part of
the Brahma-parvan from an early period. The Brahma-parvan
describes itself as a dharmafastra and mentions Srauta and Smarta
dharma as its subject matter.l® These chapters of the Brahma-
parvan deal with the varpa system and, thus, seem to have belonged
to the parvan from the beginning, being associated with the general
theme set out for it.

In the introductory chapter the Bhavisya-purana, in enumera-
ting the important topics covered by it, begins by saying that it
describes the dharma in its entirety, the good and bad effects of
deeds and the eternal conduct for the four varpas. <“The frutis
describe Gcara to be the first dharma. A Brahmana, who has realis-
ed his self, should always be attached to it. A Brahmana, who has
fallen from acara does not receive the fruits of the Vedas; he who
is attached to acara obtains the full fruits. Seeing that dharma issues
out of zcara, the sages have taken acara to be the main basis of all
tapas. Other people are also ever based cn cira. Thus there is
a eulogy of dcara in this Puraga.”2° In the Uttara-parvan of the
Bhavisya-purana chapter 205 is named sadicaradharmavarnana. This
is almost at the fag-end of the Puraza inasmuch as the Uttara-parvan
is the last parvan and contains 208 chapters. The list of topics
mentioned in the introductory chapter of the Purana refers to acara
as the first. Besides indicating the great importance attached to
acara, the introductory verses suggest that care was described in
the early portions of the Purzza. We may suggest that possibly the

17. Ibid., pp. 331-35.

18. Op. cit., pp. 172-73, 188,

19. Bhavisya-purapa, Brahma, 1. 71, 74.
20. Ibid. 80-84.
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contents of chapters 40 to 44 in the Brahma-parvan are implied
here. No doubt, the titles of these chapters refer to an account of
the Brahmana and other Jatis, the brahmanahood, the refinements
of brahmanahood, the varsa system and the classification of the
duties of varpas (vipradijati, brahmanyaviveka, brahmanyasanskaraviveka
varpavyavastha and varpadlzarmavibhﬁgavyavastk&), but they emphasise
the importance of seara for all the varyas, sometimes even para-
phrasing the ideas occuring in the introductory verses.?1 Thus, it
would appear that chapters 40 to 44 formed a part of the original
scheme of this Puraya.

But, it must be appreciated that this in itself does not prove
an early date for the chapters. The possibility cannot be ruled
out that they were added to the original chapters at a later stage.
We do not find any internal evidence to show an intrinsic conne-
xion between these chapters and those that precede or follow them.

Actually, there is an indication that possibly these chapters
were added at a later stage. It is to be noted that of the numerous
quotations from the Bhavig Ja-purana, which are recorded in the
medieval nibandha literature, not a single one is known to occur in
these chapters. This is not without significance when we find that
a very large number of Smrti chapters in the Brahma-parvan were
drawn upon by the medieval nibandha writers. This would seem to
be a strong consideration, because the theme covered in these
chapters and the views expressed on it are, by all standards, unique
and quotable. We are, however, conscious that this is only a nega-
tive argument and can be explained on the ground that the nibandha
writers were not under any obligation to quote the passages from
these chapters,

On the basis of the topics dealt in them, R. C. Hazra??
classified the chapters in the Brahma-parvan into two distinct groups,
chapters 1 to 46 and chapters 47 to 215. The first group of chapters
deals with “the duties of the castes and Aéramas, the sacraments,
the duties of women, the good and bad signs of men, women and
Kings, and the method of worshipping Brahma, GaneSa, Skanda

21. Brahma, 40.41-43; 41. 8-9; 42. 16, 2021, 25; 43, 5.33;
44. 1-9, 11-15, 25.26, 28-31,
22.  0p. cit., p. 171.
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and the Snakes on different Tithis.” The second group “is devoted
to the numerous solar vows, the glories of the Sun, and the origin
of the Bhojakas from the Magas brought to India by $amba from
the Saka-dvipa and married to the girls of the Bhoja family.”

But this classification does not give a correct account of the
scheme of chapters. Chapter 2 deals with creation (srsti), chapter
3 with sacraments beginning with garbhadhana with a detailed
account of upanayana in chapter 4. Chapters 5 to 15 deal with
many topics concerning women, their good and bad signs, wife and
the grhasthaframa, marriage, the wicked and good nature of women,
the domestic duties of women, their duties when the husband is
absent and their general duties to their husband. Chapter 16
provides the connecting link by referring to the rites which a hou-
seholder is to perform and then mentioning the vratas to be perfor-
med on different tithis. From this chapter to the last (216) the
connecting thread is the narrative of the vratas on different tithis.
The pratipatkalpa, associated with the worship of Brahma, is
dealt with in chapters 16 to 18, dvitiyakalpa in chapters 19-20, iréi-
yakalpa in chapter 21, caturthikalpa associated with the worship of
Vinayaka in chapters 22-23, paﬁcamikalp‘a associated with the wor-
ship of Nagas in chapters 32-38, sagthikalpa associated with the
worship of Karttikeya in chapters 39-46 and saptamikalpa in chap-
ters 47 to 216.

It is in this framework that additional material connected
with the vrata or the deity worshipped on a particular tithi is intro-
duced, Itis not suggested that the skeletal frame concerning the
vratas on different tithis alone belonged to the original scheme of
the text and that the remaining portions were later additions. The
stratification in a Puranic text is determined with the help of many
clues and considerations. In the case of some portions the infor-
mation communicated is blatantly incompatible with the date of
the original composition, as it contains details which could not
have possibly occurred in the earlier period.?3

Here we will confine ourselves to the arguments based on an
analysis of the structure of the text. It is well known that the

93. R. C. Hazra, op. cit., pp. 172-73 refers to portions with
Tantric influence.



JjuLY, 1986] BHAVISYA-PURANA, BRAHMA PARVAN CH. 40-44 183

Puranas and other similar texts contain diverse type of additional
information inserted by exploiting the context in different portions.
Some of these additional portions or chapters appear to have a
direct relevance to the context, whereas others have only a remote
connexion. Sometimes portions of both the types were added by
the original author himself. But, often the additional portions and
the preceding or following chapters contain casual reference wich
help us trace the links and sift the original from the later accretions.

The section in the Brahma-parvan of the Bhavisya-purana, which
has been inflated the most, is the one relating to the saptamivrata.
We do not intend to determine the chronology of the different
chapters of this section, The connecting thread is, however,
clearly discernible in the recurrence of narratives referring to
different saptamivratas and details about them which are found
upto the last chapter. Details about the method of worshipping
the Sun, myths and legends about the Sun and the history of the
Sun-cult have been liberally added. In the case of other tithis also
we find a visible relevance of the additional material for the god or
the object of worship. But, in the case of the caturthikalpa and the
sasthikalpa the connexion with the original theme is a little remote
and indirect. Thus, chapter 22, connected with the caturthikalpa,
refers to the story of Karttikeya, proclaiming the signs (laksana) of
women and men which were thrown in the sea by Siva, but were
recovered by the sea (samudra) as asked by Visnu and hence came
to be known as samudram. In chapter 24 the link of the account of
the caturthikalpa is broken and, on the request of Karttikeya,
Brahma narrates (chapters 24-28) the good and bad signs of men,
Kings and women.?* The opening verse of chapter 29 does not
have any connexion with the preceding chapters 24-28 and can be
linked, without any violence to the thread of the narrative, with
the closing verse of chapter 23.

The same is the case with the chapters under study. They
are not connected with the cult of Skanda, nor do they narrate any

24. In chapter 24 the name of Krsna is used in place of
Visnu (v. 2). The presence of these chapters is explained
by the fact that Karttikeya, as a reward for killing
Kraufica requests Brahma to narrate the signs which he
himself had described earlier ( yanmayoktai pura—verse 7)
but which he even after receiving back had forgotten
( praptanm co vismrtam bhayah—verse 8).
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legend or myth associated with him. Chapter 39 deals with
the worship of Skanda on the sixth tithi of the Karttika month,
both in the bright and dark fortnights. It refers to the merit accru-
ing from the performance of this vratz and in the concluding verse
(13) mentions the merit of listening to the sasthikalpa. In chapter
40 Satanika says that, having heard about the mahatmya and birth
of Karttikeya, he has doubt about his mahatmya in view of his birth
from many people and then asks the question as to which is supe-
rior, birth or deed. The need for the insertion of chapters 40-
45 is placed in a clumsy manner.26 Chapter 39 mentions the
merit of performing the srata on the sasthi of the Karttika month,
but there is no description of the mahatmya of Karttikeya. Likewise,
there is no account of the birth of Karttikeya. It is only in the
manira, which is to be uttered at the time of offering the arghya to
him, that his names refer to his birth from the wives of the seven
sages, from Rudra, Agni and Ganga.?® Further, none of these
origins implies an ill connexion or low birth to Cause any confusion
Or controversy about the comparative importance of birth and
deeds. The effort to justify these chapters is maintained in the
titles of chapters 4027 and 4128 which refer to the context of Kart-
tikeya and Sasthikalpa. In view of the indirect relevance, which
the chapters on brahmanahood, its signs and sacraments and varza
divisions have for sagthikalpa, their presence is justified once again
in chapter 45 by referring to the superiority of Karma over Jati,
thus dispelling all doubts aboutKarttikeya.2® We have a continuity
in narrative directly from the last verse of chapter 39 to the first
verse of chapter 46, without requiring the least support of the
details in any of the intervening chapters 40 to 45, It is to be seen

25. Brahma 40. 1-2—
FifabIer AIG STt S e fas 0 2
aFVaEs  FORIE gad |
WgR  gugfew  weAafgaread U} u
26. Ibid. 39. 6—
SEILCUC IS o S Gk S el
wraihas felt TgEEed A
27. Karttikeyavarpane vipradijativarpanam.
28. Sasthikalpe brahmanyavivekavarpanam.
29.  Ibid. 45.6—na karyo vismayo nrpa. K arttikeyam prati....
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that whereas chapter 39 describes the vrata of Karttikeya on the
sixth fithi of the bright and dark fortnights of the month of Kartti-
ka, chapter 46 describes it for the bright fortnight in the month of
Bhadrapada, thus completing the account of the sasthikalpa. The
person, who added chapters 40 to 44, suffixed chapter 45 only to
round off the account and to establish its links with the preceding
chapter 39 and following chapter 46.

We cannot be sure if this scheme was formulated by the
original author himself. But, the possiblity of its having being
done by a later hand cannot be ruled out. The suggestion rests on
the remote justification for the presence of the chapters criticising
the claims of superiority of the Brahmanas and the laboured effort
to justify their presence in the account of sasthikalpa.

Within the Brahmanical tradition itself there were liberal
attitudes towards the varpa system. The Vajrasiici also draws upon
this tradition to establish its thesis.

An early expression of this liberal view is to be found in the
Kathaka Samhita,®®a wherein the knowledge of the Vedas is
mentioned as the distinguishing feature of 2 Brahmana, his paren-
tage is not to be enquired. It seems that from very early times there
was a persistent view which opposed the association of varpa classi-
fication with birth and instead explained it in terms of differences
in aptitude and work. In the G#t22°b this view has been elaborately
discussed to provide a proper philosophical background to it.

Generally the liberal thinkers also respected the general
framework of the varsa system. They could never think of challen-
ging the basic assumptions of the varza system, namely, the division
of society into four zarpas, the basis of membership of the sarpas as
birth, the superiority of the brahmanas, with the other three varnas
enjoying a status in the descending order, and the duties and fun-
ctions of the different varsas being differentiated.

These chapters have close parallels with the Vajrasici®® in
respect of style, arguments and expressions. The Bhavigya-purana

29a, XXX, 1.

29b. 1IV. 13.

30. The text was first published by A. Weber in Abhandlungen
der Berliner Akademic der Wissenschaften, May 1859, pp.
205-264. It was critically edited with notes and trans-
lations by Sujit Kumar Mukherjee in Visva-Bharati
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criticises the claims of Brahmana superiority by pointing out that
Brahmanahood cannot be identified with jiva, knowledge of Veda,
the external signs and powers of abhicirikamantra and ¢apanugraha,
deha, and sacraments. The Vajrasici also systematically exposes
the weakness of the suggested identification of a Bramana with his
Jiva, jati (birth) {arira, jiana, acara, karma or veda.3t

The arguments occurring in the two texts have a close simi-
larity. There are, no doubt, some differences which can be easily
understood if we keep in mind the nature of the two texts The
Vajrasiici was written with the avowed purpose of establishing a
thesis. The arguments are advanced in prose with suitable verses
quoted from earlier authoritative texts. In the Bhavisya-purana the
narrative is presented in verses. Naturally, we cannot expect the
Bhavisya-purana to be as systematic in marshalling arguments as
found in the Vajrasici. The author of the Bhavisya-purana, working
within the framework of a text belonging to the orthodox Brahmani-
cal tradition, can be expected to have his own preferences and
reasons for elaborating a particular argument or point and conden-
ning another. As a text claiming the characteristics of a dharma-
§astra, the Bhavisya-purana could not possibly have a merely destru-
ctive or critical role. Hence, in chapter 44 it elaborately points
out that all the four varpas have specified functions suiting their
respective natural qualities. This is in contrast with the Vajrasici,
which, after demolishing the claims of Brahmnahood in terms of
certain points, shows that all the varpas are similar, and emphasises
the absence of any discriminating feature between a Brahmana and
a Sadra. TheBhavisya-purana goes into great details pointing out the
external signs and other powers claimed for a Brahmana. It devo-
tes many verses listing the bad nature and conduct actually found

Annals, Vol. II (1949), pp. 125-84. Recently R. P.
Dwivedi has made the text available with Hindi transla-
tion and notes in the Harjivandas Prachyavidya Granthamala
(No. 3) published by Chaukhamba Amarabharati
Prakashan, Varanasi (1985). Earlier Sanghasena Singh
printed the text and Hindi translation in Buddhist Studies
( Journal of the Department of Buddhist Studies, Univer-
sity of Delhi), No. 4 (May 1977), pp. 45-69. We have
used here the text as it appears in the Visva-Bharati
Annals.

31. Pages 133-37.
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in some Brahmanas. Likewise, it is not very aggressive in critici-
sing the claim of Brahmana superiority on the ground of the Vedic
utterance of his birth from the mouth of the Purusa,32

It will be a lengthy exercise if we reproduce all the parallel
points. We will mention here only some illustrative cases of signi-
ficant parallelism. 1In the Bhavisya-puripa, Brahma, chapter 40,
verse 20 refers to a horse being recognisable in the midst of a group
of cows. Verse 30 in the same chapter refers to the difference
between the elephants, horses, cows, goats, camels and donkeys
being obvious in their prowess and colour and other characteristics
of the body. Again, in verse 34 there is a reference to the differ-
ence of species between elephants and horses. Parallel to this we
find that the Vajrasaci®?a refers to the distinction in the foot-prints
of cow, elephant, horse, deer, lion, etc. and the distinction in the
male and female organs, colour, complexion, form, stools, urine,
small and voice of cow, buffalo, horse, elephant, donkey, monkey,
goat, sheep, etc.

Some of the verses in the Bhavigya-purina are identical with
verses in the Vajrasiici or are so similar as to suggest a direct in-
fluence. Thus Bhavisya, Brahma, chapter 40, verse 4523 is identi-
cal with Vajrasici verse 11. Likewise, Bhavisya-puriana, Brahma,
Chapter 44, verse 28%* differs very little from Vajrasici

32. Vajrasici, p. 141 criticises this claim on the ground that
this view will make a Brahmana woman the sister of a
Brahmana which is condemned by the Satras.

32a. Page 140,
33. gm: oafy wida A wavA =0
sAgor A wafd T el n
Vajrasici has sgTsgz | Both the texts refer to Manava-

dharma or Manu as the authority. This occurs as Manu
X. 92.

3. Aweadt v @ wed  avdaRgo |
AW famrmifeqeiay aramreesr
Verses 12-13 in the same chapter are also similar
AT Gl AT W ad as yfasor |
AEATSAT TG T AT 1
Ul FiAEaEEd gEradwadedr |
SAAIRTRERan JI9d 9 a1l
13
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verses48.35 Some verses in the Bhavigya-purana, thoughnot identical
in expression, are clearly formulated after verses in the Vajrasici.
Thus, Bhavisya-purapa, Brahma, chapter 42, verses 26 to 30 refer
to Rsyasrnga, ParaSara (father of Vyasa), Kanada, Vasistha and
Mandapala, who though having a low origin, became Brahmanas
on account of their fapas, which shows that purification (semskara)
is the reason. Parallel to these are verses 22 to 27 in the Vajrasici.
Whereas in the Bhavigya-purasa the refrain in the verses is T apasa
brahmano jatah samskarastena karanam, in the Vajrasici verses the re-
frain is Tapasa brahmago jatastasmajjatirakaragam. 1In the Vajrasici
the ryis named are Katha, Vyasa, Vasistha, Rsya§rnga, Vivamitra
and Narada.®® Another instances of influence can be noticed in
the case of Bhavisya-purana, Brahma, Chapter 44, verse 3187 which
has to be compared with Vajrasici verse 43.38 Outside the four
chapters of the Bhavisya-puraza we find that verse 13 in chapter 7 of

35. erar @@r Ew @ @ Ay i |
faem femrrmfasiag ararorsetor 1
The Vajrasiici quotes it as an utterance of Vaiampayana
to Yudhisthira, but the verse does not occur in the
Mahabharata, which, however, contains verses with
similar ideas.

36. Inboth the texts Rsyasérnga is described as harapigarbha-
sambhitah. In the Bhavigya-puraza Vasistha is mentioned
as gapikagarbhasambhitah; in the Vajrasici Urvadi occurs
in place of gapika. In verse 26 of the Vajrasici Vidva-
mitra is . described as candaligarbhasambhita. -Mukherjee
doubts the reading Viévamitra. If we correct it as
Parasara, then it will be parallel to Bhavispa, Brahma,

42.27 where piti Vyasasya is used for Parasara and is
described as foapakigarbhasambhittah.

37, Asfr o araomafER w@g
qrEn famarare: WAl WA
38.  eratsfr aftererqelt qUrAT ATETON WA |
Freronshr framgia: graTeTEy W&
This verse also occurs as an uttarance of Vai§ampayana

to Yudhisthira but is not found in the Mahibharata
which however has verses with similar ideas.
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the Brahma-parvan8?® is identical with verses 19 in the Vajrasici.4°

A natural question in such cases of parallelism is : who is the
borrower ? In deciding the issue the relative chronology of the
two texts is our best guide. But, the uncertainty about the date of
the two texts keeps the question open for discussion. The uncer-
tainty exists not for the Bhavisya-purana alone. There has been some
controversy about the Vajrasiici as well. Some scholars regard it
to be a later composition.4%a  J. Takakusu takes it to be a com-
mentary on the Vajrasicyopanisad.4°b Qthers rely on the testimony
of the Chinese translation which describes it as the work of Dhar-
makirti. Dr. Sanghasan Singh places its composition in the eighth-
ninth century.#% Ifa late date for the Vajrasiici is accepted,
then we will have to infer that the views and arguments found in
Bhavigya-purana were the original contribution of its author, and that
the author of the Vajrasici could have been influenced by the
Bhavigya-purapa. But the grounds for rejecting the unequivocal testi-
mony of the introductory verse and the colophon of the Vajrasici,
ascribing the text to ASvaghosa, are not strong. ASvaghoga, asa
contemporary of the Kusana King Kaniska I, is to be placed in the
first century of the Christian era.4! Obviously nobody will place
the Bhavigya-puraga before this date This relative chronology of the
two texts will strongly favour the possibility of the author of the
Bhavigya-purapa, or the person who inserted the five chapters in it,
being influenced by the Vajrasici.

39. gudibAdiaen  freardlegaEr =
gl 99 ggae fasefed  fasiag o

40. Vajrasici reads g3g = for geui 9 and Fiqerqy for T g
Vajrasdci mentions it as quotation form Manavadharma
which is Manu III, 19,

40a, R. P. Twivedi, Bauddha Samskrta Kayya-samiksa. pp.
148-49.

43b. Quoted by S. K. Mukherjee, Op. cit., p. 129.

40c. Op. cit., pp. 45-48.

41. The theories placing Kaniska in the third century do not
find new supporters. Other possibilities for which

scholars argue favour dates in the second century of the
Christian era or earlier still in the first century B, C.
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There are some other considerations also which support the
suggestion that the Bhavigya-purana chapters reflect the imprint of
the Vajrasici.

As we have pointed out above, the views expressed in these
chapters are not in strict conformity with the line of thinking
noticed in other parts of the Bhavisya-puraza and its avowed approach
enunciated in its introductory part. This creates a case for the
chapters being added at a later date under some other influence.

No doubt in the Brahmanical circles also there has been a
liberal tradition explaining the division of varpas on the basis of
karma and describing a Brahmana in terms of high moral qualities.
But the type of arguments which one finds in the Bhavisya-purana
are unique and unparallelled‘in the Brahmanical tradition. They
would have been quoted by the Nibandha writers and commentators
for their uniqueness and originality, if they had occurred in the
original text of this puraza or had been incorporated in it at an
early stage of the growth of the text. This suggests that the Nibandha
writers did not consider it to be an original contribution of the
Bhavigya-puraga.

As against this, the need for ASvaghosa to borrow all his
arguments from the Bhavisya-purapa does not seem to be likely. We
know that the early Pali literature has passages which criticise the
claims of the Brahmana for superiority on grounds of birth and
assert that there is no difference between the different varpas. The
type of arguments advanced by Aévaghosa have some antecedents
in the early Pali tradition. It is clear from the Vajrasici that
ASvaghosa built the thesis himself, The entire scheme and the
marshalling of arguments emanated from his genius and that is
why he throws up the challenge for the critical assessment of his
point of view. No doubt, he quotes passages from various autho-
ritative texts of the Brahmanical tradition to illustrate his state-
ment or to support points in his chain of arguments. As correctly
remarked by S. K. Mukherjee,*'a when the Vajrasici was written
‘“the Puranas were either not composed at all or were not old, or
well-known enough to be quoted”. Asvaghosa is honest and frank
enough to acknowledge all the passages which he quotes from the

4la. Op. cit., p. 128.
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Brahmanical sources or the arguments which he boriows from
them. The quotations go in his favour, because he attacks his
opponent’s views with their own evidence. If Aévaghosa had known
the Bhavisya-purapa or had borrowed arguments from it, he must
have mentioned the fact, because it would have been his strongest
argument.

It seems that the author of the five chapters in the Bhavisya-
purapa was fully familiar with the text of the Vajrasici. The influ-
ence is perceptible in the arguments and terms and expressions
used in the Bhavisya-purana. The verses from the Manusmrti and
Mahabharata, bearing on the present subject, do not seem to have
been directly borrowed from these texts. In these chapters the
Bhavisya-purapa reproduce only those verses from these earlier texts
which occur in the Vajrasici as quotations from them<'b, This is
a clear indication of the borrowing being through the Vajrasici.

The Bhavigya-puraga further shows an awareness of the method
of presentation in the Vajrasici. The Vajrasici opens with a
pleading for relying on authority42, The Bhavisya-purana also refers
to the nature of pramapa*®. Later on also the Bhavisya-purana says
that the contention of brahmanahood by sacraments is demolished
by those well-versed in logic with the help of logical premises4.
In another context it speaks of the caste difference disappearing
when examined through evidence, illustration, logic and discuss-

41b. Bhavisya, Brahma 40. 27-28a =V ajrasiici, verses 3-4; Bhao-
igya, Brahma 40.45="Vajrasiici verses 11; Bhavisya,
Brahma 44. 31 =Vajrasici verse 43; Bhavisya, Brahma
44.28 =V ajrasici verses 48. See also Bhavigya, Brahma
7.13="Vajrasici, verse 19,

42, Verse 2—
QT ST EHFAL THI AT a9 svon |
AT AT T HATH FEqed FaATE= somo 0

43. Brahma 40. 13-19.
yamista afeg g Prarifaed aq:
epeAtEdfansd g qraded N
arFATd i EAATE  fegrdsT |
qUE WEE Ay S99 oag

44, Brahma 42.7. See also I'bid 41.50.
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ion45, Of course, there is a difference in the situation for the two.,
A$vaghosa wanted to demonstrate the hollowness of the Brahmani-
cal claim with the help of textual authority belonging to the
Brahmanical tradition itself and gave arguments in his support.
The author of the Bhavisya-puraza based his counter-thesis on per-
ception and reasoning. We notice a similar parallelism in the
concluding remarks in the two texts. The Bhavisya-purana says
that having removed the darkness of defective eyesight of those,
who identify brahmanahood with body, he has with effort restored
good eyesight with the application of medicinal ointment of logic
which is divine and leads to happy results*®. Further in the
concluding verse of chapter 44 the Bhavisya-purapat® refers to Jati,
which is clearly one, becoming differentiated on account of func-
tions. In this connexion it speaks of the logical statement arriv-
ing as oneness of jatis and says that people should faithfully
accept this inference. This is to be compared with the concluding
verse in the Vajrasici*® which proclaims “In order to destroy the
delusion of the Brahmanas who have lost all their sense, what we
have said here, let the honest men accept, if it is reasonable,
otherwise let them reject”. In this case also the difference in the
attitude of the authors towards the problem explains the difference
in their expression. A$vaghosa was criticising the varza system
with its twin features of superiority of Brahmanas and its division

45, Ibid. 41.44—
SATGRIIAASATa: Taeaam faqeaafy |
46, Ibid., 41. 49-50—
g =g aftear: sTgdgaRIE a1 |
qui  gEfefafaadagsea 0
aaTsSAdte:  aftnagenag: |
QUK A gafee  afaagnd
47. qaw ped ST Farad A
qgT SATYLRATAETAT F59Faqd a4y 1)
IR REIEEHEECIR IS RIS ik C 1 S
f et sfqafoam=ore amfereT o o
48. Verse 53—
srentiwed afes fesmmar Mg fageq gagfemny |
T g afe JRr TR tad afe @
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being based on birth. Hence the confident tone of his remarks,
bordering on defiant arrogance, in which he describes the Brahma-
nas as hatabuddhikas and speaks of his mission to destroy their
delusion (moham nihantum). The title of the text as Vajrasici also
reveals the desire to pierce through the texture of the despicable
system, or else it is the needle which is being thrust into the eyes
of the opponents to make them aware of the realities. But, quite
opposed to it, the author of the Bhavigya-purana chapters refers to
the happy results of his arguments.

There is a very significant similarity in the manner of presen-
ting the arguments in the two texts. The Bhavisya-purina often
refers to the assertion of the panditas about the nature or identi-
fication of brahmanahood#®. 1In chapter 43 it poses the question
to the people who know the Vedic mantras as to in whose purifica-
tion lies the speciality; if it is of body5”. The author of the
Vajrasici addresses his writing to the Brahmanas in the second
person, saying that it is their argument or point of view. This can
be noticed in the very first sentence after the introductory verse
and recurs in later portions of the text5%

We find in the Bhavisya-purana itself an indication that the
chapters under discussion were inspired by another source, if not
completely derived from it. The formulation of these chapters
reveals that they are different from the original structure of the
text,

The main framework of the text is the interlocution between
Satanika and Sumantu in which sometimes is introduced another
interlocution between two other persons. In the present case

49, Brahma, 41.49— l
& Ty afvear: S1g:

50. Ibid., 42.1-2—
f6 amaul g0 dewesfay &m:
geeouT: A den  fadvemesd |
o s ST PAURRarb ke anevies RN
50a. Page 133—zq waar afas ™ | Page 134—as magy s | Page
137 —a=7= m | Page 139—f5 AT qETE " |
Page 141 —afiy oY amgrr ™ | g8 =t 1" gl afg wa |
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Sumantu refers to the interlocution between the rgis and Brahma5?.
Brahma, in his reply, begins by referring to the reasoned state-
ments made by the Yogin ({rpudhvam yogino vakyar satarkam). Verses
13 to 25 are given as uttered by Yogedvara (Yogefvara uvaca). The
subsequent portions upto verse 45 of chapter 4 appear as the utter-
ances of Brahma, after which the main framework of the interlo-
cution between Satanika and Sumantu is restored, Though the
portions from verse 26 of chapter 40 onwards do not contain any
reference to Yoge§vara, we find thatin verse 4 of chapter 45
Brahma in his concluding remark says, ‘“Thus earlier Yogi$vara
of great effulgence said briefly but not eleborately, to educate His
students”.52 It is a tacit admission that the preceding portions,
virtually all the four chapters, even though they are presented as
the utterances of Brahma, were really the views expressed by Yoge-
$vara or Yogiévara. In this situation the introductory formula of
Brahmovaca before chapter 40, verse 26 and the beginning of chap-
ters 41 to 44 was possibly due to the copyist who, blindly following
the pattern in other portions, inserted it. The introductory verse of
chapter 42 refers to the noble utterances of other high-souled sages
who were endowed with good conduct and yoga®3.

But, we are not in a position to identify this Yogeévara or
Yogisvara®¢. Though we do find liberal interpretation of varza
in some other texts as well, no text records, in the name either of
Yogesvara or some other celebrity, arguments parallel to what we
get in the Bhavisya-purapa. In the Bhavisya-purana the presention of
his views by Yogin is said to be well-reasoned (satarkam). This, at
once, reminds us of the Vajrasiici where the point of view has been
presented through a rigorously systematic logic. We may suggest

51. Brahma 40.5—

52. ghamAqarqd  fasarod  SEd I
AN AgraeT: gATar q faeag

53. Bhavigya, Brahma 42.1—

qulE  EEETEmTEAAara |

aewTfE wgraxa: gafyafas sgop 0

54. Yogeévara is applied to Krsna also. The Gitz, no doubt,
interprets varza liberally on the basis of division of gusa
and karma, but there is nothing to match the arguments

advanced in the Bhavigya-purana.
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that the author of the Bhavisya-purina, not prepared to acknowledge
the influence of a scholar belonging to the opposite camp of Bud-
dhism, imagined an ancient authority under the name of Yogeé-
vara®. It is to be noted that similar attempts to accommodate
and finally assimilate Buddhism in the folds of the Brahmanical
tradition are seen in the Puranic passages accepting the Buddha
asone of the ten incarnations of Visnu. It is significant that
Sankaracarya is said to have presented Buddhist philosophy in a
new garb. Thus, the Bhavis ya-purana chapters will belong to a phase
of revival and reformulation of the Brahmanical faith beginning in
the Gupta period, under which much of Buddhist thought and
religion was accepted by the Brahmanical tradition and which
finds a prominent mention in the Puranic literature and reached
glorious height in the ideas and activities of éahkaracirya“.

Our suggestion receives from the fact that the Bhavisya-purana
is known to have taken material from other texts and, without
referring to the original source, to have woven it into its own
structure. Thus, we find that portions from the Manusmrti and
Brhatsaihita have been liberally used in the Bhavisya-purana.5?
We have shown elsewhere that the contents of the Pulastyasmrii
also were incorporated into the Bhavisya-purana.s®

Here we may refer to the Vajrasiicyopanigad, another text
which has striking parallels with the Bhavisya-purane chapters.
This text is very close to the Vajrasitci in the subject matter
and views. This has led many scholars to mix up the two texts
as being one and the same. That the two are two different
texts, howsoever similar, is obvious and does not require any
arguing. Of the two texts, the Vajrasiic and the Vajrasicyopanisad,
it is the first that is closer to the Bhavisya-puraga chapters,

55. In the colophon of the Vajrasici Aévaghosa is mentioned
as Siddhacarya, which possibly suggested the reference
in the Bhavisya-puraza (Brahma 45.4) to the Yogisvara
educating his {isyas.

56. It isnot without significance that the Vajrasicyopanisad,
which is a redaction of the Vajrasici, has been attributed
by some to Saflkaracirya.

57. R. C. Hazra op. cit., pp. 171-72.

98. K. K. Gopal and Lallanji Gopal, “The Pulastyarmsti—
A Critical Evaluation” to be published in East and West.
14
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In the light of the above discussion we can say that the upper
limit of A.D. 500 which R.C. Hazra suggests for the Bhavigya-purana
does not militate against the known facts. The chapters under
discussion could have formed a part of the text from the very
beginning when the structure of the available text was planned.
A date around A. D. 900 will be acceptable as the lower limit,
The difficulty will be that quotations from these chapters are
absent in the medieval Nibandhas and Bhasyas. We can explain
it on the assumption that even after the attempton the part of
the author of the Bhavisya-purana chapters the dharmaéasira tradition
found the arguments too radical. Moreover, the traditional
varpasrama system, as developed in the dharmafasira texts and which
the Nibandhas and Bhasyas tried to support and strengthen, would
collapse completely, if the new views were recognised,



AN ENIGMATIC DESCRIPTION OF KATHA IN
THE SKANDAPURANA

By
RAM SHANKAR BHATTACHARYA

I

The Skandapurana contains a few verses on the nature of
kathz which read as under :

wqi afesy  fgfaat fGad<d ags =)

feamamarasei SRITEETA 1| % 1)
EERIRCERIP i) TSHEHTH (AT |
GERIEGRRER TFTSLATH || Q0 ||
UMCEIEREDU SRR aaT |
fewmmfoai  qEEREEAr AFEE I 3¢
L e AR EI ASFLEHAT, |

g fgfasi agEsy smEeEatE ) 9. 1)

[ Skand-p. Prabhasakhanda, Prabhasaksetramzahatmya 1.16-
20 Vangavasi ed; the Ven. ed. reads g (in the place of 9) in

verse 16].,

In the aforesaid verses kathz has been described by using
some epithets (mostly with words denoting numbers) whose signi-
ficance is going to be discussed here.

Though katha has been described here as sqaq sfar (in verse
20) yet it would be wrong to take katha as referring to Puranic
tales. It can be easily found that the characteristics expressed by
the adjectival expressions in this passage can hardly be found in
Puranic tales. Moreover had Puranic tales been referred to by the
word katha some of these epithets would have been used along with
the word katha in other places of the Puranas where the word katha
had been used. In fact adjectival words, namely fafar, e, R,
agaf, T, Hfafacgwr and the like are found to qualify the word
katha elsewhere in the Puranas,
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It can be easily observed that in the aforesaid verses kathi can
be taken neither in its usual sense of ‘a tale’ or ‘a fable’ or ‘a talk
or speech’, nor in the sense of ‘one of the varieties of prose com-
position’ which has been defined by Rhetoricians and others.? This
katha cannot be the same as the katha of the Logicians (faer: =ar

wafeg aral seqt faquer 7, Nyayabhasya 1, 2. 1), It is evident that
these characteristics of kathz cannot be properly applied to the
prose compositions other than kathi, namely akhyana, akhyayika
etc.

After a grave consideration of the Puranic verses and the
statements of the Rhetoricians about the nature of kathz, we have
come to the conclusion that kathz in the aforesaid Puranic verses
must be taken in the sense of nafya. The expression paicasandhi-
samayuktam is peculiar to the field of the r#pakas ( nitaka etc.). The
expression vibhasa-bhigitam strengthens this view since the vibhagas
(dialects) have no place in the fravya kaypas. They are used in the
ripakas only. Moreover a discussion on karazas is to be found in
the works on dramaturgy only.

There is no impossibility or absurdity in taking the aforesaid
Puranic passage as referring to natya, for the authors of the Puranas
are found to possess a considerable amount of knowledge about
natya as may be proved by the chapters on dramaturgy in the Agni-
purana (Ch. 338-342) and the Visnudharmottara-purana (3.17-31)
and by many important statements about various aspects of
natya as found here and there in the Puranas.?

We want to say here something about the meaning of the
word natya. According to grammar it means the dharma (habit or
character) or amnaya (traditional scripture) of the natas (Kasika 4., 3,
129). The assertion gy qITH (Bhavaprakasana, p. 46) also points

1. See the commentaries on gFqaeqqy 97 in Amarako$a
1.6.6; Sahityadarpana 6.332b-333; Kavyadar$a 1,24;
Kavyalankara of Bhamaha 1.29; Agni.p. 337.15b-17a.

2. UHIE TSFHT SEl A 949 qar (Skanda-p. 2. 4. 3. 16);
wRHEadaT A9 WA safoan (Matsya-p. 24.28); mention
of Bharatamuni (Skanda-p. 2. 2.17. 51a) and Tumburu
(Sk. 3.1.28.76); gATeqd  ASETET  qSATHTg (Harirva$a
2.91.26); qureafagarar: fafgaterer aifa § (Ma rkandeya-p.
1,36 ).
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to this meaning. In fact na/ya means ‘all dramatic performances,
i. e. drama, singing and dance’. The actors, the plot, the language
used in the Riipakas etc. fall under natya, It may be observed that
the characteristics expressed in the expressions of the aforesaid
Puranic passage are connected with all these aspects of nafya. One
may observe that the word nafya has been used in these senses in
the Natyadastra of Bharata.3

A question may be asked regarding the relevance of using the
word katha for natya. Since itivrita (plot) is regarded as the body
of drama, the word kathi can rightly refer to natya. Again, since
ndtya is often defined as vakyabhinaya and since katha is nothing but
a well-arranged collection of wakyas there is no fault in using the
word katha for natya. The use of such words as HIATS, FAGHTT, FIF
(in the sense of gfeygs; vide Mahabhasya 3, 1. 26), smaraey (in Nata-
kalaksanaratnakoSa, p.38) and the like in the field of na#ya and
nataka also shows that the word katha can well refer to natya.

The reason for conceiving the Puranic matters as a katha i. e.
a natya seems to be the idea that the dramatic form is the best of
all the forms of poetry (Vamana’s Kavyalankara 1. 3. 30).

II T

Now we are going to explain the adjectival expressions (dvi-
vidham etc.) in the order in which they have been used in the afore-
said Puranic passage. It seems that the Puranic author, not being
a first-rate poet, has failed to follow strictly the order of numbers.

(The words in the Puranic passage read with the second case-ending
are given here with the fifth case-ending).

fgfaar—The import of this word is extremely difficult to be
determined, for unlike those expressions that contain some words
denoting entities connected with kathz, namely 5@z, wrom, 7, afe,
FFGTR, AT, T, 0, AW, FIW and yop this expession uses the

3. Asfor example natyaveda is said to have arigas (q;'('qg:\n:’
NS. 1.5a). These angas are six in number as can be
known from the expression Aregaagae in NS. 27.48. In
fact these asigas belong to pathya (NS. 17.99); see 17,119
for the six names. Cp. the maxim qﬂ?{lﬁ gam: e

FagAwry e |
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general word vidha meaning prakara (kind, variety, species). Since
this expression has been used at the beginning the characteristic
(having two varieties) referred to by this expression must be of a
very wide nature.

Most probably it refers to the two-fold dharmi (a feminine
word)—practice of representation —namely lokadharmi (popular)
and nafyadharmi (theatrical) (NS. 6.25).4 For dharmi’s connection
with nz#ya, see NS.13.78. These two types have been describe
in NS. 65-77; see also 21.193. ‘

Two more explanations may also be surmised :

(i) The two kinds of prayoga (production of plays). Prayoga is
said to be Freraifiya: (26.20), ar=rerg (13.53) or Areag T
(13.50). These two kinds are called sukumara (delicate) and aviddha
(violent); see NS. 13.53; 26.20.

(ii) The two kinds of na#ya (in the sense of acting) called
abhyantara (regular) and bakhya (irregular); NS. 22.70-72.

fgardrar—Instead of using the general word vidha the author
has used a particular word, namely arira in this expression. It is
significant, = Since ';tiv,rtta (plot) has been regarded as the farira
(body) of natya (gf%fa:ﬁ g A1 e NS. 19.1) we may take this
expression as referring to the two subdivisions of itiortta, namely
adhikarika (principal) and prasaigika (subsidiary); see NS. 19. 1-3
and Dasariupaka 1.11.

The Agnipurana however divides itiortta (which, according to
this Purana, is conceived as the body of nitaka etc.) into siddha (i.e.
dgamadrsta, described in the authoritative works like Ramayana
etc.) and utpreksita (i.e. srsta, imagined by poets) 338. 17b-18).

This expression may well refer to wvac, speech (recitation)

also as vac is regarded as the body of natya (i I wqea TSIt
aq: &qar, NS. 14.2), which bas two subdivisions, namely Sazskrta

and Prakrta (14.5).

4, NS=The Natyasastra of Bharata. It is the Kavyamala
ed. which has been used here. Other editions have been
mentioned by name whenever necessary.
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fesmrargaE®ar—It is quite proper to think that though this
expression does not contain any word denoting number, yet it refers
to some characteristic which has three aspects or subdivisions since
it is read after the expression containing the word f# and since the
next expression ggrfrgraggary has a reference to the number four.
The word diyya cannot be explained to signifiy any number indi-
rectly or figuratively.

Thus we are compelled to think that here that characteristic
is mentioned whose aspects or subdivisions are named by the word
divya. This is found in aq (syllabic metre). The NS. says that
all the vrttas have three gazas namely divya,divyetara and diyyamanusa
(18.76b-77a; in 14.91a-92b dipyatara is read which should be correc-
ted to diyyetara as the verses defining these varieties show).

The view that fesg stands for f&=hg<T and f‘aaq‘qtﬂq also is not
fanciful. The expression ey gmy in Harivam$a 3.39.7 means
gd, gaure and yga (see the comm. by Nilakantha).

The appropriateness of the use of bhasa for vrita is not difficult
to find. Since NS. 14.40 says F=QRT 7 FeAsha 7 T Weqafsa: [27]
the word bkasa can reasonably be used for orita. Since ortta and
fabda are said to illuminate dramatic performance (Jr=ren SEGIRC
NS. 14.40), a katha can rightly be regarded as fesawrarasiar.

Though bhasa (language) plays an important partin the
riipakas(Jq SEIHET g WINIEA Afecy Figorfaty wad, Abhinavabharati
III, p. 72) yet bhasa cannot be taken here in this sense, for pazhya
in dramas is of two kinds, namely Sarskrta or Prakrta (NS. 14.5).

It is true that the word diyya is used in the names of the vari-
eties of nzyaka, namely fizy, feeaifasg and sfgey (Natakacandrika 3).
But since bkasa cannot be explained to mean nzyaka the expression
cannot be taken as referring to this characteristic.

5. This explanation does not seem to be very satisfactory.

T Can we correct the Puranic expression to faegrarggdiva
80 that it can refer to the highest form of the r#pakas
namely nataka which is said to be fgsgqr=rds in NS. 18.10.
The problem of the non-mention of number in this
expression is faced in this reading also,
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JRTEAGIAT—As this expression is read before the word ex-
Pressing a characteristic having five varieties (i. e. qﬁ'ﬂ’ﬁﬁmﬂﬁ‘fﬂ),
it should refer to that aspect of natya which has four subdivisions.
The word Veda serves this purpose well as the Vedas are four
in number. The proper expression to be used was Fqfgsragaarny.
But as this would disturb the metre the author usaed the ;ror‘d
Veda, which conventionally means the number four,

That the four Vedas are the adhisthanas of nafya can be known
from NS. 1.16b-17.9

ngﬁqwgqar—The theory of the five-fold sandhi in natya is
well known. Since the five sandhis are intimately connected with
itivrtta, which is regarded as the farira of natya" kathi can rightly
be regarded as pasicasandhisamayukta, Though all of these five sandhis
are not found in all the varieties of rdpakas, yet since they are
found in the natakas (and also in the brakarayas) natya may rightly
be said to be paicasandhisamayukia.,

vewmgrgftar—The expression presents some difficulty as
NS. 16.43 speaks of four alaskaras of kavya, namely Upama, Dipaka
Ripaka and Yamaka.®

It appears that the expression refers to bathya which is said to
be‘adorned with six alaikaras’ (qgasgr(q’ga) in NS.17.98, For the
intimate connection between alaikira and kayya-patha, see NS.

17.135.° The six alaskiras are : Ucca, Dipta, Mandra, Nica,
Druta and Vilambita (17.106).

6. AHEE GAARD AT IGAGH | SR RLERE LG
MG F | AgAEtiaT  @ErEEa 1 (NS 1.16b-17),
The use of the fifth case-ending with the names of the
four Vedas and the word g¥Ag in verse 16 b show that
the Vedas can rightly be taken to be the ARSI of natya.

7. sfagw g MEAY " " gvafi:  afafiegeg  feam:
(NS. 19.1).

8. Here kavya does refer to dramas. The line sHrqaid
T BT qfesifaar: is read in the Kashi ed. as
qEgHIUE] fastara@d areweran (17.43).

9. WUITHIHI® Yocpred qaifafiy |
ESHRAAN & arerdepas A 1 (17.135)
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qHATIEgTH— Lbe word sadhana (accomplishing; effecting)
may rightly refer to the notes (svaras), namely Sadja etc. (NS,
6.28). For the names of the seven notes see NS. 17.99.

zgrequfgar—The import of this expression is highly
doubtful. Firstly the first word (i. e. rass) does not denote a
number and it cannot be interpreted to mean the number eight as
it is followed by the word gsfa. Again names of two characteris-
tics, namely rasa and guza have been stated in one and the same
expression, which is not in conformity with the other expressions
used in the aforequoted Puranic passage.

All these tend to show that the reading is corrupt and it
needs to be corrected. We cannot read it as amrgz;mrzwy
for the next expression speaks of guras which are said to be nine,
It is better to delete the word guna. May we emend the reading as
w@TeFTaLfgar ?  The reading is valid, for according to the Natya-
{astra the rasas (sentiments) are eight in number,10 Though the
expression may be analysed as vgsy: stwr: TfEar yet this analysis
does not serve our purpose. May we take the reading as IgTEYT-
T@Eﬂq according to the view ThT AT=IEX S1IT: (Abhinavabharati
13.56) ?

Fafwr T i—Though NS. 16.97 speaks of kavyagunas or
kavyarthagupas namely §lesa, prasada etc. yet since they are ten in
number, they cannot be referred to by this expression. The read-
ing nava (nine) cannot be taken as corrupt, for the expression is
read after an expression containing the word asza (eight) and
before an expression containing the word dafa (ten.).

It appears that the expression refers to the nine gusas (quali-
fications) of a spectator (preksaka) as has been stated in NS. 27.53a
(7395 qom: &9 uHfenT Terd feuar), The gupas are mentioned in the

10. =8 A= @I @gar: (NS. 6,16). Though some teachers
hold the view of nine rasas in drama (Visnudharmottara-
p- 3.176.1; 3.30.1), yet this view must be accepted as
ekadefin,
15
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preceding verses (51-52).11 Since the spectators are given a promi-
nent place in drama by the author of the NS. it would not be

highly objectionable if natya is said to be euTEHIvT.

It is to be noted in this connection that this line is found to
be read in the Chow. ed. as 93 qum: g usfewq S&x feram
(27.56). The negative character of this sentence does not seem to
be proper. What is the purpose in saying that all these qualifica-
tions do not exist in one spectator ? Is it not a universally known
fact that all desired qualifications are not found in every aspirant?
According to us it is quite useful to assert that all of these nine
qualifications exist in every spectator,

The NS. contains a Chapter (33) on the guras of galrs and
gayikas (singers) and ovadakas (players on musical instruments).
Since here there is no enumeration of guzas, the abovementioned

expression cannot be taken as referring to these gusas.

g faafsiar—The NS. speaks of ten kappadosas in 16.89 and
further remarks that these faults belong to n7zakas (T Srwrey fasar:
gfefatemrran:; 16.96).17

frrarafiar—From NS, 17.49 it appears that the dialects of
the Sabaras etc. (called vibhias) have a prominent place in the
riipakas, The dialects are not used in the fragya kavyas.

11. The printed readings of these verses afford some diffi-
culty in determining the nine gupas. If speqy fefead:
is taken as referring to one guya (by adding Tq: Or any
suitable word with it) then we get nine qualifications
from the nine descriptive expressions which are as
follows : (i) sty fefrmddma:, (i) ga:, (%) safmme:,
(iv) srgfimmea:, (v) sumqdw:, (vi) aqenfl, (Vi) weged
gfemmanfa, (viii) = 9% DHqifa and (ix) T Gea-
T fa |

12. It is interesting to note that the Kavyadara speaks of
ten dosas of kazpa (3.125-126). Only a few dogas are
common in both the lists.
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It is to be further noted that the root fy-#my has been used
in connection with defabhasa in the Puranas (Bzromanferarfima:,
Skanda-p, Prabhasakhanda 317.66).18

One thing is to be noted here. This epithet is read after the
expression bearing the number ten and as such it may be surmised
that the number of vibh7sas is eleven. But no such enumeration of
vibhasas is found in the works on dramaturgy.

uFr<r (resting or depending on one or at the disposition
of one)—This seems to refer to the doctrine of the supremacy of
one rasa in the ripakas. This ‘one’ may be any of the eight (or nine)
sentiments or the Vira or smgara sentiment’# (according to the
later teachers)—a fact which is actually found almost in all the
varieties of ripakas.

If the word ¢ka is taken in the sense of pradhana (chief), then
it can well refer to rasa since rasa is the chief controlling factor in
drama (tqqqmﬁﬁaq ggares wfgsafq, V. Dh. U. 8.17.62). Natya is
said to be gy in NS. 28. 79.15

There may be an alternative explanation. Some of the
ripakas have only one nayaka; nitaka is said to be ng;qq;g’qqﬁ inV,
Dh. U. 8.17.8. Since nayaka is the principal actor the expression
ekayaita may refer to this characteristic also.

wigu—The pleasing, charming or fascinating nature of natya
may be known from such epithets as sfaqreas (1.18 v. 1.), fadiesor
(1.120), farifeasa (1.114) and gigd gygfafeg (10.92).2¢

qgFrrEasi—It is difficult to decide the precise nature of
karana here, If aiga is taken in the sense of karapa (a7igas meaning
the component parts give rise to asgin, meaning the whole) it

13. The root fg + AT is sometimes used in the Puranas in the
sense of ‘speaking alternatively’: gumg fyagar wrdve:
qerastaarsas (Vayu-p. 84.29).

14. Dasarapaka 3,33; Sahityadarpana 6.10.

15. ©F Uq qraq qATEa) @ gAerman s gfawita (Abhinava-
bharati I, p. 271).

16. Cp. areafa fafaataamEasa avami g aqafd sfo aesq
(Natyadarpana 1.5).
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may be said that the theory that the natya is padicasiga is suggested
by this expression.!” Or if gana is taken as the karaga, the
expression becomes significant as gana is said to be of five kinds
(NS. 6.31 @< azmfas 59 g araafags). They are described in
32.317-322.18 \

g wrEimar—TThe import of the karaza is doubtful. If
karapa is taken as a technical word of the Natyaéastra, the
expression may refer to the fourfold karaza (F300 e, 9.203;
moving of hands) of NS. 9.204. NS. 9,209 further asserts that the
karagas are applied in drama and dance, The four karagas namely
avestita etc, have been described in NS. 9.205-208,

Since karapa in this sense occupies a small place in the field
of dramaturgy, we may take karaza in the grammatical sense of
‘an instrument’. Even in this sense more than one explanation
is possible. Pathya (that which is to be recited), g7tz (songs),
abhinaya (histrionic representation) and rasa (sentiment) may be
taken as the four instruments of nazya (Cp. NS. 1.17). There may
be an objection to this as rasa cannot be properly regarded as of
the nature of instrument, 9

We may take the four urétis (namely Bharati etc.) as karagas
as they are regarded as the matrkas, matrs or samérayas of natya
(NS. 20.61; see the variants; 18.4). The close connection between
nagya and oritis is to be known from NS. 20.21., For the oritis, see
NS. 6.25b-26a. The four pravritis may fall under the oritis (vide
NS. 13.32 prose passage).

The four kinds of abhinaya namely asigika etc. may also be
taken as the four karazas (instruments); see NS. 8.8-9.

17. sivyqaag Maaa S qgrg;ﬁ A1 (Abhinavabharati 6,10).
18. If the sywuray of natya is ascribed to the Siatradhara his
five functions (as is known from the statement aHISE

qZET SITar dre g9 g1 in Skanda-p. 2.4.3.16) may be

referred to by this expression. These functions have been
mentioned in Agni-p. 338. 10-11 a : (i) to announce the
names of the teachers of the dramatist; ( ii ) to praise the
dynasty of the dramatist; (iii) the poetical power of the
dramatist; (iv) the relevance of the drama (to be staged);
and (v) the utility or purpose of the drama.
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fefagr—The import of this expression is to be determined
carefully as the Puranic author has already used the two expres-
sions fgfagr and fgmAiTr in a previous verse. According to us since
fefamr is stated at the end of the passage it is reasonable to surmise
that the expression refers to that characteristic which comes as a
result or effect. Thus we can take that the two siddhis (success)
namely daiviki or daivika and manugi (NS. 27.2) have been referred

to by this expression.

mw;ﬁgatfc{;ﬁq—Ancient teachers were aware of the fact that
natya was a powerful means of importing secular wisdom. That is
why nafya is said to be FiFIRTAT (NS. 1.115). See also 1. 108-
112 for the educative aspect of dramatic performances. The
intimate connection of loka with nazya is shown in NS. 25. 125-129.
The declaration that mafya contains valuable information about
various branches of learning!® proves the validity of the aforesaid
epithet. The glorious position of nafya in the field of acquiring
knowledge can be known from the Puranic statement faaarss Ay

(Agni-p. 338.7) also.?®

19, 7 qgusr @ gsfoed T @r frer A & o
4 g 4 a4 AWsEl ATEH I A
(NS, 19.122);

Aa9 gd a o= fow 7 arfaar A qrwer |
79 A0 A qed gereaseR] | 39 |
(NS. 1.116). See also NS. 25.126-127; 5.59,

90. For a similar description of w#z1 (containing adjectival
expressions bearing numbers), see Kuttanimata 940 (of
Damodaragupta) :
qETeE:  USTeAr  SmdfeAsHorieEr: |
geaTieEns,  SA81 arEqauEq e taiatear s |

Here the masculine words namely ggysg: etc. qualify

the word SAIT: (i.e. ASITAIT:) in verse 941.




A CRITICAL ANALYSIS OF 1ST ABSCHNITT, TEXT-
GROUP I OF THE PURANA PANCALAKSANA

By
S. JENA

Kirfel’s contribution to Puranic studies is quite significant
and remarkable. After Pargiter it is he who followed a thorough
systematic method in analysing the Purana-texts. In order to find
out the ‘urkern’ of the Puranas first of all he depended upon the
five chief characteristics. These five characteristics known as
sarga, pratisarga, vamsa, manvantara and vasifanucarita are said to
constitute the base of the Purana-texts, The different Puranas
available at present expand and elaborate the subjects referred to
in the Paficalaksana-text. Topics like festivals, rituals, glorifica-
tion of gods and goddesses or holy places were added to this text-
kernel later. Thus “Das Puraga Paificalaksaya’—the compilation of
Purana-texts bearing on the five characteristic topics is the outcome
of most strenuous effort of W. Kirfel where the original texts of
the Puranas have been chronologically put together. The Purana
Paficalaksana consists of four chapters e. g., sarga-pratisarga
(Abschnitt-I), varsa (Abschnitt-2), manvantara (Abschnitt-3) and
vam$anucarita (Abschnitt—4). In this text lst Abschnitt, Text-
Group 1, (TG1)! is presented as the earliest account of creation
where we come across some hazy and obscure ideas. And the
present paper aims at explaining those confusing and obscure ideas
in the light of earlier scriptures like the Vedas, Brahmanas and
Upanisads.

Now coming to a discussion of the 1st Abschnitt, TG1 of the
sarga pratisarga we can say that the portion dealing with the con-
cept of cosmic Egg (brakmanda) is the earliest.

qq: ey fEgegfafaan: gem
9 gq gESial, G AdRAGS 110n
A A7 g ST, o & AXgAa: )
ad 9 an 9d, dF  AIEW: S| il

1. TGl is constituted of Agni Purana 17.6-17; Brahma
Purana 1.31-56, Harivathéa 27-53 (Calcutta Edition,
1834-39) and Siva Purana (Dharma Satnhita) 51,3-28.
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feToaaviTaag ATTSYEGHI |

T oW @d aRn @Rl q: e el
gl wrang Sfyen afE@w |
aguensg gd, fed Ewfd = u13l
T HFSALHET  ATHIRAGS S |
aeg aifveat et foamr g@ran & 140
T BS A AT9 HE maEA A |
qal gl qgai

ggfres gemafa: 11511

10. Then the self-born Lord desirous of producing beings of
many kinds first of all, created the waters, and placed his seed
in them.

11. The waters are the offspring of Nara, hence they are
rightly called narah. As they were his first residence (ayana), there-
fore he is named Narayana.

12, That seed floating in the waters became a golden egg;
from that egg Brahma had his birth, that Brahma who is otherwise
famous as Svayatbhii.

13. For a whole year the divine one resided in that egg,
then he divided that egg into two parts—heaven and earth.

14. And in between these two halves the Lord created the
ether. He stablised the earth floating in the water, the ten quar-
ters were differentiated in clear and distinct manner.

15. Prajapati, desirous of creating, created the mind, the
speech, love and anger and the sexual delight.

In the Rgueda, the most ancient text of Indo-Aryan literature
very often we come across the accounts of creation. The Nasadiya
Sikta RV. X. 129 depicts the primal state before creation. There
was darkness pervaded by darkness; in the beginning all this was
an undistinguishable mass of water. “Apraketam salilam” referred to
here and as interpreted by Geldner does not mean water as the
first creation, but it speaks of the chaotic situation prevailing at
the time before the creation started. Out of that undistinguishable
mass of water that one (fad ekam) already present there, emerged
in the shape of a seed. In the Prajapati hymn RV. X. 121.7 the
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Rgvedic seer speaks of the mighty waters which contained the uni-
versal germ (a1’ g a dRAfARARTAA TH QT SRR

The primal being which remained unmanifested in the pri-
mal waters comes out of them as Hiranyagarbha, the golden
embryo. The same idea recurs in Taittiriya Samhita 5.6.4.2:
5.7.5 3; 7.1.5.1; Taittiriya Brahmana 1.1.3.5; 2.2.9.3 and S‘atapalha
Brahmana XI.1.6.1. “gay a1 saos gfesardiy’. In RV, X. 82.1
“ggw: frar wvar ff 9 998 '3 aomeeAma” Geldner says that in
place of water here *‘ghrta” appears as the primal matter. In the
beginning the world was just fluid (ghrta) before it took up solid
form and size.

Thus we see in the philosophical hymns of the Rgveda that in
the beginning there were just the primeval waters, and the sole
entity (fad ekam) which is designated as the germ lay covered by
the husk. And this germ was born by the power of {apas. But here
the Purana-texts give a turn to the idea. The self-born Lord crea-
tes the waters, but without proceeding for the creation of the world
of names and forms the Lord effuses his semen in the waters. The
waters have fertilising power and the semen takes the form of a
golden egg from which the self-born Lord is born.

In RV.X. 129 the sole primal being lies hidden in the husk as
a living germ and again comes forth from that as the first-born
through the power of fapas. In RV.X, 121 the same primal being
who remains unmanifested in the primal waters, comes out of it as
Hiranyagarbha. Here we find the concept of the cosmic egg.
The sole entity (fad ekam) lies hidden in the empty shell as the vital
energy and it is hatched, it comes forth by the power of tapas. The
origin of the manifested universe out of the primal unitary being is
just like a bird coming forth from an egg. As the egg is hatched
by incubational heat, here also the cosmic egg is made to bring
forth by means of heat. But the only difference here is that in case
of the cosmic egg (brahmanda) there are not two entities, but one;
the brooder and the hatched forth young are one and the same.
Thus here we notice the two aspects of the primal being as the sole
creator and as the first created. In similar manner in the Pafica-
laksana text the self-born Lord through his semen takes the form of
an egg and from that egg the same self-born Lord is born to start
the creation of the world. In this connection we may refer to
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Purusa-sikta X.90.5 qedrg frtig e frarst afy ge':” from  the
primal being purusa Viraj is born and from Viraj is born Purusa.

After the birth of self-born Lord Brahma from the egg he
continued to reside in that egg for a year, then he divided the egg
into two parts—heaven and earth,

This concept of the sole entity (tad ekam) residing in the egg
and dividing the egg into two parts goes back to the age of the
Upanisads. In Chandogya Upanisad (8.19) the non-existent (asat)
becomes Existent (sat), the latter changes into an egg; after a year
by splitting into two it becomes heaven and earth.

Verse 11 of the Purina Paficalakgana text which explains the
name Narayana is no doubt an interpolation here,? It interrupts
the continuity of the narration. It recurs in Epic and Puranic lite-
rature at various places. Originally it might have had an indepen-
dent existence, but here it has been inserted by a devotee of Nara-
yana who wants to identify the creator with his god, just as later
redactors of Purina texts identify him with Visnu or Siva.

fradisafraeia Afedmgdf =)
it = gaald oo 9 TEs g 112
T S gt fdd awfaed,
WEARTGS 9,  gerEEgaEm | R
Sg@Ea gty mEvyeger wEi )
aaen gwrgd gsar fgogsmEa ) k]

21. From the lightning the creator created the cloud, the
thunderbolt and the rain-bow; in the beginning He created the
birds and the god Parjanya.

22. For successful performance of the sacrifice the creator
created Rcas, Yajus and the Sama-hymns. With the help of these
Rcas etc. the Sadhyas offered sacrifice in honour of the gods.

23. From the body of the creator who manifested himself in
the waters(apavasya prajapateh) were born beings both high and low.

2. Hacker, Paul, “Two accounts of Cosmogony”, J#anamu-
ktavali (Commemoration Volume in honour of Johannes
Nobel), p. 78. :
16
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After creating the haven and earth referred to above the Lord
creates the cloud, the thunderbolt, rain-bow, birds and etc. He
also creates the Rcas, Yajus and Sama-hymns. The RV.X.90
(Purusasikta) speaks of the sacrifice of the thousand-headed Purusa
and from the different parts of this Purusa are born Rcas, Yajus
and Sama-hymns, horses, cattle, goats and sheep. Of course in the
Ist Abschnitt, TGI verses 21-23 of sarga pratisarga we do not get an
exact parallel to the account of creation as given in the Purusa-
sikta. The Paficalaksana text has substituted different objects like
the cloud, the rainbow, the birds etc., but in verses 22-23 ab
we can clearly notice the influence of the Rgvedic hymn X.90.

Creation of the mind-born sons :—

wifameafgw gord 38 &qd |

afgy T GERNT: Qs s g6 q=a 0 2%

qE FET ga qua fRerd

AT REETAT &
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gaegar @ fag qeEumfa gEeE 841l
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gq: g aw: e fasa ot
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16. The self-born Lord created the seven mind-born sons—

Marici, Atri, Angiras, Pulastya, Pulaha, Kratu and the illustrious
Vasistha.

17. They have been termed as the seven Brahmas in the
Puranas. These seven mind-born sons of Brahma are devoted to
Lord Narayana.

18. Brahma again created Rudra arising from his anger, he
also created the sage Sanatkumara, the first born of all,

19. These seven mind-born sons and Rudra produced crea-
tures, but Sanatkumara with his senses under control remains deta-

ched from{creation.
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20, From them (the seven sages) originated seven great
divine races with gods included in them. The great sages added
to the glory and honour of these divine races which became active
through the birth of offspring.

The concept of ‘seven seers’ goes back to the Rgveda. The
Rguedic seer Trasadasyu Paurukutsya speaks of ‘seven seers’ as our
father—(sremua faaven saea aw %9 RV. IV. 42.8) In RV.X.
130.7 the Rguedic seer Yajiia Prajapatya speaks of the ‘“seven seers”
as divine (qgch: aqg %azfr:), The seven ancient seers are also asso-
ciated with the gods in RV.X.109.4. The text Satapatha Brahmaga
refers to the seven sages on three different occasions (8.4.3.6, 9.3.1.
21 & 13.5.4.5) without referring to their individual names. Likewise
the Sarikhayana Brahmaypa (27.6) and Gopatha Brahmana (1.3.12) speak
of the seven sages. The Brhadaragyaka Upanisad though referring
to the seven sages brings a change in their names. As per this
text (2,2.6) they are Gautama, Bharadvaja, ViSvamitra, Jamadgni,
Vasistha, KaSyapa and Atri.

gAML ST A4 fqaseq Jqr, qar |
fgear oAl IguEA gRIISHIT, 1 ¢ ||

e A, qert g g fafaur: ge
fed = qferet =9 afgear sarex fasfa 1 40

The seven mind-born sons produced offsprings but when they
did not multiply, the Lord divided his body into two halves—one
half male and the other half female. Through the union of this
male and female parts the Lord, the creator created the different
beings. This idea of the creator dividing his body into male and
female goes back to the age of the Upanisads.

In Brhadaranyaka Upanisad (1.4) we are told that the Atman
alone existed in the beginning. He had no delight, because he was
alone. He desired a second. He was as large as a woman and a
man closely embraced (791 &fqaigt €afesaaqt). He thereupon split
himself into two parts—male and female. He copulated with her,
Therefore human beings were produced. When the female noticed
that the male was her generator and yet her lover, she trans-
formed herself into a cow to hide from him, whereupon her divine
partner became a bull; the woman then became a mare, while the
male became a horse; she became a she-goat, the other a he-goat,
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finally a ewe, when the other becare a ram. It was thus, that all
the goats and sheep and all things that exist in pairs down to the
ants were born.

This Upanisadic idea of primal self dividing his body into
two parts, male and female and creating all the biped and quadru-
ped beings takes a different turn in the Paficalaksana text. With
the development of the concept of Hindu theology the authors of
the Purana-texts did not like to present the idea of the self co-habi-
ting with his own half. Their abhorence of this concept is clearly
marked when the Self (Atman) is replaced by the Lord. It is not
the primal self but the Lord, the creator who divides his body into
male and female and by the union of these male and female parts
all the animate beings are born. Here we notice that the Puranic
account though maintaining the Vedic tradition brings in signifi-
cant changes in the accounts of creation.

fauremgsg fasp:, @isgetg ged e |
9& A9 fEng, qw @Al A |1zel|

In this verse the purusa Manu is created by Viraj and Viraj
emanates from Visnu, We clearly notice here the influences of

RV. X. 90.5. “genig fatrg s afiy ge'q:” but the illo-
gical feature of both Purusa and Viraj mutually producing each
other has been eliminated in the Purana Paficalaksana when the
text speaks of Viraj producing Manu. There is mention of this
Manu only once in the TG1. And his birth is referred to after the
creation of all other creatures. This verse is also lacking in the
Agni Purana and it calls the Creator Visnu, a name not occurring

in the rest of narration. So from all these points there is the least
doubt that verse 26 is a later addition.3

Thus in this earliest Text-group we come across four
accounts of creation in a nutshell. And all these accounts of
creation-i. e., the Cosmic Egg theory, the origin of all beings from
the great Purusa (as stated in Purusa stikta), the creation of seven
mind-born sons and the division of Purusa’s body into male and
female—go back to the Veda and Upanisad period. Prior to the
age of Puranas these were the different theories prevailing in the
Veda and Upanisad period explaining the origin of things and

C ol

3. Vide Hacker, Paul, Op. cit., p. 85.
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beings on earth. In the Puranic age the Sankhya theory of cre-
ation gained ascendancy over other theories. According to this
theory Puruga and Prakrii are the two foremost principles from
whom AMahat comes into being. From Makat there arises Ahamkara
and from Ahamkara this world of names and forms has its origin.
The verses 3 and 5 of this TG1 are quite suggestive of the fact that
they have been inserted by a redactor who wanted to modernise
the text with the help of a few Sankhya ideas. The first nine
verses of Abschnitt I, TGl contain a statement of the subject, a
$ravapaphala and a namaskara, but these topics are curiosly interrup-
ted by the verses 3 and 5 which express cosmogonic ideas that
have no bearing on the main narration starting with v, 10. Hence
it is obvious that these verses are interpolations made by a redac-
tor with Samkhya leaning and it is done keeping in view the
preponderance of this theory in Puranic age. As Hacker rightly
observes, ‘“All this leads to the conclusion that the original text of
TG1 did not contain any Sankhya ideas. The redactor apparently
did not find a suitable place for his additions in the main account
for it would be difficult to harmonize the emanation from the
Ahankara with the myth of the Cosmic Egg, so he inserted the two
verses into the introduction.’’4
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PANCALANGALA VRATA
BY
MRs. Kara D. ACHARYA

Puranic religion is full of vows (sratas). Some of the vratas
like Amalakyckadaéi, Ganelacaturthi are observed even today but as
Kane P. V. has pointed out, ‘“Many of the sratas and utsavas once
observed have already gone out of vogue owing to various
causes.’

One of such vratas is Paficalaigala vrata. Tt is described at
length in the Matsya-purana.? The same orata is described in
the Bhavisya-purana (Bh. P.) as Halapasikti-danam.?

According to the vrata as mentioned in the Mat. P, on a holy
tithi or eclipse or Yugadi tithi land along with five ploughs
made of hard wood and five golden ploughs and ten bulls, all these
are to be donated.

It is narrated in the Bh. P. that the row of the ploughs to be
given should be that of ten ploughs. Four cows should be yoked
to each plough. The plough should be made of wood. The
ploughs should have strips of gold. They should be decorated
with diamond, The bulls yoked to the ploughs should be young
and strong. They should not be handicapped. They should be
decorated with garments, gold, flowers and sandal-wood pigment.

The bulls should be joined to the yoke. A long whip should
be made. A village or a town or land as much as two thousand
rods should be given for ploughing. Land equal to one thousand
rods may also be given.4

The gift should be made on the eighth or the fourteenth day
of each half of the month and the days of full moon and new
moon. It may be made on the full-moon day in the month of

1. Kane P. V., History of Dharmafasira Vol. I, Ch, XIII
p. 254.

2. Mat. P., Chap. 283.
3. Bh. P., Uttara Parvan, 166.
4, 1Ib. 3-6 ab,
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Karttika or Vaifakha. Tt may be given at the sun’s movement
towards the north. It should also be given on Janmarksa or on the
day of eclipse. Brahmins well-versed in the Vedas should be
invited. Their number should be equal to the number of ploughs.
A pavilion as much as ten hastas should be made* In the east
two holes or one hole should be made in the ground. A sacrifice
reciting 2yahrtis should be performed there. The sacrifice to
Parjanya, Aditya and Rudra should be made. Dish of cooked
rice, milk and sugar should be used for sacrifice. Holy tree-twigs
for the sacred fire should be that of the Palifa tree. Ghee and
black sesame should be used. The row of the ploughs with corn
init should be consecrated. Then the host should take a bath.
He should wear white garments. He should yoke the row of the
ploughs amidst the sounds of trumpets and the conch-shells.
Vedas should be recited. With flowers in his hands the host
should utter the sacred prayer, viz. “As all the gods stay in the
ploughs always and as they are near the shoulder of a bull, I
should always remain a devotee of Siva. As other gifts are not
so important as the gift of land and as I have made it, I should
always be faithful to dharma”.5 Then the brahmins should drive
the row of the ploughs and behind the plough the host should
stay and give seeds, jewels, gold and silver in the hands of the
brahmins,® till they have crossed twenty rods of land. Then he
should make a circumambulation and bestow the gift upon the
brahmin along with daksiza. The brahmins should be saluted and
then the host should bid goodbye to them.

It is stated in the Bh. P, that one who makes the said gift
lives in heaven. He does not suffer from poverty, bad luck
or diseases for seven successive births. Then he becomes
a king. Even the spectator of the gift becomes free from his sins.”
The gift of the row of the ploughs was made by many kings such
as Dilipa, Yayati, Sibi and Bharata. As a result of the gift they
still stay in the heaven happily.® Krsna has stated that even
women can make the gift. Ifa row of ploughs is not available

5. Ib. 16-17.
6. Ib. 18-19.
7. 1Ib. 21-22.

8. Ib.24.
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then five or four ploughs may be given. Even one plough may

be given according to the ritual. It is finally stated that the givers -
of the ploughs live in Sasikarapura and those who give the row of

ploughs along with land become kings. Krsna has pointed out

that the gift of arow of ploughs destroys all sins. It gives

happiness. This gift gives the fruit of making all other gifts, The

giver of a row of ploughs is equal to one who has made all the

gifts.

One may wonder whether such vratas using enormous quantity
of gold were actually in practice. But such types of wvratas go
under mahadanas® and Inden Ronald has pointed out that “These
gifte were of immense significance because they were used by the
regional Hindu kings to establish (or renew) their universal
imperial sovereignty.’® Agrawala V. S. has pointed out that
these extraordinary gifts (mahadanani) involving huge quantities
of gold and jewels could be conceived in an age of exceptional

prosperity such as the Golden Age of Indian history.1?

However, it may be pointed that these mahidinas were
conceived not only in the Gupta period but in later period too.

The Silahara kings (949 A. D.—1205A.D.) had three
families which were ruling at Puri in north Konkana, near Khare-
patana in the south Koikana and at Karavira (i. e. Kolhapura)
in which the family at Karavira was prosperous. These Silaharas
observed vaidika and pauranic religion and they had given shelter
to the Jains. It is stated in the plate of Silahara king Gandaraditya

9. Ib. 181.9-12 ab.

10. Inden Ronald, “Ritual Authority and Cyclic Times in
Hindu Kingship”, Kingship and Authority in South Asia, ed.
by J. F. Richards, South Asian Studies, University of
Wisconsin, Madison Publication series No. 3, 1978,
p. 38.

11. Agrawala V.S., Sapta-Sagara Mahadana, Puriza 1960.
Varanasi, Vol. I. No. 2.
17
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(dated saka 1032; 1110 A, D.) that he had made paficalangala vrata
on moon eclipse in Vaisakha.}2

So it is obvious that :

(@)

(b)

the mahadanas were actually practised in the period
after Gupta dynasty too.

the kings in India had the major part in practising the
mahadanas.

12.

Pandit Bhagavanalala, Indraji ¢“Copper-plate of the
Silahara Dynasty” Journal of the Bombay Branch of the
Royal Asiatic Society, Vol. 13 p. 33.
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KNOWLEDGE REPRESENTATION IN SANSKRIT
AND ARTIFICIAL INTELLIGENCE*

By
Rick Brices

The article, here reproduced, is for general interest of Sanskrit
Scholars, who are requested to take it into consideration and
suggest their opinion so that a complete and comprehensive method
for the utilization of Sanskrit language analisis in developing
Artificial Intelligence in the computer may be evolved.

[ The Editor ]

Abstract

In the past twenty years, much time, effort, and money has
been expended on designing an unambigous representation of
natural languages to make them accessible to computer processing.
These efforts have entered around creating schemata designed to
parallel logical relations with relations expressed by the syntax
and semantics of natural languages, which are clearly cumbersome
and ambiguous in their function as vehicles for the transmission
of logical data. Understandably, there is a widespread belief that
natural languages are unsuitable for the transmission of many
ideas that artificial languages can render with great precision and
mathematical rigor.

But this dichotomy, which has served as a premise underlying
much work in the areas of linguistics and artificial intelligence,
is a false one. There is at least one language, Sanskrit, which
for the duration of almost 1000 years was a living spoken language
with a considerable literature of its own. Besides works of literary
value, there was a long philosophical and grammatical tradition
that has continued to exist with undiminished vigor until the pre-
sent century. Among the accomplishments of the grammarians
can be reckoned a method for paraphrasing Sanskrit in a manner

* From THE AT MAGAZINE Spring, 1985 pp. 32-39.
We thank Mr. Pankhiwala for having signalled it and sent
us a photostate copy of this article.
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that is identical not only in essence but in form with current work
in Artificial Intelligence. This article demonstrates that a natural
language can serve as an artificial language also, and that much
work in AI has been reinventing a wheel millenia old.

First, a typical Knowledge Representation Scheme (using
Semantic Nets) will be laid out, followed by an outline of the
method used by the ancient Indian Grammarians to analyze sen-
tences unambiguously. Finally, the clear parallelism between the
two will be demonstrated, and the theoretical implications of this
equivalence will be given.

Semantic Nets

For the sake of comparison, a brief overview of semantic nets
will be given, and examples will be included that will be compa-
red to the Indian approach. After early attempts at machine
translation (which were based to a large extent on simple dictionary
look-up) failed in their effort to teach a computer to understand
natural language, work in Al turned to Knowledge Representation.

Since translation is not simply a map from lexical item to
lexical item, and since ambiguity is inherent in a large number of
utterances, some means is required to encode what the actual
meaning of a sentence is. Clearly, there must be a representation
,of meaning independent of words used. Another problem is the
interference of syntax. Insome sentences (for example active/
passive) syntax is, for all intents and purposes, independent of
meaning. Here one would like to eliminate considerations of syn-
tax. In other sentences the syntax contributes to the meaning and
here one wishes to extract it.

T will consider a “prototypical” semantic net system similar
to that of Lindsay, Norman, and Rumelhart in the hopes that it
is fairly representative of basic semantic net theory. Takinga
simple example first, one would represent ‘“John gave the ball to
Mary” as in Figure 1. Here five nodes connected by four labeled
arcs capture the entire meaning of the sentence. This information
can be stored as a series of ““triples” :

give, agent, John

give, object, ball

give, recipient, Mary

give, time, past.
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John = Mary:

! Figure 1. |
e : .

Note that grammatical information has been transformed into
an arc and a node (past tense). A more complicated example will
illustrate embedded sentences and changes of state :

“:John told Mary that the train moved out of the station at
3 o’clock.”

As shown in Figure 2. there was a change in state in which
the train moved to some unspecified location from the station. It
went to the former at 3:00 and from the latter at 3:00. Now one
can routinely convert the net to triples as before.

The verb is given central significance in this scheme and is
considered the focus and distinguishing aspect of the sentence.
However, there are other sentence types which differ fundamentally
from the above examples. Figure 3 illustrates a sentence that is
one of ‘‘state’ rather than of “event.”” Other nets could repre-
sent statements of time, location or more complicated structures.
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past

h ¥
RS

oﬁjﬂ\ obistt
train

! Figura 2 : ! i

A verb,fsay, “give”, has been taken as primitive, but what is
thejmeaning of “give” itself? Isit only definable in terms of
the structure it generates? Clearly two verbs can generate the
same structure. One can take a set-theoretic approach and a
particular give as an element of “giving events” itself a subset of
ALL-EVENTS. An example of this approach is given in Figure 4
(“Tohn, a programmer living at Maple St., gives a book to Mary,
who is a lawyer”).
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apple

obYect

Figure 3.

If one were to “read” this semantic net, one would have a
very long text of awkward English: “There is a “John” who is an
element of the ‘“Persons” set and who is the person who lives at
ADRI1, where ADRI is a subset of ADDRESS-EVENTS, itselfa
subset of “ALL EVENTS’, and has location 37 Maple St.’, an
element of Addresses; and who isa “worker” of ‘occupation
1° «w ete”

The degree to which a semantic net (or any unambiguous,
nonsyntactic representation) is cumbersome and odd-sounding in
a natural languate is the degree to which that language is “natu-
ral’” and deviates from the precise or “Artificial.” As we shall see,
there was a language spoken among an ancient scientific commu-
nity that has a deviation of zero.

The hierarchical structure of the above net and the explicit
descriptions of set-relations are essential to really capture the
meaning of the sentence and to facilitate inference. It is believed
by most in the Al and general linguistic community that natural
languages do not make such seemingly trivial hierarchies explicit.
Below is a description of a natural language, Shastric Sanskrit,
where for the past millenia successful attempts have been made to
encode such information.
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Shastric Sanskrit

(1) “Caitra goes to the village.” (graamam gacchati caitra)

receives in the analysis given by an eighteenth-century Sanskrit
Grammarian from Maharashtra, India, the following paraphrase :
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(2) “There is an activity which leads to a connection=activity
which has as Agent no one other than Caitra, specified by
singularity, [which] is taking place in the present and which
has as Object something not different from ‘village’.”

The author, Nagesha, is one of a group of three or four
prominent theoreticians who stand at the end of a long tradition
of investigation. Its beginnings date to the middle of the first
millenium B. C. when the morphology and phonological structure
of the language, as well as the framework for its syntactic descrip-
tion were codified by Panini. His successors elucidated the brief,
algebraic formulations that he had used as grammatical rules and
where possible tried to improve upon them. A great deal of fer-
vent grammatical research took place between the fourth century
B. C. and the fourth century A. D. and culminated in the seminal
work, the Vakyapadiya by Bhartrhari. Little was done subsequently
to advance the study of syntax, until the so-called “New Gram-
marian’’ school appeared in the early part of the sixteenth century
with the publication of Bhattoji Dikshita’s Vaiyakarana-bhusanasara
and its commentary by his relative Kaundabhatta, who worked
from Benares, Nagesha (1730-1810) was responsible for a major
work, the Vaiyakaranasiddhantamanjusa, or T reasury of definitive state-
ments of grammarians, which was condensed later into the earlier
described work. These books have not yet been translated.

The reasoning of these authors is couched in a style of langu-
age that had been developed especially to formulate logical
relations with scientific precision. Itis a terse, very condensed
form a Sanskrit, which paradoxically at times becomes so abstruse
that a commentary is necessary to clarify it.

One of the main differences between the Indian approach to
language analysis and that of most of the current linguistic theo-
ries is that the analysis of the sentence was not based on a noun-
phrase model with its attending binary parsing technique but
instead on a conception that viewed the sentence as springing from
the semantic message that the speaker wished to convey. In its
origins, sentence description was phrased in terms of a generative
model. From a number of primitive syntactic categories (verbal
action, agents, object, etc.) the structure of the sentence was deriv-
ed so that every word of a sentence could be referred back to the

18
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syntactic input categories. Secondarily and at a later period in
history, the model was reversed to establish a method for analytical
descriptions. ‘

In the analysis of the Indian grammarians, every sentence
expresses an action that is conveyed both by the verb and by a set
of ‘‘auxiliaries.” The verbal action (kripa-“action” or sadhya-
“that which is to be accomplished,”) is represented by the verbal
root of the verb form; the “auxiliary activities’’ by the nominals
(nouns, adjectives, indeclinables) and their case endings (one
of six).

The meaning of the verb is said to be both gyapara (action,
activity, cause), and phala (fruit, result, effect). Syntactically,
its meaning is invariably linked with the meaning of the verb
“to do”. Therefore, in order to discover the meaning of any verb
it is sufficient to answer the question : “What does he do ?*’ The
answer would yield a phrase in which the meaning of the direct
object corresponds to the verbal meaning. For example, ‘“he
goes” would yield the paraphrase : “she performs an act of going’’;
““he drinks” : “performs an act of drinking,” ect. This procedure
allows us to rephrase the sentence in terms of the verb *“to do’’ or
one of its synonyms, and an object formed from the verbal root
which expresses the verbal action as an action noun. It still
leaves us with a verb form (“he does”, “he performs™), which
contains unanalyzed semantic information. This information in
Sanskrit is indicated by the fact that there is an agent who is
engaged in an act of going, or drinking, and that the action is
taking place in the present time.

Rather that allow the agent to relate to the syntax in this
complex, unsystematic fashion, the agent is viewed as a one-time
representative, or instantiation of a larger category of “Agency”,
which is operative in Sanskrit sentences. In turn, “Agency” isa
member of a larger class of “auxiliary activities,”” which will be
discussed presently. Thus Caitra is some Caitra or instance of
Caitras, and agencyis hierarchically related to the auxiliary
activities. The fact thatin this specific instance the agent is a
third person singular is solved as follows : The number category
(singular, dual, or plural) is regarded asa quality of the Agent
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and the person category (first, second, or third) as a grammatical
category to be retrieved from a search list, where its place is
determined by the singularity of the agent,

The next step in the process of isolating the verbal meaning
is to rephrase the description in such a way that the agent and
number categories appear as qualities of the verbal action, This
procedure leaves us with an accurate, but quite abstract formula-
tion of the sentence :

() “Caitra is going”® (gacchati caitra)—“An act of going is
taking place in the present of which the agent is no one other than
Caitra qualified by singularity.”

atraikatvaavacchinnacaitraabinnakartrko vartamaanakaaiko
gamanaanukuulo vyaapaarah :) (Double vowels indicate length.)

[erisearafsamdiarasg F adaa TAmge s

If the sentence contains, besides an agent, a direct object, an
indirect object and/or other nominals that are dependent on the
principal action of the verb, then in the Indian system these
nominals are in turn viewed as representations of actions that
contribute to the complete meaning of the sentence. However,
it is not sufficient to state, for instance, that a word with a dative
case represents the ‘recipient’” of the verbal action, for the
relation between the recipient and the verbal action itself requires
more exact specification if we are to center the sentence description
around the notion of verbal action. To that end, the action
described by the sentence is not regarded as an indivisible unit,

but one that allows further subdivisions. Hence a sentence
such as :

(4) “John gave the ball to Mary” involves the verb “to give,”
which is viewed as a verbal action composed of a number of
auxiliary activities. Among these would be John’s holding the
ball in his hand, the movement of the hand holding the ball from
John asa starting point toward Mary’s hand as the goal, the
seizing of the ball by Mary’s hand, etc. Itis a fundamental
notion that actions themselves cannot be perceived, but the result
of the action is observable, viz. the movement of the hand. In
this instance we can infer that at least two actions have taken
place.
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(a) Anact of movement starting from the direction of John and
taking place in the direction of Mary’s hand. Its Agent is
““the ball’”’ and its result is a union with Mary’s hand.

(b) An act of receiving, which consists of an act of grasping
whose agent is Mary’s hand.

It is obvious that the act of receiving can be interpreted as
an action involving a union with Mary’s hand, an enveloping of
the ball by Mary’s hand, etc., so that in theory it might be difficult
to decide where to stop this process of splitting meanings, or what
the semantic primitives are. That the Indians were aware of
the problem is evident from the following passage : ““The name
‘action’ cannot be applied to the solitary point reached by extreme
subdivison.”’

The set of actions described in (a) and (b) can be viewed as
actions that contribute to the meaning of the total sentence, viz.
the fact that the ball is transferred from John to Mary. In this
sense they are ‘‘auxiliary actions” (Sanskrit karaka—Iliterally ““that
which brings about”) that may be isolated as complete actions in
their own right for possible further subdivision, but in this
particular context are subordinate to the total action of “giving.”
These “auxiliary activities” when they become thus subordinated
to the main sentence meaning, are represented by case endings
affixed to nominals corresponding to the agents of the original
auxiliary activity, The Sanskrit language has seven case endings
(excluding the vocative), and six of these are definable represent-
ations of specific “auxiliary activities.” The seventh, the genitive,
represents a set of auxiliary activities that are not defined by the
other six. The auxiliary actions are listed as a group of six. Agent,
Object, Instrument, Recipient, Point of Departure, Locality. They
are the semantic correspondents of the syntactic case endings:
nominative, accusative, instrumental, dative, ablative and locative,
but these are not in exact equivalence since the same syntactic
structure can represent different semantic messages, as will be
discussed below. There is a good deal of overlap between the

" karakas and the case endings, and a few of them, such as Point of
Departure, also are used for syntactic information, in this case
“because of”’. In many instances the relation is best characterized
as that of the allo-eme variety.
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To illustrate the operation of this model of description, a
sentence involving an act of cooking rice is of ten quoted :
(5) “Out of friendship, Maitra cooks rice jfor Devadatta in a pot,
over a fire,”

Here the total process of cooking is rendered by the verb
form ““cooks™ as well as a number of auxiliary actions :

1. An Agent represented by the person Maitra
2. An Object by the “rice”

3. An Instrument by the “fire®

4. A Recipient by the person Devadatta

5. A Point of Departure (which includes the causal relation-
ship) by the “friendship” (which is between Maitra and Deva-
datta)

6. The Locality by the “pot”

So the total meaning of the sentence is not complete without
the intercession of six auxiliary actions. The action itself can be
inferred from a change of the condition of the grains of rice,
which started out being hard and ended up being soft.

Again, it would be possible to atomize the meaning expre-
ssed by the phrase : “to cook rice” : It is an operation that is nota
unitary “process’’, but a combination of processes, such as “to place
a pot on the fire, to add fuel to the fire, to fan”, etc. These pro-
cesses, moreover, are not taking place in the abstract, but they are
tied to, or “resting on’® agencies that are associated with the
processes. The word used for ““tied to’ is a form of the verbal
root g-sri, which means ‘‘to lie on, have recourse to, be situated
on’’, Hence it is possible and usually necessary to paraphrase a
sentence such as ‘“he gives” as: “an act of giving residing in him,”
Hence the paraphrase of sentence (5) will be :

(6) ““There is an activity conducive to a softening which is a
a change residing in something not different from rice, and which
takes place in the present, and resides in an agent not different
from Maitra, who is specified by singularity and has a Recipient
not different from Devadatta, an Instrument not different from
oy | E1C
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It should be pointed out that these Sanskrit Grammatical
Scientists actually wrote and talked this way. The domain for this
type of language was the equivalent of today’s technical journals.
In their ancient journals and in verbal communication with each
other they used this specific, unambiguous form of Sanskrit ina
remarkably concise way.

Besides the verbal root, all verbs have certain suffixes that
express the tense and/or mode, the persons or items so engaged.
For example, the use of passive voice would necessitate using an
Agent with an instrumental suffix, whereas the nonpassive voice
implies that the agent of the sentence, if represented by a noun or
pronoun, will be marked by a nominative singular suffix.

Word order in Sanskrit bas usually no more than stylistic
significance, and the Sanskrit theoreticians paid no more than
scant attention to it. The language is then very suited to an
approach that eliminates syntax and produces basically a list of
semantic messages associated with the karakas.

An example of the operation of this model on an intransitive
sentence is the following:

(7) ““Because of the wind, a leaf falls from a tree to the ground”.

Here the wind is instrumental in bringing about an opera-
tion that results in a leaf being disunited {rom a tree and being
united with the ground. By virtue of functioning as instrument of
the operation, the term “wind”’ qualifies as a representative of the
auxiliary activity “Instrument”; by virtue of functioning as the
place from which the operation commences, the tree” qualifies
to be called “The Point of Departure”; by virtue of the fact that
it is the place where the leaf ends up, the ‘‘ground” receives the
designation “Locality”’. In the example, the word ““leaf®’ serves
only to further specify the agentfthat is already specified by the
nonpassive verb in the form of a personal suffix. In the language
it is rendered as a nominative case suffix. In passive sentences
other statements have to be made. One may argue that the above
phrase does not differ in meaning from “The wind blows a leaf
from the tree,” in which the “wind” appears in the Agent slot, the
“leaf” in the Object slot. The truth is that this phrase is transi-
tive, whereas the earlier one is intransitive. “Transitivity’”’ can be
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viewed as an additional feature added to the verb. In Sanskrit
this process is often accomplished by a suffix, the causative suffix,
which when added to the verbal root would change the meaning
as follows: ““The wind causes the leaf to fall from the tree,”” and
since English has the word “blows” as the equivalent of *causes
to fall” in the case of an Instrument “wind,” the relation is not
quite transparent. Therefore, the analysis of the sentence presen-
ted earlier, in spite of its manifest awkwardness, enabled the
Indian theoreticians to introduce a clarity into their speculations
on language that was theretofore unavailable. Structures that
appeared radically different at first sight become transparent
transforms of a basic set of elementary semantic categories.

It is by no means the case that these analyses have been
exbausted, or that their potential has been exploited to the full.
On the contrary, it would seem that detailed analyses of sentences
and discourse units had just received a great impetus from
Nagesha, when history intervened : The British conquered India
and brought with them new and apparently effectives means for
studing and analyzing languages. The subsequent introduction
of Western methods of language analysis, including such areas of
research as historical and structural linguistics, and lately genera-
tive linguistics, has for a long time acted as an impediment to
further research along the traditional ways. Lately, however,
serious and responsible research into Indian semantics has been
resumed, especially at the University of Poona, India. The surpri-
sing equivalence of the Indian analysis to the techniques used in
applications of Artificial Intelligence will be discussed in the next
section.

Equivalence

A comparison of the theories discussed in the first section
with the Indian theories of sentence analysis in the second section
shows at once a few striking similarities. Both theories take
extreme care to define minute details with which a language
describes the relations between events in the natural world. In
both instances, the analysis itself is a map of the relations between
events in the universe described. In the case of the computer-
oriented analysis, this mapping is a necessary prerequisite for
making the speaker’s natural language digestible for the artificial
processor; in the case of Sanskrit, the motivation is more elusive
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and probably has to do with an age-old Indo-Aryan preoccupation
to discover the nature of the reality behind the impressions
we human beings receive through the operation of our seénse
organs. Be it as it may, it is a matter of surprise to discover that
the outcome of both trends of thinking—so removed in time, space,
and culture—have arrived at a representation of linguistic events
that is not only theoretically equivalent but "close in form as well.
The one superficial difference is that the Indian tradition was on
the whole, unfamiliar with the facility of diagrammatic represen-
tation, and attempted instead to formulate all abstract notions in
grammatical sentences. In the following paragraphs a number of
the parallellisms of the two analyses will be pointed out to illus-
trate the equivalence of the two systems.

Consider the sentence : “John is going.”” The Sanskrit
paraphrase would be

“An Act of going is taking place in which the Agent is {John’
specified by singularity and masculinity.”

If we now turn to the analysis in semantic nets. the event
portrayed by a set of triples is the following :

1. “going events, instance, go (this specific going event)”
2. “go, agent, John”

3, “go, time, present.”’

The first equivalence to be observed is that the basic frame-
work for inference is the same. John must be a semantic primitive,
or it must have a dictionary entry, or it must be further represen-
ted (i.e. “John, number, 1” etc.) if further processing requires
more detail (e.g. “How many people are going ?’). Similarly, in
the Indian analysis, the detail required in one case is not necessa-
rily required in another case, although it can be produced on
demand (if-needed). The point to be made is that in both systems,
an extensive degree of specification is crucial in understanding
the real meaning of the sentence to the extent that it will allow
inferences to be made about the facts not explicitly stated in the
sentence.

The basic crux of the equivalence can be illustrated by a
careful look at sentence (5) noted in Part II.
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“Out of friendship, Maitra cooks rice for Devadatta in a pot
over a fire.”

The semantic net is supplied in Figure 5. The triples cor--
responding to the net are :

cause, event, friendship
friendship, objectl, Devadatta
friendship, object 2, Maitra
cause, result, cook

cook, agent, Maitra

cook, recipient, Devadatta

[e]g

instry

Figure 5.

19
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cook, instrument, fire
cook, object, rice
cook, on-loc, pot.

The sentence in the Indian analysis is rendered as follows :
The Agent is represented by Maitra, the Object

by ‘‘rice”, the Instrument hy ““fire,” the Recipient

by ‘“Devadatta,” the Point of Departure (or cause)

by “friendship” (between Maitra and Devadatta), the Loca-
lity by “pot.””

Since all of these syntactice structures represent actions
auxiliary to the action ‘“‘cook,” let us write ‘‘cook’” next to each
karaka and its sentence representation :

cook, agent, Maitra

cook, object, rice

cook, instrument, fire

cook, recipient, Devadatta
cook, because-of, friendship
friendship, Maitra, Devadatta
cook, locality, pot.

The comparison of the analyses shows that the Sankrit
sentence when rendered into triples matches the analysis arrived
at through the application of computer processing. That is
surprising, because the form of the Sanskrit sentence is radically
different from that of the English. For comparison, the Sanskrit
sentence is given here :

Maitrah : sauhardyat Devadattaya odanam ghate agnina
pacati.

[#=: Higaty aawm e w2 afiqar gaf]

Here the stem forms of the nouns are: Maitra-sauhardya-
“friendship.” Devadatta—, odana “‘gruel”, ghata-‘pot”, agni- “fire”
and the verb stem is paca- “cook”. The deviations of the stem
forms occuring at the end of each word represent the “change dic-
tated by the word’s semantic and syntactic position. It should also
be noted that the Indian analysis calls for the specification of even
a greater amount of grammatical and semantic detail : Maitra,
Devadatta, the pot, and fire would all be said to be qualified by
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“singularity’’ and ““masculinity’’ and the act of cooking can option-
ally be expanded into a number of successive perceivable activities.
Also note that the phrase “over a fire’” on the face of it sounds like
a locative of the same form as “in a pot”, However, the context
indicates that the prepositional phrase describes the instrument
through which the heating of the rice takes place and, therefore,
is best regarded as an instrument semantically.

Of course, many versions of semantic nets have been propo-
sed, some of which match the Indian system better than others do
in terms of specific concepts and structure. The important point
is that the same ideas are present in the case of many proposed
semantic net systems it is the Indian analysis which is more
specific.

A third important similarity between the two treatments of
the sentence is its focal point which in both cases is the verb. The
Sanskrit here is more specific by rendering the activity as a *“going-
event”, rather than “going.”” This procedure introduces a new
necessary level of abstraction, for in order to keep the analysis
properly structured, the focal point ought to be phrased : “there is
an event taking place which is one of cooking,” rather than “‘there
is cooking taking place”, in order for the computer to distinguish

between the levels of unspecified “doing” (spapara) and the result
of the doing ( phala ).

A further similarity between the two systems is the striving
for unambiguity. Buth Indian and AI schools encode in a very
clear, often apparently redundant way, in order to make the ana-
lysis accessible to inference. Thus, by using the distinction of
phala and vyapara, individual processes are separated into compo-
nents which in term are decomposable. For example, “to cook
rice” was broken down as “placing a pot on the fire, adding fuel,
fanning, etc.” Cooking rice also implies a change of state, realiz-
ed by the phala, which is the heated softened rice. Such speci-
fications are necessary to make logical pathways, which otherwise
would remain unclear. For example, take the following sentence.

“Maitra cooked rice for Devadatta who burned his mouth
while eating it.”
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The semantic nets used earlier do not give any information
-about the logical connection between the two clauses. In order to
fully understand the sentence, one has to be able to make the in-
ference that the cooking process involves the process of ‘“‘heating”
and the process of “making palatable.”” The Sanskrit gramma-
rians bridged the logical gap by the employment of the phalaf
yyapara distinction. Semantic nets could accomplish the same in a
variety of ways :

1. by mapping ‘“cooking™ as a change of state, which would
involve an excessive amount of detail with too much compulsory
inference :

2. Dby representing the whole statement asa cause (events
result), or

3. by including dictionary information about cooking.

A further comparison between the Indian system and the
theory of semantic nets points to another similarity : The passive
and the active transforms of the same sentence are given the same
analysis in both systems. In the Indian system the notion of the
“intention of the speaker” (fatparya, vivaksa) is adduced as a cause
for distinguishing the two transforms semantically. The passive
construction is said to emphasize the object, the nonpassive
emphasizes the agent, But the explicit triples are not different.
This observation indicates that both systems extract the meaning
from the syntax.

Finally, a point worth noting is the Indian analysis of the
intransitive phrase (7) describing the leaf falling from the tree.
The semantic net analysis resembles the Sanskrit analysis remar-
kably, but the latter has an interesting flavor. Instead of a change

from one location to another, as the semantic net analysis prescri-
bes, the Indian system views the process as a uniting and disuniting
of an agent. This process is equivalent to the concept of addition
to and deletion from sets. A leaft falling to the ground can be
viewed as a leaf disuniting from the set of leaves still attached to
the tree followed by a uniting with (addition to) the set of leaves
already on the ground. This theory is very useful and necessary
to formulate changes or statements of state, such as “The hill is
in the valley.”
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In the Indian system, inference is very complete indeed.
There is, at each instant, a disunion with a preceding point (the
source, the initial state), and a union with the following point,
toward the destination, the final state. This calculus-like concept
facillitates inference. If it is stated thata process occurred, then
a language processor could answer queries about the state of the
world at any point during the execution of the process,

As has been shown, the main point in which the two lines of
thought have converged is that the decomposition of each prose
sentence into karaka-representations of action and focal verbal-
action, yields the same set of triples as those which result from
the decomposition of a semantic net into nodes, arcs, and labels.
It is interesting to speculate as to why the Indians found it worth-
while to pursue studies into unambiguous coding of natural
language into semantic elements. Itis tempting to think of them
as computer scientists without the hardware, but a possible
explanation is that a search for clear, unambiguous understanding
is inherent in the human being. Let us not forget that among the
great accomplishments of the Indian thinkers were the invention
of zero, and of the binary number system a thousand years before
the West re-invented them. Their analysis of language casts
doubt on the humanistic distinction beween natural and artificial
intelligence, and may throw light on how research in Al may
finally solve the natural language understanding and machine
translation problems.
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BOOK-REVIEWS

Clifford Hospital, The Righteous Demon—A Study of Bali, Vancouver
(University of British Columbia Press) 1984, pp. ix., 294.

The book is really a piece of art and one is delighted in follow-
ing the development of the figure of Bali from being a mere demon
(asura) to the status of a great king. The author gives the English
translation of all the evidence he produces (a fashion which is
spreading especially among the writers in English), The reader
has in this way the impression that he can judge the validity of the
author’s arguments as he himself can check the text the author
uses for his deductions. The question, however, is whether such
an impression is correct or not. Much depends on whether we
have a Bali kathz in the proposed texts (i. e. the kathz is more im-
portant than the text in which it is contained), or a text containing
a Bali katha. Is it a sound method to isolate a single katha from its
puranic context ? While we may not be in a position to give at
present a final answer to this question, a little more space had to

be given to analyse the context.

Clifford Hospital attempts a ‘modified structuralist approach’
to Bali (p. 5) and surely his book proves the soundness of his me-
thod, the results being really superb. Here also, however, I still
doubt whether the references to western approach to similar pro-
blems of demons and devil are illuminating in this case or whether
they are focussing the attention on aspects external to the tradition
he is considering. In fact this ‘western’ touch, with its stressing
on dating, schemes and unification disturbs, even if only occa-
sionally, the natural flowing of the different aspects of the story

(see pp. 43-44, 56-57, 79-80).

The deeds of Bali are grouped by Clifford Hospital into
Myth A, B and C (B and C being represented by two and one texts
respéctively) and myth A is in its turn analysed into five phases
which belong partly to the same milieu and partly to a different
milieu. This division helps to group texts according to a logical
and partially historical scheme of development,
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Every text has been therefore examined and divided into ‘sig-
nificant basic units’ (p.18) which on their turn are grouped to form
a ‘family relationship’ (p. 19). This procedure of examination,
natural to the structural analysis of the texts—it has been applied
to Purana-s also—can be used, with more philological sensi-
tivity, for texts like Pretakalpa of the Garuda Purana that,although

hardly containing any kathz, have grown much in the same way as
the katha-s.

Hospital’s structural analysis of puranic katha-s is still one of
the best approaches in this direction. We need to explore all the
possibilities of such a method with due modifications. The positive
results obtained until now are an encouragement to proceed further
in these attempts.

—G. Bonazzoli

Noel Sheth, S.J,: The Divinity of Krishna, N. Delhi (Munshiram
Manocharlal Publishers) 1984, pp. XV, 179.

Although no subtitle is given, the book deals, in fact, only
with the portrait of Krishna in the Vispuparvan section of the
Harivams$a, the Fifth Book of the Visnu Puriana and the Tenth
Book of the Bhagavata. Daniel H. H. Ingalls in his Foreword
seems to give the reason for such a choice when he states that ‘each
(of these works) comes from a different century; and each shows a
distinct attitude towards its subject, attitudes that might be reduced
to the themes hero worship, orthodox piety and mystical love’ (p.
XI). Noel Sheth indeed has analysed even the smallest details of
these three pieces of Hindu Scriptures with a deep competence
which is not confined to the Sanskrit text, but takes into conside-
ration also the Sanskrit commentaries and the secondary literature
on the subject. His psychological insights are in several cases
superb. This love for analysis is the richness of the book and
constitutes at the same time its limit. The single analysed episo-
des, indeed, repeat constantly the scheme that the author has pre-
fixed at the beginning and so, while learning everything about the
stories in the three works, we do not get any new idea out of those
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expressed in the Preface and in the Foreword. Krishna is depicted
as a hero in the Harivaméa and becomes the object of mystical
love in the Bhagavata Purana, through a phase of intense piety
described in the Visnu Purana. Prof. Ingalls writes that ‘as their
understanding of what it means to be divine became more enligh-
tened and refined, the believers endeavoured to remove the blemi-
shes from their earlier portraits of Krishna thus making his divi-
nity shine forth more brilliantly.” (p. XIV). In the description of
this process the Visnu Purana remains somewhat in the shadow
as the stage it represents is not necessary to the development from
Harivam$a to Bhagavata Purana.

Words like ‘develop’, ‘mature’ have been used in the book
with reference to the different approach of the texts to the person
of Krishna, but ‘this evolution in their understanding of Krishna
identity and divinity does not imply a process of divinization’
(p- XIV). It seems then that the process of rising to a deeper reli-
gious significance of Krishna is very different from the process that
took place in the case of Rama as it has been studied and analysed
by Frank Whaling in his Rise of the Religious significance of Rama,
(Motilal Banarsidas, Delhi, 1980). Both the books, the one by Sheth
and the other by Whaling, have been prefaced by prof. Ingalls,
yet a doubt comes about the different results of the two researches,
whether they should be ascribed to a really different evolution of
tradition about the two gods or they are merely an outcome of the
different attitude of the researchers.

The book of Dr Sheth offers a rich material whose analysis,
deep and competent, will constitute the basis for further researches
in this field for several years.

—G. Bonazzoli

20



A% qIur—PURANA [voL: xxvIII, NO, 2

Publications of the De Nobili Research Library

—ZEdited by Gerhard Oberhammer, Indological Institute of
Vienna.

These publications are of very fhigh standard, each one of
them constituting a positive contribution to the scientific research.
The field of interest of this series is India and the cultural-reli-

gious relation between East and West.

1. Visudevasrama, Yatidharmaprakifa—A Treatise on World Renuncia-
tion; Critically Edited with Introduction, Annotated Trans-
lation and Appendices by Patrick O livelle
Part One—Text, Vienna 1976, pp. 139
Part Two—-Translation, Vienna 1977, pp. 231

The work edited in these two volumes was composed between
1675 and 1800 A. D. It is one of the few books on renunciation
written by an orthodox Hindu that have been studied and
translated into English. The reader will be amazed in discovering
the abundance of information one gets from the work. The critical
text (PartI), the accurate translation with the numerous
references to other similar treatises quoted in Nibandha-s (Part II)
constitute a mine of cultural and religious material the reader
will be happy to go through.

The translation of asfafatam of 71.49 as ‘eight hundred’
(Part Two, p. 201) must be a slip of pen. It means 84 100=108

only.

9. Transzendenzesfahrung, Vollzugshorizont des Heils—Das Problem
in indischen und christlicher Tradition, Arbeitsdokumentation
eines Symposium, herausgegeben von Gerhard Oberhammer,

Wien 1978, pp. 253.

The book contains eleven papers read by the authors at the
second Symposium held in Vienna by the De Nobili Research
Foundation and the Institute of Indology, University of Vienna
from 9th to 14th of February 1977. The papers are all in German
except one in French and they are grouped into two parts, one
containing those paper that are properly referring to indological
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aspects and the other containing those concerned with more
Christian theological problems, Following the theme proposed by
the Symposium the authors, especially in the second part, present
their topic in the light of a cultural-religious dialogue between
India and West, It is a pity that, since the work is in German, a
language usually not known in India, most of those who may be
interested in the results of such a symposium will not be in a
position to take full advantage of it.

3. Sabdapramanyam in Sabara and K umarila—T owards a Study of the
Mimarnisa Experience of Language by Francis X. D’Sa, S. J.,
Vienna 1980, pp. 218

After an Introduction to the Mimathsa, D’Sa divides his study
into two parts: Sabdaprimir}yam in Sabara and the Early
Mimathsa; éabdaprimar}yam in Kumarila, Under these very
general and almost unassuming titles there is a richness of content
and a newness of approach rarely to be found even in the best
books. The author faces some themes of both the authors, especia-
lly fabda, artha and sambandha on the one hand and Vedapauru-
seyaiva on the other for Sabara, while for Kumarila themes like
Sabdanityata, Akrtivada, V edapramagya are put to the fore. Resear-
ches of this kind show how deep and advanced the ancient authors
were in the field of philosophical understanding of language
process and how their analysis sounds modern to our ears,

I wonder why the author has decided to quote all the Sans-
krit words with their nominative case-endings and not with their
thematic forms as it is the recognized and accepted international
practice.

4. Philosophical Implications of Dhvani-Experience of Symbol Language
in Indian Aesthetics by Anand Amaladass S.J., Vienna 1984,
pp- 240

Although much has been written on Dhvanyaloka, as Amala-
dass himself remarks at the beginning of his Preface, his book is not
an insignificant addition to the pre-existent literature. Amaladass’s
perspective is somewhat different from the other authors’ of this
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subject and his contribution on the philosophical understanding
of dhoani is very important. The book proves, following Ananda-
vardhana’s Dhvanyaloka, how dhoani language, as symbolilanguage,
becomes a hermeneutics that can be applied to texts like the
Mahabharata and others, This philosophical approach of Amala-
dass gives the message of Anandavardhana a useful perspective
even for the modern and transcultural research on language.

5. Grundlagen indischer Dichtung and indischen Denkens von (Late)
Paul Hacker aus dem Nachlass herausgegeben von Klaus
Ruping, Wien 1985, pp. 148.

We have to thank Klaus Ruping for giving the scholars the
deep insights of late prof Hacker on such important topics as
Indian poetry and Indian thinking, ‘philosophy’ and schemes of
thought. This is one of those books that should be translated at
least in English to make its contents available also to the majority
of Indian scholars to whom Hacker’s interpretation may give new
insights and from whom mainly the reactions may come for con-

- firming or refuting Hacker’s synthesis.

—G. Bonazzoli



ACTIVITIES OF THE ALL-INDIA KASHIRAJ TRUST
(January-June 1986)

Garuda Purina Work

Collation of the two Bengali manuscripts of the Acarakhanda
is still continuing and that of a third manuscriptis awaiting its
completion. Until now we have not been able to procure two
Sarada manuscripts from the Banaras Hindu University Library,
one of which is of the Acarakhanda and the other of the Pretakalpa.
One Devanagari manuscript of the Pretakalpa from Government
Oriental Manuscript Library of Madras is also collated during
this period. Further search for the manuscripts is being made.

The concordance of the subjects of the Garuda Purana with
the other Puranas and the epics is in progress.

Mianasakhanda of the Skanda Purana

The critical edition of the further ten chapters (40-50) was
prepared in this period and chapters 31-45 are published in
this issue.

Sivadharmottara Purina

Until now 17 manuscripts of the Sivadharmottara Purana
have been procured. The basic text (adharapatha) for collation has
been chosen and written in the collation sheets. Two manuscripts
in Devanagari and one in Newari have been collated on the colla-
tion sheets at Ramnagar. As Dr. Giorgio Bonazzoli the editor of
the Sivadharmottara Purana was abroad for some months colla-
tion sheets have been prepared in Italy also where collation of

the other two manuscripts in Newari has been completed.

Veda-pardayana
In the whole bright fortnight (fuklapaksa) of the month of
Magha the complete Taitiriya Sakha comprising Sanhita, Brahmana,
Aranyaka and Upanigad was recited from memory in the Vyasesvara
temple of Fort Ramnagar. The reciter of the $zkha was Pt. V.
Rajagopal Ghanapathi of Madras, The frotz of the recitation was



248 G —PURANA fvor. xxvim, No. 2

Pt. Narayan Ghanapathi. On the successful completion of the
recitation the usual daksisz and certificate were given to the reciter

and the frot7 and they were fed.

Visitors to the Purdga Department

During this period the following persons visited the Purana
Department and they were acquainted with the works of the
Department.

1. Sri Viren Brahmabhatta of Ahmedabad

2. Dr. Judith Backer, School of Music, University of
Michigan, U.S.A.—2. 2. 86

3. Daniel Coder,  Division of Research Programmes,
National Endowment for the Humanities, Washington,
D, C.—2.2. 86

4. Wu M. Summer, Ohio State University, Columbus—
2, 2. 86

5. His Holiness Jagadguru Sankaracarya Sri Jayendra
Sarasvati of Kaficikamakotipitham —21. 4. 86

His Holiness minutely observed the critical editions of the
Puranas and the Purana Bulletin, He blessed the work.

éaﬁkaricﬁrya Encamps in Fort Ramnagar

While concluding his Varanasi visit His Holiness Jagadguru
Sar’xkaracérya Sri Jayendra Sarasvati, encamped in the Fort on the
evening of 20th April ’86 and left the Fort on the evening of 21st.
On the morning of 2ist His Holiness sanctified every part of the
Fort by his presence. His Holiness performed his P#jz in the noon
with all the rituals which were very impressive. On this occasion
members of the family of His Highness and all the workers and offi-
cers of the Fort along with many devotees of Varanasi attended the
Pija. Prasada was distributed to all the persons who were
present on the occasion. A group of Sanskrit Pandits headed by
prof. Reva Prasad Dwivedi paid respect to His Holiness at the
time of his departure. His Highness the Maharaja and the Maha-
raja Kumar gave a reverential send off to His Holiness,
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Sahasra Ghatabhiseka of Lord Visvanitha

Three years back the thieves stole gold from the sanctum sancto-
rum of the Lord Vivanatha. For expiation of this and maintaining
the sanctity of the idol one thousand and eight vessel baths of the
linga and Santihoma were performed by His Highness Kashinaresh
Maharaja Dr. Vibhuti Narain Singh, Chairman of the Visvanath
Temple Trust. This was performed according to the prescriptions
made in the Agni Purana and I§varasathita. The rites were per-
formed on April 14th, 15th & 16th 1986 (Caitra Sukla 5to 7 V. E,
2043). Pt. Laxmi Sankar Gaurishanker S. Shukla who performed
this rite is famous among scholars; he is a trustee of the Trust. On
thursday, at the time of abhiseka Sri Srinath Sahaya, the Law
Secretary, from Lucknow, was present, All the rites were per-
formed in the presence and guidance of His Holiness Jagadguru
Sankaracharya Sri Jayendra Sarasvati of Kanchikamakotipitham
and Sri Chella Lakshman Sastri, the representative of Sringeri
Sankaracharya, was also present. His Highness Maharaja Dr.
Vibhuti Narain Singh performed all the rites from outside the
sanctum sanctorum according to the advice of the Kashi Vidvat
Parisad and other learned bodies.

MAHARAJA UDIT NARAIN SINGH MANASA
PRACHAR NIDHI

Manasa Navaha Patha

From Vaisakha Pratipad to Navami tithi (9th May to 19th
May 1986) the recitation (parayaza) of the Ramacaritamanasa and
discourses (pravacana) over it by eminent Vyasas was performed in
the Kali temple of the Chakia town. A huge congregation listened
to the pravacana daily. His Highness Kashinaresh Maharaja Dr
Vibhuti Narain Singh was mostly out on account of a pilgrimage
in South India. On his return from the pilgrimage Maharaja
Kumar Anant Narain Singh attended the discourses for two days
(16th & 17th May). On the concluding two days His Highness
Maharaja Kashinaresh attended the discourses. Among the
eminent Vyasas Dr Srinath Vyasa made his discourses for the last
three days (17th to 19th of May). On the conclusion a great
Bhandara {free meal) was arranged.



CHAIRMAN’S VISIT TO SOUTH INDIA

His Highness the Chairman accompanied by Maharaj Kumar
Anant Narain Singh and the three Maharaj Kumaris visited
South India from 3 to 11 May 1986. Incidentally, this was his
first visit to South India. His Highness was received at the Meen-
ambakkam Airport, Madras, by representatives of the Sankara
Bhaktajana Sabha and eminent Sanskrit scholars and garlanded.
After an overnight stay at Madras His Highness proceeded to
Kanchipuram to meet and pay his respects to His Holiness Jagad-
guru Sankaracharya of Kanchi Kamakoti Peetham, Sri Chandra-
sekharendra Sarasvati. He drove along the famed Marina Beach
and had ‘darsana’ of the Bay of Bengal.

Kanchipuram

His Highness drove straight to the Kanchi Matham and was
led to the august presence of His Holiness Jagadguru Sankara-
charya and after a preliminary meeting adjourned to the apart-
ment reserved for him at the Matham itself. His Highness
continued to stay at the Matham except for the night during the
two days he stayed in Kanchipuram. His Highness took time to
visit the oldest temple dedicated to Goddess Durga in the morning
and the famous temple dedicated to Goddess Kamakshi in the
evening. He had ‘darsana’ of the golden processional chariot of the
deity. Special worship was conducted at the temple for His
Highness on the occasion.

On the morning of 5 May, after his morning worship and
recitals of the scriptures at the Matham, His Highness visited the
temple dedicated to Siva as ‘“Ekamresvar.” His Highness also
visited the Varadaraja Temple dedicated to Lord Visnu, the
largest temple complex in Kanchipuram

On 5 may a function was organized by the Sankara Bhaktajana
Sabha to felicitate His Highness which was attended by His Holi-
ness Sri Jagadguru Sankaracharya the Senior Svamiji and Sankaren-
dra Sarasvati the Junior Svamiji. (His Holiness Sri Jayendra Sara-
svati, the first Junior Svamiji was away at Haridwar at the time).
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Eminent Sanskrit scholars and citizens including the Chairman
of the Kanchipuram Municipality, the Home Secretary to the
Government of Tamil Nadu attended the felicitation function
and spoke on the occasion. His Highness released a Souvenir
entitled “Triveni’ brought out by the Sankara Bhakta Jana Sabha
with the blessings of His Holiness. His Highness spoke of the
relations his family had with the Matham from the time of his
forefathers and recounted in some detail the visit of his grand-
father His Highness Sir Prabhu Narain Singh Bahadur to Kanchi-
puram and also the visit of His Holiness to Kashi several years ago.
He reiterated the significant role the Pitham has played in the
spiritual uplift of millions of Indians in the South and the
North and spoke of its existence as a source of inspiration to
scholars, saints and spiritual seekers.

His Highness proceeded by car to Madras on 6 May on his
pilgrimage to Ramesvaram, availing of the special arrangements
made for him for the journey at the command of His Holiness.
The officials of the Chinglepet District, the citizens of Kanchi-
puram and the authorities of the Kanchi Kamakoti Matham spared
no efforts in making His Highness’s stay and worship at the
temples smooth and comfortable.

Ramesvaram

From Madras His Highness travelled in a special bogie to
Ramesvaram, reaching there on the morning of 7 May. His
Highness bathed in the Laksmana Kund and performed his
morning worship and ‘parayana’. He proceeded to the sea front
and had his bath in the sea. His Highness performed rituals
ordained to be performed at a ‘Tirtha’ at the Sankara Matham
of the Kamakoti Pitham and performed ‘Sraddha’ according to
the ‘Sastra-s’. His Highness distributed the customary daksina
to the Purohits and ‘dan’ to the poor. He took the train to
Madras in the afternoon of the same day.

Bangalore

As His Holiness Jagadguru Sankaracharya of the Sringeri
(Smgagiri) Pitham was camping at the Sankara Matham at
Bangalore in connection with the Sankara Jayanti celebrations
there, His Highness travelled from Madras to Bangalore to meet
21
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His Holiness and receive his blessings. The train from Madras
reached Bangalore on the morning of 9 May. His Highness was
received at the Station by representatives of His Holiness and
driven to the Sankara Matham Guest House where arrangements
for his stay were made. His Highness was received by His
Holiness shortly after his reaching the Guest House. In the
afternoon His Highness attended a meeting in connection with
the Sankara Jayanti celebrations at which he was the Chief Guest.
His Highness was felicitated at the meeting and prominent
devotees of His Holiness spoke on the occasion. His Highness
spoke at the function and expressed his profound gratitude to
His Holiness for guiding the upbringing of Maharaj Kumar
Anant Narain Singh in the true Indian tradition and for encour-
aging His Highness to initiate him to the study of Nyaya Darsana.
His Highness also had darsana at the temple dedicated to Goddess
Sarada attached to the Matham.

On 10 May His Highness drove to Sringeri to meet the
Junior Svamiji of Sringeri who was camping at the Peetham itself.

Sringeri

On reaching Sringeri, His Highness was led into the presence
of the Junior Svamiji at the Narasimha Matham. Sankara Jayanti
celebrations were on at Sringeri also and His Highness attended a
function in this connection in the evening. His Highness spoke
at the function in Hindi and thanked the Svamiji for the great
interest shown by His Holiness in the education of his children,
especially Maharaj Kumar and Third Maharaj Kumari in Nyaya
Darsana. After taking leave of His Holiness he drove back to
Bangalore the same evening and reached Bangalore on the morning
of 11 May.

On 11 May His Highness had ‘darsana’ of His Holiness the
Senior Svamiji of Sringeri in the morning and sought His Holiness’s
blessings for his onward journey to Haridwar to perform the
the worship of the Ganges on the Aksaya Tritiya. His Highness
and family left Bangalore for Delhi enroute to Haridwar by plane
in the afternoon.
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Haridwar

Reaching Haridwar on 11 May, His Highness performed the
Kumbha ‘Snan’ in the Ganga and performed the Ganga ‘Pujan’. His
Highness called on His Holiness Jayendra Sarasvati of Kanchi
Kamakoti Pitham where he was camping for the Kumbh ‘Snan’,

His Highness and family also took part in the evening ‘Arati’ to
Ganga.



NOTES & NEWS

Attention of scholars is drawn to the following letter of the
President, T he Institute for Advanced Studies of World Reli-
gions, New York, U. S. A., sent to the Chairman of the All-
India Kashiraj Trust, Fort Ramnagar, Varanasi Sor

circulation.
THE INSTITUTE FOR ADVANCED STUDIES OF WORLD
RELIGIONS

Administrative Office Stony Brook Office
2150 Center Avenue Melville Memorial Library
Fort Lee, New Jersey 07024, State University
U.S.A. of New York at Stony Brook
Telephone : (201) 461-8646 Stony Brook, New York, 11794,

U. S. A.
Cable Address : INASWOREL Telephone : (516) 246-8362

Lawrence Research Fellowship Program

The Institute for Advanced Studies of World Religions
(IASWR) announces the establishment of the Lawrence Research
Fellowship Program for research in Asian and comparative reli-
gious studies at the IASWR Library and facilities at Stony Brook,
New York, U. S. A. This Fellowship Program is made possible
through a grant received from the Lawrence Foundation, Port
Jefferson Station, New York, and is intended to help defray the
travel expenses, lodging, or other costs of visiting foreign scholars
to conduct research at the IASWR for a minimum of four (4)
months in one of the following fields :

1. East Asian religions and cultures

South Asian religions and cultures

Southeast Asian religions and cultures

Tibetan religion and culture

Comparative study of, or relating to, Asian systems of
thought

For further information about the Fellowship Program and
the IASWR research facilities please write to :

Dr. Richard A. Gard, President

The Institute for Advanced Studies of World Religions

Melville Memorial Library

State University of New York at Stony Brook

Stony Brook, New York 11794-3383, U. S, A.

Cable address : INASWOREL NEW YORK
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