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CHAPTER VI

T N SR LID W T W W S A T N W G o s D W -
LS AT I A T W D T D £ W s D ST e

(Philosophical Trends)

In the previous chaptier, the religious systems
were examined and now we come to the philosophiecal
trends in the MP. - The major references in the MP are

Vedantic and Samkhyan in nature.

I

SAMKHYA AND YOGA

The Samkhya and Yoga are the dual systems of
Indian Philosophy, which are, generally, jointly

referred 1o,

Tradition assigns. the authorship of the Samkhya
System to Kapila who is, therefore, described in the
MP as the 'Sémkhyécéryé' and also as the high-souled

one, eminent, wise (171.4) and also the YatTévara
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(171.19). He is recognised as one of the mani-
festations of Visnu and in this form he destroyed
the darkness in the form of nescien;e’?y the'gift of
séience } In 52.3 Visnu is éaid to have expounded
the Samkhya and the Karmayoga to Manu. In the
@hapter on the Snanavidhi (Ch.102), the names of the
followi ng sages.areﬁmet with: Sanaka, Sanandana, ‘
Sandtana, Kapila, Asuri, Vodhu and Paficabdikha (102.18).
They were born in the Dvapara age and are described
as the aspirants of the Absolute (124,106) . Gaudapada
in his commentary on the Sémkhya»kériké also mentions
these teachersgz According to the Mbh, Pancaéikha

is a pupil of Asuri who is, in turn, a pupil of
Kapila,3 Amoungst the list of teachers of the
‘Sémkhya‘Philosophy in the ééhtiparvan of the Mbh,4

Paficadikha, Kapila and Asuri are common with those
e

of MP. We do not get much information about Sanaka,

Sanandana, Sandtana and Vodhu as pointed out by

Uday Vir Shastri.

l. MP 244,31, missing in ga and gha.

2. Gaudapadabhisya on the Samkhya-Karika, p.l.

3, Dasgupta S.N., A History of Indian Philosophy,
Vol. I, p9216u

4, %ﬁo%urkar ReT i Ehllb’égnical Ifrendsin “the. ’

iparvair o arata) p.30; Ho kiné‘
.,pThe Great Epic of Indla,’pg 58, P

5. Shastri Uday Vir, . aamkhyadarsana ka Itlnasa,_,
pPpP.495-496,

]
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The MP derives the term Sé@knya from its
emphasis on Samkhya or number, and "the name is
justified by being‘appfupriate to. a system‘which
" gives an analytical engmeration of the principles

7 - : ' )
of the cosmos." According to the Mbh also, the
' 8

Samkhya is Samkhyayana (enumeration).

In the MP there is a referemre which is
important for the history of the Samkhya philosophy.
In a hymn to Brahma, the gods extol him as being
described the infinite one in the eighth GIta which
is the source book of the other seven 1accniq§ft§s
composed by the Samkhyas (154.‘11~12). In the present
state of knowledge, it is difficult toc say which

these Gitas are,

As remarked before, the Samkhya and the Yoga 4o
to together. In the MP, Suka (15.8) and Narayana
(171.3) are described as yogacarya (15.8). Kapila
gnd Narayana are said to be the knowers of the body
(kgeﬁratatparan) and the gpecial knowers of the Soul and T

Absolute (parévara~viée$ajﬁam) (171,5). The word

v
6.iﬁémkyamusamkhyétmakagéb ca... MP 3,29,
7. Radhakrishuan S., Indian Philosophy, Vol.1l,p.249,
8. Hopking E.W., op.cit. pp.126-127.
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yoga is generallynused infphé‘ﬁPFinfihe ééﬁée of

(1) meeting (ef. 2,2), —(237‘3"‘0@%1’%1%@@2?.{“i"??‘“?m -
ete. (ef, 2,11, €ege vajjuyoga), (3) yogic practices -
and also a state of equanimity of mind wherein the

9
duality of pleasure and pain does not affect(cf.l.12),

.~

Accdrding to the MP (183.44) the yoga is twofold:
1. Samkhyayoga and 2. Yogayoga, which shows that the
Samkhya is a complement of the Yoga, a fact which is
very important for'the history of tﬁe Samkhya and
the Yoga systemée In the Mbh, the Sémkhya and Yoga
are "used as complementary aspects of one whole
signifying theory énd practice, rnilosophy and reli-
gion.“lo Thé MpP, further, classiiies yoga ;nto the
saguna and the nirguna ones. The former is knowable
while the latter is beyond the reach of the mind i.e.
super—reflective; This twofold classification of
yoga shows that ivhe term yoga is used here in the
sense of semadhi. - The Yogabhdsya (1.1) also says
Yogah Samﬁdhib‘,;l - and there are degreeé of concen-
tration, sam&dhi, samprajfiata, conscious and asam-
prajfiata, superconscious. "In the former the mind

remains conscious of the object. The state where the

9. For meanirgs of yoga, vide. Dasgupta S.N.,
or.cit. Vol. I, pp. 226 ff,

10.Radhakrishnan S, op.cit, Vol, IT, p.340,
ll.Radhakrishnan. S., op.cits Vol. II, p.358.
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eitta is.single in intent and fully illumines a
i&isiinpt’and real object, removes the afflictions and
slackens the bonds of karma, and has for its goal

"the restraint of all modifications, is called
samprajhatasamadhi, In it there is a union between

the knower and the known, in which a knower may be 7
said to know the object simply because he is it..,..
These are forms of concentration which have definite
objects on which they rest. Different names are
assigned to the various shades which the forms of
sampragﬁétasaméﬁni assume, such as savitarka,
savieara, sananda and sésmité."lg"A:bamprajﬁéta-
samadhi is concentration where there is no object,
though the latent impressions may»remaina In
samprajﬁﬁtasaﬁédhi there is a clear consciousness
of the object reflected upon as distinct from the
subject, whereas this distinction disappears in the
asampraéﬁgha:"la so this twofold classification of
yoga in the MP appears to be a precursor of latter
classification referred to above., The dantiparvan

of the Mbh also states that the yoga is both nirguna

14
and saguna.

o~

12. Radhakrighnan S., op. ¢it. Vol. II, pp.358-359.
13. Radhakrishnan 8., op. cit. Vol. II, p. 360,
14, Deopurkar R.T., op. cit. p. 39.
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In_the ¥MP, there are numerous references to
the aré¢ and practice“of yoga., The controlling of
the senses by the sages is referred to in 135.67.
That the control oQér the self enables one to know
the operation of the influence of sex-instinet is
éxemplified in éiVa who having control over the
senses could realise the mischief of Cupid (154.239).
The emancipated sould are said to practise yoga in
Avimukta (180,49) which is declapéd‘to be superior
to all by the masters and knowers of yoga (180.76).
Vasisgtha is said to be the best of the knowers of
yoga (12.5) and the-geven sages of the Auttamiya
Maﬁvantara, the promoters of yoga (9.14). vVvisnu is
 described as Yogavidampatih (164.6). It is laid down
that one should practise yoga as laid down in the
scriptures, otherwise one would suffer and would not
realise the object., One attains to yoga by thousands
. of yogas (yogic practices) by praétising them in
thousands of births (109. 9-11). Manu who compined
in him all the Ztmagmnas and had developed an
equanimit& of mind in pleasure and pain is &aid to
have attained the highest yoga (1.12). In 2,16 he is
" said to be roofed in yogaby the grace of Vasudeva.
ﬁak§a by the practice of penance in péoximity of the

Goddess is promised the acquisition of the“highest
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yoga (13,22). Some persons are said to-be proficient‘ )
in yoga, €.g. Brahmadatta and his two ministers N
(21.32) Kartavérya Arjuna (43.25), Narada (70.21)

etc. The association of women with yogic practices

is already referred to in 6h. II.

There are obstacles in the path of yoga and
these e.g. passionate longings, etc. seriously act
against the achievement of the cherished aim. In
the MP, there is an instance of Acchodt® who because
of her lust quf handsome Améﬁasu was degraded from

her yogic height.

It is the Yoga or Yogadrdsti by which one can
get beatitude (185,15; 282.13). It is also said that
a yogin who worships Lord S/iVa and comprehends the
oneness of all as abiding in all objects has his
" being in the Lord, wheresoever he may dwell and he
who perceives Lord éiva abiding everywhere and iu
everyining in Him and he who perceives everything in
Him everywhere in the likeness of himself is not lost
to the Lord and the Lord is not lost to him.15 The
gods in tl}'eir hymn to Brahma sing that those who

attained to yoga invoke him as Atman, the universal
L i R 2 ;

=

7 -

. . . Ty T ’
15. MP_183. 45-46; MP 183,46° = Bg 6.30°%;
MP 183.45 = BG 6.31; MP 183.46%P= B 6,3280 |



221

soul (154,11). Incidentally it may be mentioned
that in the MP, in some places the words Samkhya
and‘Yoga are used side by sidey €a.g. éiVa«is deg~
eribed as @véra@ sémkhyayogénémls, and:%émkhya and
Yc.vga.l‘7 (47.140; 250.31) as well as sattiva, rajas and
tamas (193,37; 250.36). Visnu is also said to be
samkhya and Yoga (167.56). In 245,87 Samkhya and
Yoga are personified and are said to presentjthem-
selves in the service of Vamana. In 13.4, the
amiirta pitrs are said to attain the yoga and samkhya
and having attained them, they acquire by yoga thi8
preternatural powers, whence return is difficult.

In these passages, the word Bamkhya seems to be used
in the sense of knowledge and the BG also uses it in

the senge of knowledge.

PHILOSOPHY OF FATE :

‘Belief in providence is a common article of
faith with the Indisns and at times Fate comes to be

associated with the theory of Karma. Sanskrit writers

16. MP 182,18, missing in wia.

17. The interpretation of JA of samkhya in 250,31 is
atmanatmavicara i.e. consideration of the distinc-
tion between Atman and non-Atman and that of Yogs,
is dhyanadikayoga i.e. meditation etc. (MWp. Vol.III
P+1107)., This interpretation is in erngonance with
his character, -

18. According to JA, the word samkhya méans knowledge.
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have extolled it tothe extent of deifyinﬁgwith its
resultant corollary of its omnipresence, Fate

appears to ordain and things seem to follow it. On
Yayati's astonishment at the news that S,a.migthé' was
Devayari's friané and a slave, Devayani Aremarked that
all had transpired as Providence had ordsined(30.12).
The interpretation of the word vidi*xi here by JA as
pré'rabdhakaxmaszo clearly shows how the philosophy
of Fate and the theory of Karma are interlinked with
each other, Fate is declared to be omnipotent and
every thing is subservieni;"to its It is truly said
that a wise man who believes in the above thesis is
neither disturbed in unhappiness nor rejoices in ’
Mh«i%ii}?ei?ﬁilnmf ?ic%ij}se,nce of pleasure or pain is
Lthe ordainer of pleasure and pain (38,6 ff). It is
the destiny that is considered to be responsible for
the death of KArtavirya Arjuna by Parasurama (43.40).
One cannot undo or do othemrisé what the Fate has -
decreed, because it is all in all (47.214). Its

inevitapility is also expressed in 47,2263 143,24 etc.
When it is said that things destined to happen do

happen irrestibly, it is needless to strive for or

19. cf. ‘a@:hava bhavitavyanam dvarani bhavanti sarvatra/
sarvamkasa bhagavati bhavitavyati:}va/ dakuntala -
14165 M3latimadhava - 1o 23 Jeed hooivel,

"20. Wp Vol. I, p.217
“21, This mental equipoise towards pleasure and pain

reminds one of the BG 2,38 i.e. su}dla—dukche same
krtvieele . - :
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againsi it. When.Pé}vatf was adémggt'in héf decision
for practising penance, her father Himévagftxigd to -
dissuade her from her reséive by the above line of
afgument.zz It is quite easy{to understand that the
idea of dependability on destiny follows from a
vehement desire to pfevent Parvati from her terrible
decision. In chaptérs on polity, providence is
declared to be mbre powerful than human effort, but
one must exert and not simply depend on fate (220.46).
It is also asserted that one-can overrun destiny by
one's own actions. It is said that fatalists are
those who lack in prowess(221.2 ££). This attitude
of the MP towards fate is already noted in Ch. IV,
In short, in matters of_ﬁolity, the MP preaches a
Philosophy of activiem and not of fatalismj other-
wise the MP concerfis, as noted above, with the

general belief of the omnipotence and omnipresence
of Fate.

22. MP 154, 295-296, missing in ga.
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T C 11

. i The philosophical discussions in the MP can be-
grouped under the following heads: God, the soul,
the world,'ﬁne‘means5vthe gmancipation and trans-~

mundane life,

GOD

In the Ups, there are passages which give the
negatvive description of Brshman whereas, at the
same time, there are other passages which give the
positive description of Brahman23 and these two
trénds have developed into the concepts of the
Higher and Lower Brahman. The Higher Brahman is
attributeless, indeterminate, btaintless impersonal,
pure etc. whereas the Lower Brahman is determinate

and endowed with qualivies etc.

In the WP, vhe term tparabrghma' is also met
witn. The performauce of sone of uhe vratas is

calculated wo enable one to attain tne parabrahms;

23. ¢f, nigkalam nlskrlyam...nzrmVadya@ nirahjanam/
sU,.619
tam 1svaranam paramam manesvaram tam daivatanam
parsmam ca daivatam/
patim patInam paramam pargstZd vidama devam
bhuvanedam idyam // SU. 6.7
anandanbranmano vidvan / ‘1U,2.9,1.

enandembrahmeti vyajanat/TU. 3.6
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€aE» the;observants of theiAgastyaﬁﬁjéVrata(Gl.Ss),
Bratmfvrata ( 101.48) and the Vaidvanaravrata(101.57)
etc. are promised the attainment of the Parabrahma,
Moreover, a person doing actions disinterestedly also
attains the Parabrahma (75.12; 93¢118§?;f. RN

In the MP, in meny places Vignu and éiva are
described in terms which are applicabie to higher
and lower Brahma. Vispu is described as taintless
(24;36), the universal soul (69,173 85.5), unchanging
(71.6), creator of the world (154.336), eaternal(16l,
29; 170.23»25), ummanifest (166.21), the source of
universe (170.24), endless soul (172.3), transcenden-
tal (2.27), tranquil, subtle (52.20), unborn (244.33),
undecaying (7.215.-1he Ups also declare that the

ultimate reality is unborn, eternal, unaging, undying
24
etc. The attributes like anantatman suggests the

identity of Brahman and Atmsn which is the sum and

25
substance of the Upanisadic teaching,

/. . . .
Siva is algo described as qualityless (47.163),
unmanifest (47.165), universal soul (60.15), having

omniform (47.135), unborn (47,139), eternal (47,144),

23a. Cf RB& 2. 51,

24. of. ajo nityah éésvato'yam purano..,./na jayate
mriyate Vg..../ j 48 anach )

25. Dasgupta S.N., op. ciﬁ, Vol. Iy p.45,
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indescribsble (47,1685 etec. He is also said to be
the controller of all creatures and he is the real
seer who sees him and attains the highest state.26
The Para-Brshma is eternal and resides in three forms
.viz, the sun, the moon and the fire (927:2). The Ups
also declare that he is in the sun etc.z7

Vignu ig said to be acyuta, because he never
swerves from his place (248.35), san&tana because he
continues the creation of the creatures by fame,
prosperity and the supreme corpus (248,36-37), ananta
becéuse Brahma, other gods, sages etc. are unable to
realise his end (248.37-38), aksara because his is the
undecaying nature (248.38-39). His other two epithets
Vignu and Viasudeva (248,40, 46) bring out his om.zi-

ng i
omnipresence and omnipervasiveness, He is the

beginning, the sustenance and the end of everything
(cf.248+49.50). His eyes are the sun and the moon
(244,32)., The BQ {11,19) also describes the 1lord
as having the sun and the moon as his eyes in Hig

omniform.

26. MP 111.5; MP 111.5 = BG 18.61; cf MP 7.20.

27. cf. Ja esontaradltye... quoted in the Brahma-
sltra Sankarabhisya on 1.1.20; ya esa aditye
puruso drsyate / Chu 4, 11.1¢~--

28. ef, also ehg."\tt’i? 173 MP 183.45-= BGG.S]., .
-MP 183.46%*-1G 6, 32“&» ‘

_- In 13.24 the omnipresence of the goddess.is
"also mentioned.
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L
1

5<mﬂ§r§&agé?i$ described as the creator,. transformer
"ihé Source of the world, the highest of the highest,
fe highest abode etc. (163.98 ££), He is not know-
able even by Brahma. He is the ultimate reality of
the great sages and the ponderable of the metaphysi-
cians., He is also designated as adhibhuta, adhiyajﬁﬁa
and adhidaiva?g and is also described as the author,
the effect, intellect, mind etc. (164.19 ff). As
noted above he is both the ereator and the destroyer

. of the universe as well as the subgject and object of
speech. He is the past and future, movable:and non-
novables immortal (164.25 ££). Fe is without a
beginning and yet the beginning of the universe and
_also without the middle and the end (245.17 £f). Thus
he is independent of time, space and cause. He is
eternity without a beginning and end. In short
plurality emerges from and sinks in him, This compares
well with the Upanisadic Brahman.so He is atomic and
even greater than the great (2.27). The KU (1.2.20)
also describes the Highest in such terms. His descrip-
tion as being the farthest of the farthest and the
nearest of the nearest brings out his transcendental

. . 31
aB well as the immanent aspect. Visnu and éiva are

29. df. BG. 8.4.

30. Radhakrishnan S., op. cit., Vol. I, p.175.
31. c¢f, IU-4.
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also described as @nanda (bliss) or anandatma (7.20,
28). The TU (3.10.6) also describes Brahma as ananda.
In MP 23.3, Brahma is described as the giver of joy
and as uhe inward dweller of Brahmé,'Vignu, Rudra,

and Arka. It is also transcendental. Tt is also
said to resiae in the inner soul (14.5.20); thus it
appears as the antafayami of the Epss‘ Narayana is
also described as jfidna (167.4) over and above as
ananta as noted befo;c*e.32 At times, like the
Upanigadic Brahman?a, the Lord shares contradictory

34
attributes e.g. gross and subtle (244.16,18). He
is also said to dwell in the heart (244.17).

Elsewhere anna (food) is identified with Brahma,
because it is the dwelling place of the vital breaths.
The creatures are said to be born from food and the
world to subsist on food which is, therefore, Laksmi
and Janardana (83.42-43). The idea that food is
Brahma is traceable to the TU (3.le25 and this cycle

ol creation is elaborated in the BG {(3.14).

32. ef. for a similar description of Brahman IU.2.1
which says Satyam jfiZnam anautam Brahmat,

33+ Asthulam anamu / BrU 3.8.8,. - - - 1

34k-§f‘ Vallabhacarya's doctrine of. Viruddhadhannasrayahn.
0 rahm

J

. : .
p o - - ~
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e ’(In.tge{m34 thgre/épe references to his omniform
' (e.gh 162,2'Pf; 245,10 £F). In 246,52, it is styled
as- the safvadevamayartipa of the Lord. In 167.50,‘tha

vibhitis of the Lord are given,

From the above survey it is clear that the
conéepp of godhéad in the MP is similar to that in
the other Purégas.39

Before the concept of soul is taken up for
discussion, the Lord's connection with maya may be
noted here. The word maya occurs as early as in the
RN where it meéns (1) creative power (2) thaumaturgy
or the power of working miracles (3) viles, tricks,
tactics employed by Indra and his opponents (4)
sourcefy, witcheraft magic (5) in two instances
illusion, appearance etc.40 The word maya has a
parallel in the English word 'ecraft' "which in old
signification meant 'occult power, magic', then
'skilfulness, art!' on the one hand and !deceitful
skill, wile' on the other,“él In -the SU 4,10 the

- . : . . ! S
madya is salid to be -the pmakriti and Mahesvara is mayin,

39+ For details vide Sinha J.N., History of Indian
Philosophy, Vol. I, pp. 127 ff3; Dasgupta S.N.,
opscits Vol, III, pp. 497 ffe

40, Rajwade V.K., Asurasya Msya in the Rgveda,
Proceedings & Transactions of the First Aléc,
Vol. II, pp.l1~-19, vide Parab B.A., The Miraculous
and Mysterious in Vedic Literature, pp.62 ff.

41, Macdonell A.A., vedie Mythology, pP. 24.
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e 42
The ordinary ’ﬁ‘pic maya is a trick of delusion,

%

Tn‘, 1:3\: uses 11‘, 1n the sense of creatlve power, power
oI delusmn rossessed by the God or the occult power
of the Lord. 1In the systvem of theé Sahkara Vedanta
it is described as®sad-asad anirvacaniya ,while in the
Vallebha Vedanta, it is explained as 'the capacity
of the Lord to beeme everything (Sarvabhavana-

samarthya)! .

The word maya occurs often in the MP. The
m8ya of Krsna is said to be impenetrable and takes
together the world by the dharya-dhBraka=-bhava (246,3).
Janardana is said to be surrounded by the veil. of his
own wdya (245.75). The Lord is said to be born in
every age by his maya (154,.181). People in the world
are said to be surrounded by the veil of th;a Lordis
mBya (275.78). In some places Vienu is associated
with his yogam3ya with vhich he deludes the people
(47,11), * Rati describes diva as mé’yégahangs'raya
(154,261), Warkandeya expresses his wish of: knowing
exactly the nature of his (i.e. Lord's) m'éyéf to the
Lord lying oﬁ waters (167.48), In all these passages
the word m&ya means the occult pawer of the Lord,
Enpassant the other shades of the meaning of maysd

N\.’ L St
may be noted here,

42, Hopkins E.W., The Great Epic df India, p.138.
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T In ogther places the word mays means‘értifice,
deceit, fratd ete, In the wars between the gods and
déﬁoné different mZyas were used, a point which is
already noted in Chapter IV. Amongst the many demons
who projected and utilised maya in the aforesaid
battles, a demon Maya by name is described as mahamayay:
the creator of the mayas and the best of the mayavins

(129;3; 136ﬁ.ll etc., ) a

ParvatI compares desire to have &iva as her
consprt with a son of a barren woman and a garland
of the sky-flowers {(154.325-326). It is needless -
to say that éaﬁkara employs this simile to point out
the unreality of the world.It should be noted thap
the whole exposition in the MP offers a remarkable
contrast with the later theory of illusion which

/. .
plays a prominent part in the Sankara-school.

SOUL |
Likewise the Upanisadic concept of Atman viz.,
its pbeing imperishable, the MP also declares that
Atman is imperishable (154.181-182), The #dpatial
extension of the soul is furnished when the $oul of
Sat%ﬁiénextracted by Yama, the God of Death, is
described as 'angusthamatrapurusa’ {2@0,8;9) i.es

to say its size is-conceived of as that of a thumb,
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an idea which plays an 1mnortant role in the

Upanlsadlc tnought. iThe KU (2. 8 1?) also speaks of
the soul as 'angugpham§$pa@1pﬁrdgaq.;ei.qi.1The?”
phrase 'angusthamatrapurssa' ocours also in connec-
tion with the size of images to be given.away on the
occasion of religious observances {61:46; 63:245—
72.34 etc.). The atman is saia to create another

atman (1785.47).

It ié‘a matter of common knowledge thsat the
individual soul is different from body and this idea
is referred to in the MP when it is said that the
bodyless individual soulsi%imi and Vasigtha went
to Brahma (201.17), It is well-known that every man
is mortal (148,22; 156.17; 182.25) and this reminds
one of the BE 2.27 which sings that "certain unto
the born is dgatﬁ", The body of a person who is born

and dies in this mundane existence perishes (1564.1s2).

The WP even gives an expression to the common

idea that lire is transient (274.24).

Incidentally it may be mentioned that in the MP

there are expressions like parévafavido Janzh (163.97);

a3, For the history of H@amlal extension or soul,
vide Ranade R.D., A Constructive Survey of the
Upanishadie Philosophy, pp. 134 £f; Belvalkar
- 8.K., and Ranade R.D., The Creative Periody p.269.
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brahmavits (182,1); brahmavégins (46.64); ksetrajna
(38,135 39,3,13; 41.8 ete.), which suggest that
there were persons who had the realisation and could

discourse on metaphysical problems.

As early as the Rgvedic period, it is observed
that "the Vedic thinkers -were not unmindful of the
.philosophical problems of the origin and nature of
the Worldﬂ45 and cosmogony (sarga) is the first topic
in the definition of Puréqa;;aﬁbalaksapa.46 In the
MP, there are passages/giving different versions of

cosmogonical speculations which are as follows:-

Cogmic Egg-Theory :
According to tnis theory, at the time of uhe

universal dissolution, tuis universe existed in the

shape of darkuess pereit ol aistInctive marks, being

44, The translatiou of *Ksetragna‘ by Ja (mp Vol.I,
PD+257,262,271,273-274) is tpirnajnfta’ or
*gﬁata* It is to be noted that the term
‘ksetragna is an attribute of the Lord in 166.9
and in the ViP the term 'ksetragna* stands for
Tévara. (Dasgupta S.i.,0D.Clte VOL.III,p.405).

4D.- ﬁaanaxrlshnan Ssy Op.cit. vol, L, Ps 99.

46, ef. sangas ca pratlsangas ca vamso manvangpanl ca/
vamsyanucarltam ca;va puranam pancalaksanam//
MP 53465, - o
For a gy 1 dlscus§}on oi "wnis problem, ‘vige
Klrfel,k uranaéPancala’ksanan.

- 2 - . s
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unknowable by reasoning, wholly immersed as it were
in deep slumber, Then Svayambhii, who is known as
Narayana and is described as the umnmanifested ohe,
dispelled the darkness-and manifested universe etc.
Desiring to produce beings of various kinds from his
_body, he meditated first and created the waters and
placed the semen in them. It developed into an egg
of gold and silver.47 In brilliance it was equal to
a myriad of suns. It entered into it and permeated
its From the egg was born Aditya, so called because
of being born the first and also known as Brabma
because of being born while meditating on the brahman
{prayers). One half of this egg became the heaven and
other the earth, The middle portion became the sky

* and the points of horizon. Then came into being
viviparous creatures, the principal mountains includ-
ing the Meru mountain. The outer membrane became the
clouds and lightnings. From thé remaining portion
came into being the rivers, the patriarchs, the Manus,
the seven oceans full of gems and then 5rahm§ populated
the universe with various beings and objects (2,25 £f;

3.1 £ff), The eggatheory is also referred to in 154;8.

. -8%, “WP 2,25 ff, ¢f. MS 1.5 ff,

-

\ . : §
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Between the MS version (1.5 ff) and the WP
version, there are verbal similarities and the
account of the MS bears some resemblance to SB
(11,1.6,1 ff).48 The ChU (3.19.1-3) connects the

_egg=-theory with the philoéophy of‘Asat which,later
on, converted itself into Sat. It grew and became
an egg. The golden and silvery parts mentioned in
the version of the MP are also referrgd to in this
Up; thus the account of the MP also bears some points
of resemblance with that of this Up.49

= The MP gives also another version of this egg-
theory. At the time of the dissolution the Lord
absorbed the world in him and after a lapse of one
thousand years, he creates an egg from him. This
divine world-egg is said to be the form of Prajapati.
With a desire to create, the Lord broke it open
upward and then, again, doﬁnward. Then it was
divided into eight parts. fhe upper part became the
sky and the lower part became the Rasatala. The
water which trickled down bécame the Meru mountain

and the eartﬁ uneven with other mountains. Thus then

the World came into being with different species of

48, ef. RV 10.129.3; TB 2.8.9.4. -
49, For a Greek parallel, vide Ranade.-R.D. I ’
A @onstructive Survey of the Upagnishadiec

Philosophy, pp. 84-85, i
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life e.g. gods, demons, serpents, nymphs etc.(247.
43-44; 248,1 ff), From this it is clear that this
aceount is-a‘variation.of the first account mentioned

above.

Mythological Theory : »

The MP has also some mytnological accounts about
cosmogenesis, According to one account, Brahma had
relations with his daughter SZvitri, had progeny
among st which Manu Svayambhuva alias Virat was a
renowned personality (3,30 ff) and some personified
emotions were also the products of this union. Marici,
Vamadeva and others were h;s sons. And Vamadeva, has
the honour of being the author of the fourfold Varna-
Bystem. It was, then, through the agency of Manu
Svaysmbhuva and others that the earth was peopled
(41 if). The MP also says that the pre-Daksa
creation is & sexual iq@haracter while theAgosﬁﬁ,
Daksa creation isg ;exual. The Chapter Vlkis
devoted to the enumeration of the different species

of life,

Elsewhere again Brahmi is deseribed as the

ereator:of the.universe:-by the power of his .: . su..

850, wp 5,2 ff, For.an account of the post-Daksa
creation vide WP 146,19 ff.
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penance {143.41; 154.7 ff; 154,30; 171.8 £1).
199.20, the creators of the world are said to be

Kasyapa and Daksayanis.

/
In other places Siva and Vignu appear as the

creators of the universe (132.2?; 167.61).

Elsewhere it is said that Hari derives pleasure
in his sport in waters and he creates from his navel
a pure, brilliant and golden lotus (Ch, 168) in which
was born Brahma possessed of the rdjasa quality. The
different parts of the lotus becéﬁe the terra firma
with mountains and rivers (Ch. 169). ‘''he MP 164+2
refers to the golden lotus and styles it as the
creation of Viéqu (Vaisnavi srsti). 1In 164,4 there
is a reference to the world in the form of a lotus

arising from the maval of Padmanadbha.

Mxthologicosphilosoghical'fheogx H

The Ch. 168 gives the following mythologico-
philosophical account of creation. The Lord having
become waters concealed himself in waters and
practised.penanéea_ Then he thought of thig universe
composed of tive elements. At-this thought, there
was agitation‘fn waters in whig¢h lay” the universe
concealed in a suotle form,“Then on accourit- of the

disturbance, there Droke forth a cav1ty, irom which

emenated sound and windj but also on account of this
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agitation, fire was produced which scorched up the
waters and‘conseqﬁently, this cavity was transiormed
into space from which came into being the wind. From
wind came into existence fire which is the product, of Aiclon
of spacé and wind. When these elements had come
into being, the Lord ﬁhougﬁt of ereating Brahma.
Incidentally it may be noted that the waters which
arose from the lustre of the Lord (Atman) are said
to be sweet like nectar. In this account there is
a blending of the theistic éna emsnatory trends of

thought about creation.

_ According to another passagé (154.353 ff), the
aécount is as foilbws:

- . 51
Brahma:. was born of the golden egg anda as a

result of his meditation, the constituents of the
primordial matter-i.e, sattva, rajas ana itmgmas -
were disuwurped.” Tn its thnird (i.e. t&@masa) aspect
Visnu was born and he created une gé@varga, with
buddhi as ére—exisnenn, born oi his own acuion
(463%f?§7 ) and also canused the disturbance in the
primordial matter by the power of his yoga. The

sadvargsa mentiouned in this passage stands for five

51. ‘In /154,355, Brahud ie said to be born of the
- Uhmanifested Brshman, a
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subtle elements and ego as in the MS (1.16) where

the word sadvarga occurs and is interpreted as

above by Kullika..

The account of creation as given in this

passage is not systematic but confused.

Another cosmogonic account is met with in
128,2 ff. According to this accounti,; before the
manifestation of the universe by Brahma everything

Shrouded im moctannal davkmess  as evenything Wwab

waskburnt up by fire.- When the remaining four
elements i.e. eart¢h, water, sir and space -~ were,
then, presidéd over by Brahms, the Self-born moving
in the form of a fire-worm, thought of mgnifestation
(i.e. manifesting Himself). In the beginning of the
creation finding water and earth resorting in fire,
he became three fold for light. Then follows the
sccount of the origin of different fires, the

movements etec. of the sun, the moon, the other

planets and stars,

Samkhyan Theory :

In the MP, there are more than one Samkhyan
cosmoggnic texts., According to the Sémkhya philoso-
phy, when the thre§~gun§§w;Sagtquhﬁajag:and:?amgs
are in equipoise,,thig.state.is called Prak;fti,~

e e 2 g S .
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Pradhéma or Avyakté.Sg When equilibrium is disturbed
Mahat is produced.53 From it is produced Ahamkara
from which are evolved five cognitive organs viz. .
the ear, the skin, the eyes, the tongue and the nose
and five conative organs viz. the generative organ,
anus, the hands, the feet and speech. The.> functions
of the cognitive organs are sound, touch, romm,
taste and smell whereas those of conative ones are
sensual pleasure, exéretion, eating, movement and
speech. The mind:i%ethemeleveﬁth producé which
combines in it the qualities of -cognitive and
conative organs. The subtle organs take the resort
of frame (murti) of the thinking mind i.e. man
(manigin) and hence they are called tanmatras and
the resort of the tanmatras is called éarfraﬁé; and
on account of the association of the jIva with the

) - RN D owo. .
sarira, it is called saririn. The world is created

when the mind is propelled by the desire of creation.

52, 3amyzvasthitir etesam prakrtih parlklrtlta/
kecit pradh@nam ity Bhur avyaktam apare jagub//
MP 3.14+15
cf. sattva-rajastamasam simyavastha prakrtih/
Samkhyasttra 1.61

63. Incidentally it may be noted that Bralmsa, Vignu
_and Mahesvara are produced when the equlllbrlum
of the gunas’ is disturbed. ¥MP. 3,16

T o4e MP 3.21-22, cf%, MS 1.17 and»-{(»ug.lﬁka thereon.

~ i s
Y ot . L
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The $abda-tanmatra produces--gpace which bas
the quality of sound. The evolute of space is wind
which has the gqualities of sound and toucﬁ.which is
its specia; quality. From wind is produced light
which possesses the qualities of sound, touch and
form. The evolute of light in ccmbination with the
rasa~tanmatra is water which is primarily charac-
terised by the quality of taste and on the whole
it possesses quadruple qéalities. The evolute of
the gandhartanmétra is earth Wdich possesses five
qualities, but its primary quality is that .of smel??
These, - viz. space, wind, light, water and earth,
are the five gross eleme:nts.56 The Purusa is the
twenty-fifth element and is the enjoyer of éll the
acté done by twenty-four elements (i.e. 5 cognitive
+ 5 conative organsy § gross elements+ 5 tammatras
+1 mind +1 Buddhi+ 1 Ahamkara ¥1 Prakrti). He is
under the @ntrol of the wish of the god and hence

designated as jIvitman. Thus in all there are

twenty~six elements (3.14~28). It is interesting

55, MP 3.23 ff, cf. MS 1.75 £f; Annambhatta,
Tarkasamgraha 10 ff,

56, The phrase parcabhutanl' occurs in MP 165323.
- The_ suddivisions of wind < viz, Prana, Apana,
Sam3@na etc. (i.e. UdZna and Vyaha) - which is
"~ one of ‘the five gross elements—are referred to
_oin WP 166;5. The, MP 166.6 ff states the things
. which get absorted in .earth &t&. at the time
of universal destruction.
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L '
to note -that the Purusa in the Santiparvanwof the

, 57
Mbh (Bombay Ed.305.33) is also called ‘pancaylmsaka'

and also leahnanss as in the MP (3.27-28, In the
Santlparvan there is also the mention of a twenty-
sixth principle in which the twenty~fifth principle
is said to menge?? According to the MP as noted above,
the twenty-fifth principle is controlled by the will
of the fé%ara who is, thus, the twenty-sixth principle
superimposed over the twenty-five principles and thus
this turns the atheistic Samkhya into a theistic one.

This agrees with the orthodox Yoga system and the
form of Samkhya advocated in the Mbh.

According to another cosmogonic passage (123.
52 ff), the account ;é as follows:-

The infinite Avyakta is said to support the
Mahat and the relation between the two iz that of
the support (adhara) and the supported (adheya),
here the support is Brahmg and the supported is

jagat. The earth and others are the modifications.

57. Deopurkar R.T.y op.cit.y pp.30, 356¢
Hopkins E.W., op.cit.;pp. 125-126.

58. Deopurkar R'T', OPQCitu’ De _340

59, Deopurkar R.T., Ope.cit., p«303-
Dasgupta S.N., op.01t, VOl I, p.217.

A
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- Some of the elements are‘mere vikaras (evolutes)
while others are vikarins also i.e, from which the
evolutes are produced; thus they are produced from
on& another apd are supported by one another. These
elemenis are in subtle form before they enter into
others and after thelr entry and coﬁbination with
other elements, the avidesas (i.e. tanuatras) become
viéegas (i.e, mahébhﬁtas)éo The determinate modifi-
éations viz, five gross elements and eleven organs
are only effects whereas Mzhat and others (.i.e.
ahamkara and five t@nmatras) are the modifications
sharing the nature of cause i.e., to say they afe the
effects of some and are also the causes of others.
EBarth and others i,e. space, water, light and wind
are said to be determinate. Higher than these
elements is the Paramatman. As these elements are
distribﬁied in one snother, they become smaller and
smaller in dimension and finally all these elements

are said to merge in space and hence 8ach of them

60. According to the VP, the tanmatras are also
called avidesas (Dasgupta S.N., op.cit. Vol.IIT,
P.504) because they are incapable of producing

pleasure, pain and delusion. The elements viz.
space, air, light, water and earth are called
viéegas since they produce pleasure, pain and
delusion. (Sinha J.N., op.cit. Vol.I, p.154),
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is said to be greater than the other., This shows
that the elements reside in one another and to

explain this an analogy of a smaller vessel being
contained in a bigger one is given. Tnig ereation

is said to exist 111l these elements exist.

The word 'Avyakta' in this passage signifies
'Brahman' and incidentally it may be remarked that
the idea of ‘avyakta’is traceable to the Nasadiya
Hymn of the RV (10.129.3). ‘Now in the passage in
the MP the word 'snanta’which qualifies 'avyakta'
ig also an attribute of Brahman in the Upg% In the
BG the wérd 'avyakta; is also used in the sense of
Erahman?2 In the Brahmasutra 'tad avyaktam zha!
(3.2.23), the word 'avyakta' is-also used in the
sense of Brahman?3 The M864 also uses the temrm
’avyakta' for Brabman and the MP 2,26 2lso uses it
for Narayana who is identified in the MP with

Parabrahman as noted before in this chapter; thus

-

8l. of. satyam jﬁ?ham anantam brahma/ TAS. 2.1,
62. ef. BG 9.4; 8.21; 12.13. "

/ ~
63. Sankara and Vallabha interpret the word 'avyakta!
in the above agphorism in the sense of Brahman,
vide their bhisyas on the same aphorism.

H

T
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it is permissible to take the term 'avyakta' in

the sense of Parabrshma.

The word 'pravig@ah' in this passage sgppears
to refer to the Vedantic doctrine of the PdficIkarana
which finds its prototype in the doctrine of Trivrt-
karsna of the ChU 6?5 The view that all the clements
merge in Space (BaTAN qﬁﬂsﬁhﬁﬁexpressed in the NP
is traceable to that expressed in the Ups?6 Finally
it should be noted that the adh8radheyabhava referred

to in this passage implies the satkaryavida.

According to another passage (145.66 ff) the
account ig as follows:-

At the time of the universal cataclysm all the
gunas were in equilibrium and everything was permeated
by darkness and all this omnipervasive darkness is
referred to as early as the RV (10.122,3). At that

time the primordial matter is not presided over by

-

65. Vide also Belvalkar S.K. & Ranade R.D.,
Creative Period, pp.226-227; Ranade R.,D.,
op.cit. p. 36,

66, HLTARA BLWTET: AV, | TU 409, 3t2ac AT R
swiafreacemm Ty &&-T | Reddy £ & IR

'*te\\-mv«\m%u -F\'sc":m.}c ImeTE TR Wi,
3R *n\ s}\H—m ST T TEORTTR\CAU 14|

- S fem
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the Buddhi (intellect) but is active for the Puvrusa
(cetana) and after some time it is presided over by
the Buddhi ana this situation is likened to a figh
in water, the fish here corresponds to the Purusa
and the water to the primordial matter. In short,
here, a sort of upakdrya-upakirajfffjkabhava exists
between the two. This primordial matter becomes
active when it is presided over by the Puruga. With
the passage of time, modifications take place. The
Mzhat and others are evolved and become the causes
of further evolutes. From the Mahat is produced the
Ahamk3@ra from which are produced five grosg elements,
ten organs - cognative and conative. 1In this cosmo-
genesis some evolutes are the causes of further

evolutes,

Just as many trees are seen all at once by a
flash of a meteor, all these souls are manifested
ai once, The Avyakia (Unmanifésted) shines like a
glow-worm and becomes active turough the instrumenta-
livy of the body and transcends the great daarkuaess,
His penance isg also referred to im this passage.

The TU 2.6 also refers to the performance of penance

4‘\“

betore creation.
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It is signiricant to note here that the Purusa

mentioned here is a conglomerate of Brahman and the

Samkhysn Purusa.

Froh the various aforementioned passages, it
is clear that the Samkhya of the MP is theistic and
accepts twenty-six principles as in the Mbh‘§Some of
the passages inherit the&legacy of the Upaniéadic
cosmogonical order snd echo out the same thing by
paraphrase, whereas some pagsages are common to those ~
of the MS ad verbatim, as noted al relevant places.

In some of the passages it is observed that the
mythological account is mixed up with the philoso-
phical one, Thus .in short in the MP, there are

mythological as well as philosophical accounts of

creation.

Having exsmined the different theories about
the creation of the world, now are taken up the

views about the samszra.

The semsara or the mundane existence consisting
of the mobile, the immobile, Brahmz etc. is subject
to the cycle of birth, death, pleasure and pain (154,
183,0858):which thué éharacterise it and hence its
] ‘,_vz‘fiq;dgtqus” Anaétu ‘r‘e( 154.368).

-
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ihe MP does not evince & mirthful attitude
towards this mundane existence which is conceived
of as mud or dregs (274.64; 284.14) or an ocean full
of unhappiness, misery and sorrow (55.27; 62.29;
83.30; 91,8 etc.) -and hence there is a constant
prayer to the Lord to liberate the devotee from the

dregs of the transmigratory existence.

A note of pessimisn is heard when Parvatl
appeafs to be disillusioned with her body and beauty
én hearing the stunning news of Cupild being consigned
to fire which had emenated from $ives third eye and
she plunges into a strain of pessimistic mood to the
extent of preﬁe;:rr'ing death to existence (154.289 ff).
' To Markandeya even, to think of the world destitute
of pain is an impossipility (167.21) i.e‘. to say,.
in a sense, pain is a characteristic of the world.

This pessimistic trend is traceable to the Upanisadic
perg@od67ﬁ The idea might have probably received some
jmpetus from the doctrines of Buddhism.

The word avidya occurs in 244,28 where it is
saidy, "I bow down 0 Upendra by meditating on whom
by pure mind, action and speech one crosses overAthe

”en‘b:x.re nesclencé. The interpretation of the word

avidya accordmg to JA as agnanamulaka samsara isg
not bad.68 =

67. Ranade R.D.,op.c:Lt. yPP.294-295% ;
Radhakrishnan S., op.cit. K Vol.I pp.l46-147.
68MpP Vol.ITI, p. 1028.
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g Incidentall& it may be mentioned that the
term 'alatacakra' occurs in the MP also. In the WP
the simile of aljét;acakra is employed in comnection wiw
of the revolution of the sun (124.32) and the
heavenly bodies (stars) propelled by the wind (127.
17-18). From this it is clear that the simile of a
fire-brand is not employed here to bring out the
unreality of the world as is done in the Gaﬁ@a—
padakarika (4.47-52). This is peculiarly a Budhistic
simile, but it also occurs in the Maitrayanz Upanlsad

69
(4.24) and other works.

MEANS |

Various ways have been recognised as means for
the attainment of the highest reality- either in its
personal or impersonal aspects in Indian philosophy.
The pre-eminent means to attain the highest reality
, are the paths of action, knowledge and devotion.

Karmayoga 3- -
The Karmayoga is said to have been expounded by
Visnu. It is said to be superior to a thousand

69. For a discussion of this simile and references
in other works see, Bhathacharya Vidhushekhara,
The Agamaddstra of Gaudagda, Introduction,

1T i pp. exxxij pp.142, 308; Mahadevan T.M.P.,

Gaudar® da, A Study in Earlx Vedanta, pp.197-198;
Kamarkar ReDey Gaudapaﬂakarika, Introduction,

o p‘ o N S
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j"r’xénayogas. The Karmayoga leads to the birth of
icnowleégeand hence it is said to be the paramapada.
Brahma (i.e. Veda) arises from the kama-jﬁé"na and
not ,ji’éna (knowledge) from akarma (inaction). it is,
therefore, that one with the mind composed attains
the sadvatatattva while engaged in action. The entire
Veda and the conduct of those who know it have Dharma
as their s_éurce. This Dharma consists of the eight
Gtmegunas (qualities of the heart or moral qualities)
which are declared by those proficient in the Puranas:
(1) Compassion towards all being, (2) Forgiveness,

(3) Protection, (4) Absence of jealously, (5) Internal
and external purity, (é) ‘Maintenance of ‘an attitude
of pieasant.ness towards actions (duties coming up
without being striven for), (7) Absence of stinginess
in spending the Weé;th acquired for the needye¢) Absence
of covetousness at all times towards wealth and wives

of others,

~ The Kriyayoga which is constituted of these
eight atmagunas acts as means for the attainment of
the ,j?fénayoga i.e. to say without karmayoga knowledge
is not possible, hence one should discharge the
duties by' effort éﬂj oined b)cr“t.he‘ druti aInld‘—'Sijt.i h
(5245 ££).- In 52,13 £f duties and ‘the effects of
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their discharge are explaimed. The last stanza
i.e, 52.,26) says that whoever- igs devoted to the
Vedsnta éastra and Smrti is ever afraid of the
neglec;b of the duty and is intent on the practice
of the Kriyayoga. And for him nothing is left for
achieving in this or the yonder world.

Apropos of the above passége, P.C. Divanji
offers the following comments?o

"Regarding the whole chapter through one
finds that there is the same emphasis in it on
adhering to the life of a householder and continuing
to discharge one*s appropriate preseribed duties and
promise that one who does so attains knowledgé for
the attainment whereof the Jnanayogins resort to a .
lifefin’;aetion in the 3rd, 4th, 5th and 18th chapters
of the BhagavadgTta. That the subj e'ct-;matter of
this chapter in the Purana is not based on the GItd
is clear from the subsequent chapter, because it is
stated therein that in the other Kalpa there was
only one Purana, whose extent was "S’atako‘{.i", that

Bralma had first recollected it and that it was

70. Divangi P.C., Karmayoga Traaition, J&I, Vol.I,
NO.4, (June 1952), pp.330-331 VedealsY oga=yajiavalkya
edited by him. ‘ )
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therearter that the Vedas came out of his mouth,

It is also stated there that assuming the form of
Vyasa in each Dvapara Yuga the Lord abridges the
Purana so as to bring its extent to "Caturlaksa"

and divides it into 18 Puranas. For use in this
earthly region although in the Devaloka it continues
even now to have its originai extent, and that is

. the reason why it is said that there are 18 Puranas
here at present, Besides the difference in the
sources of tradition we‘also notice that whereas
according to the Gita it was his father Vivasvat

who imparted the knowledge of this Yoga to Manu,
according to the Matsya it was Kesava or Narsyana
himself who had done so and seawndly, the gpecial
necessity and efficacy of siﬁgular‘dévotion and self-
subfender to Vasudeva which is: set forth in the Gitd
at more than one place (3.30-32; 5.29; 6.20-32,47; .
7.12-30; 843-15; 9,10-34; 10.1-11, 11.52-55; 1246-20;
' 14.26-273 15,14-20; 18.48-62) while emphasising the
performance of disinterested action and the cultiva-
tion of moral virtues is conspicuously absent from
the bassage from the Matsya Purana. These points of
.dlfference suggest to my mlnd that the author of the

Py

two works ‘had access to the same tradition of Karma-
i«yoga but through different aources contalning two
different versions thereof."
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Elsewhere (258,1 ff), the Karmayoga is declared
to be superior to thousands of jnanayogas and it
consists of the worship and recitation of (the names
of) the god, installation of images, performance of
sacrifices and festivities in their honour. It is
declared to surpass'all that would give pleasure and

liberation.

Actions may be done @iﬁh the desire or hope of
some fruit or without it at all. It is said in the
MP that disinterested action on the part of a man
leads to the attainment of the Parabrahma or communion
with a personal god (756,12; 93.56,118), for it is said
that a yogin even though he is active is said to enjoy
communion with éiVa (185.45). Again there is an
exhortation that after having performed a particular
act one should give up a desire for its fruit (61.53,
54; 96,1). The BG 2047 algo declares that "thou hast
a title to action, but only to action: mnever at all

to its fruitions."

Here the two terms !'sannyasa' and 'nyasal
 may be noted. By the term 'sannyasa'! is meant the
apgndonment of actions done or otherwise and this

' ;abéydénment is avoidance (1it. destruction, prahana)

e,

} . P
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of the auspicioué as well as inauspicious (actions)
(145,54) i.e., to say as Ram Pratap Tripathi puts,
renunciation is abandonment of the desire for éood
or bad rewards for good or bad deeds?l In 147.8

it is said that abandomment of an ambition which
cannot be fulfilled is not dignified as that of one
already fulfilled i.e. to say abandonment of things

 achieved is superior to things unachievable,

Jﬁzn oga

The agpirants following the path of knowledge
. are referred to in 184,3 which says that a person
who dies in Avimukta gets the seme place which is
secured by the agpirants of the highest bliss by
following the path of knowledge. In 184.21-22 it
isfsaid that those who breathe their la st in Avimukta
wou}d secure the same place as that attained by the
followers 6f the path of knowledge, austerities and
the sacrificial ritual.

The difference in'the angle of viéion of an
enlightened and a non-enlightened person is suggested
when it is said that the non-enlightened one looks
upon Avimukta as a crematorium, whereas the enlighten-

ed stays there w1th_a view to attaining liberation

71le -R--Tri ,"“" Op. cite. ’,":PJ: 368.
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in gpite of innumerable difficulties (184.63; 185,13).

A person who takes a’bath at Jvalebvara on the
lunar and éclipsenday is freed from all actions and
jhana and vijidna dawn on him who, then, enjoys
pleasure in the Rudraloka- till the time of the
universal cataclysm (188.96)., A jnanin is he who
having known the difference between the sentient and
insentieﬁt oojects does not delight in the world
which 1s the modification of the primordial matter
and its evolutes (145,55), The knowledge can wash oif
iﬁé‘sins and the person freed from sins are said to
enter Vasudeva (245.22), ‘he path or knowledge leads

72
to the attainment of kaivalyam (absolute oneness).

In 144,19 ff are mentioned the factors leading
to the rige of knowledge. When people become unhappy
by mental, oral or'physical actions, there- arises
disgust or mundane indlxterence whence arises the

thougnt about deliverance trom pain ana this contemplar

3

72. dDan3t prapnoti kaivalyam/ MP 143,.34. The other
four attainments are: By sacrifices whiech is
dravyamantrq56 aka gods are pleased, by tapas
which is s atm@ka, virat is attained %o, by
the abandonment of karmas Brahman is obtained
and by indirference to worldly objects nature

.1 gets dissolved, i.e., transrommed (143.33-34).
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-tion results into aversion irom which is born the
vision or inszgnt'into blemisnes which ulvimately
leads to the birth of knowledge. Tt is said that by
the knowledge of the highest realiiy one attains
immortali't.y?3

Bhaktiyogs

“The Bhaktimarga or the path of devotion
indicates the law of the right activity of the ... . :

emotional side of a man, Bhakti is emotional
74

" attachment distinet from knowledge or action. As
noted before, the path of devotion is one of the
means to-please God, for it is said that Kedava is

pleased by devotion {100.38),

The classification of bhakti, according to the
MP is threefold .ss: declared by éiva. It is a
combination of bhakti, jnana and yogae By samkhya
( konuwlbdae) and yoga ( «cfion ) one can free oneself
from pain. Whosoever follows the path of begging
can attach himself to the deity and being engrossed
in him with devotion, he will be merged in him,

b
73, WP 185,5°= BG 13,12 .
H
‘~7§:~Radhakrishnan Sey Op.cit, Vol. I, p. 558,

v 4 [
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Persons devoted to argumentations in scriptures and
dialectics in matter commected with statements
pertaining to the problems of knowledge camnot
realise the highest entity i.e. to say argumentation
and ratiocination are of no avail in the matters of
realisation of God. But the yogins possessing the
knowledge of the highgst reality know (i.e. realise)
it. -After purifying themselves by pratyahara etc.,
the twice-born having known the self by knowledge
should not meditate otherwise, i.e. to say ip this
context, éiva should not be considéred as di;tinct
from the highest reality. This shows that the yogiec
practices together with the knowledge of the self by
means of knowledge pave way for the attainment of the
highest reality. Such aspirants would acquire the
highest satisfaction, yoga and emancipation and would
have. the vision of S&va in Avimukta (in the presert
context), when he would be endowed with thrée gunas
(i.e. when the equipoise” or the three- gunas would be
struck) (183449 ff). The BhP also speaks of the
fourfold bhaktifs’ Thus the MFP appears to emphasise
76, Bhe - 3:37° Iai~a  T@usTry @R & '*-'\‘5‘1"‘"\“‘(\
Vollabbalh Subodhimi = 93%, smasaath, IV Iowd
FTFm e Ha@ wiEWAS I&:| & X mERR
FongTy S Yy KT LER R aURA: s AR AT

AT TAX (55 | 27 R e s iR AL oéf;vzr; \
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that the happy blending of knowledge, devotion and

yoga is a right means to achieve the highest reality.

The power or devotion is wonderful. It is the
belief of a devotee that his declaration to the god
of his being ﬁis worshipper would result into nulli-
fication of the consequences of his actions (47.16%),
The worshipper craves only to have unflinching
devotion to his favourite god (54.25; 81,265 80.93),.
When éiva was pleésed with Harifkeéé, he asked for an
undistﬁrbed devotion to Him (180.93). The recitation,
hearing or performance or a religious vow with féith
and devotion would lead to the attainment of all sorts
ot pleasure, lordly powefs, divine graces, frée@cm
trom &isease, paié etec. (51.31; 55.31,33; 60.12; 72,42
ete.). In religious vows ete. the element of bhakti
plays an important role (66,6,10 etc.). The God has
great pity and love for his devotee; even he may be
called upon to destroy him by the force of circum-
stances, his hearﬁ‘melts with pity ana at times he
bewails ana bemoans. This is exemplified by the
wailings of éiva after he discharged the fatal arrow
at Maya's Tripura (140,47 ££.). |
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The god grants protection to hfis.v«ro:r'shipper..v'7 °
Brahmi is praised as the gi:ver oi-ghelter to his
worshippers (154.15). Visou is deserived as bhakuti-
vatsala?'? as well as bhakta~vatsala (244,38). He
can be pleased by devotion (244.38). Prahldda had
an absorbing devotion for Kpg{la.m In this path
the w'orshippers dedicate all their actions to him
and become one witﬁ the gods This-is the easiest
path of acquiring emancipation (180,51~52). By
meditation on diva J aigisavya, one of the devout
worshippers of Siva and preeminent amongst the yog'ins/
attained the highest kaivalya (absolute bliss) (180.
57 ff), This shows "t.hat the absolute bliss was
attained by . devotion and meditation comb:med.79

Bhakti is said to destroy the mundane existence
and give emancipation (193,40). It also annuls the

. 80
collected sins of the transmigratory existence.

78. ¢f. BG 9.31.

77. NP 172,37 missing in ha.

78, MP 245,42 missing in ga.

79. cf. sa Sthanuh 4’45‘11&.2‘:1-(‘1;:Lyogasu:!.al:}howa..; /Vikramor-
Yadiyam L.1.

80. MP 245.42 missing in na.
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Bhakti is considéred to be superior to yama,
niyama, dh@rsnd, yoga, sacrifices, gifts and Vedic
studies (193.38), Incidentally it may be observed
that yama (abstention), niyéma (observance) and
dhdrand (contemplation) are three limbs of the
astangayoga, the others being @sana (posture),
pranayama (regulation of breath), pratyzhara (witg-

drawal of the sensgses) and samadhi (concentration).

in 183.43-44, it is stated that the worship of
a god can be done by sacrifices and mantras. The mode
of worship is twofolds (lffg%ntraka and (2) amantraka.
The former refers to the performance of srauta
sacrifices which are open only to the three higher
social orders and this corresponds to the maryada-
bhakti of the Vallabha-school. The latter corresponds

82
to the pustibhakti of the Vallabha-school,

Qther miscellaneous Ways ¢ -

Over and above the three major means to attain

liberation or residence in celestial regions, there

are also other means. According to one passage in

81l. Xama‘niyam-asana-pranayama-pratyahara dharana-— .
- dhyana- samadhayo’ stavangani/ Yogasutra 2, 39,
Radhakrishnan 3., op.cit. Vol.II, Do 352.ﬂ

&Y 9‘&‘\*9&\‘# wi P\ﬂ-
82., Shastri M.G., Suddhadvaltasxddhantqpradiﬁa,
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the WP (39.22),<thef§ are seven gate-ways to heaven:-
(1) penance (2) gifts (3)~mental trangquility (4) self-
control (5) bashfulness (6) rectitude and (7) compas-
sion, for all creatures. By penance, celibacy, fire-
worship and worship of elders one can go to heaven
(211.192) or by penance 6nly the god can be pleased and
one's desire can also be fulfilled (12.44; 146.58 ff;
161.2 ff), Yayati is said to have gone to heaven by
the practice of the control of senses and living on
foots and fruits (36.2). Muttering, concentration,
(dhyanayoga) control of the senses and yoga are
instruments to the attainment of bliss (cf.184.56;
185,10). Upasana also appears as one of the means to
gPdarealisation*(185.11). That over and asbove these,
religious acts such as religious. vows, gifts etec. are
also the pathways to god-realisation or the acquisi-
tidn of wvarious celestiél regions can be surmised
from the various promises held out as the fruits of
the various religious acts in the MP. It is said
that even the very remembrance of Hari at the time

of death leads one to the Vaisnavapura (82.27).
Dedication as one of the means to emancipationvis
alluded to in éivi% declaration that the devotees

ardently devotei to him dedicate their actlons.to him

o~
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and attain emancipation in Avimukta (180.51-52, 69).
The BG (18.65-66)~also expresses a similar sentiment.
The residence in certain places enables one to obtain
liberation without the instrumentality of gifts,
penance, sacrifices, e.g. the residence in Avimukta

paves the way 1or the attainment of liberation(184.66).
Doctrine of Grage :

‘'The grace of the lord enables one to acquire
emancipation. "The belief in the saving grace of God
is Tound only in the later Upanishads. It asserts
that one sees the Self (or Lord) by the grace of the
Creator (Kath UP 1.2..20 £f; Svet 3.205 6.21, Mund
3+2.3)%. o One is chosen by the Lord and cannot get
salvation by knowledge alone., This general view is
also maintained by the epic poett.s4 In -the MP the
grace ot the Lord is seen to be fruitiul in many ways.
Through the grace of Visnu Brshmadatta could understand
the language ot thé‘creatures (20.38)\and Pururavas
was offered half the seat by Indra (24s14). ‘the grace
of a god or a goddess enables one. to secure a residence
in uhe celestial region e.g. éivaloka (62.38), Brahma-

loka (66.17) etc. or hignest state (184.50), health,

- M-.-.'- ". Ty . ,.‘ e
e i o~ - A

83. Hopkins. E.W., ihe Great Apic of Inala, Pe188.e

t“}.o Hopkins E’WO, Op. lto»’po 1.825.:_—» _ ) a;—* . -
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wealth, happiness ét_q.~(64.25)2 ergar}cipgtibn (180.56,
71,733 %_83.27)_, Omniscience is also made péssible
by the grace of fhg Lord (69.3). It is said that the
grace of diva enables even the perpétrators of
digbolical deeds to obtain the highest attaimments

184.6 £f).

THEORY OF RECIPROCATION

The theory of reciprocation is also met with.
It is said that whosoever pleases Krgna with his
eyes, speech and mind and action has Krsna pleased
with him and gets good rewards. A king gets a kingdom
and the have-not gets money but this is only possible

by sole devotion to a deity. (17¢.67 ff).

EMANCIPATION = . /

It is the ardent desire of every aspirant to
achieve emancipation. The performance of religious
acts like religious vows, gifts etc. paves the way
for the attainment of beatitude (56.1). The summum
bonum is the highest abode or place (22.72, 75;52.6).
Tt is'Visnoh paramam padam (19.12; 69.20; 82,6 ete.)
or éaiva-pada (193.12) or the pada of any other deity
and it is eternmal (885”1). It is Kaivalya which is a

Samkhya and Yoga term redemption. This term ocecurs

A
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in 180.59 where it is said that a person meditating
U
on Siva attains to the parama—ﬁaivalya which is
s o /
difficult to obtain even for gods. Siva is also

described as mukta—ﬁaival}farﬁpin (250,.34),

In Indian pholosophy various types of emancipa=
tion are recognised e.g. salokya, samipya, gérﬁpya,
s@yujm, krema etc. By salokya-mukii is meant the
existence in the -same sphere as God. The samipya
one implies an existence in the proximi_ty of God.

In the case oi tne sarupya, there is the achievement
of the same ext;m'al form as a deity and in the
gayujya, there is the merger in God. In the case

of the *ﬁramamukti,‘ there is the gradual liberation.
The soul passes‘ from one celestial region to another
in different births and finally reaches the highest

place.

It is said that the performer of -the Ratnacala-
dana attains the salokya with Visnu (90.9) and this
refers to the salokya type of liveration.

’ o
Siva being pleased with Andhaka is said to
have granted the nityasamipya and also the gar}es',atva
172,40). It is said that whosoever recites, hears,

remembers or performs the Tulé?uru;iadgna acquires

"\
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a form similar to that of Indra and goes to heaven
inhabited by Indra and other gods (274.78). The
phrase used here is samanaripa (274.78)~which’,refers
to the sarlpya type. The performer of the S_agi}ﬁi—
vrata is said to assime. the- form of S’iva and to
enjoy in the Sivaloka (101.3). The donor of the
Laingapurana and tiladhenu on the Phalguni (day of
full moon in the month of Phalguna) acquires the
éiva—_sémyati (53‘35_). The samyata with Brahma is
also promised to a person who hears or recites the
BhImadvadaélvrata for the welfare of another (69.64)
and the same with Hari is also promised-to--a performer
of the Madanadvidasivrata (7.27). The term 'simyatd’

here implies the sartpya type of liberation.

The sayujya 'type of emancipation is also referred
to in the MP. The gods and Manus who perish after
every thousand yugas are said to- attain the sayujya
with Visnu (2.29). A person conversant with the
dynastic account of Jyamagha is also promised the
sayujya with Soma (44.46). Moreover, a person who
hears or recites the Skandakatha. is also said to
obtain the sayujya with Karvikeya on his /é}c-;ayh.
(160.33). 1he ~s§yu§ya with éiva ismals{) .ob?éained
by sages in Avimukta (180.61) and also by a person
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who does not leave Avimukta in spite. of unlimited
tormentations and breathes his last in Avimukta

(182.27, cf. also 184.70 etec.),

The term sitmyata occurs in 4l.1l. Tnere tn§
question is put: who is the first out of the two
to attain the satmyata(with the highest reality)?
And it is replied that a person living in a village
and controlling the vagran’c seuses attaing the sat—
myata (with the nlghest reality) flrstfl: " :the term
satmyatd appears to reter to the sayujya-type of

emancipatiou.

‘the ‘ﬁralnamuicti"isf jalﬁso alluded to in some
passages of the MP. It appears that the paragati
is obtained after a residence in a particular cele-
stial region for a particular e riod, e.g. a pertormer
of the Lavanacaladana stays in the Umaloka for a
period of one kalpa and then secures the parama gati

(84,9) and that of the Suvarnacaladana resides in

85. etayoh = The san}a.ya31 or t.ne vanaprasnnm.
(SBH vol. XVII, PL.I, P.108);" ‘safly@si and anya-
grhasmasraml (mp; Vol.I, p.269)3 yogi and Jnani‘
(Rfrl, op.Cit.yp.98).
These ttwo! in the light of the MP 40.9 would be
(1) one &welling in the woods has his back turned
towards the village and (2) one dwelling in village
has his back turmned towards tne forest.
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Brabtmaloka tor a period ot one hundred kalpas and
then secures the pard-gati (86.6). An observant of
the Rohiqibandra—éayanavrata first is transformed
into lightning and then departs to the lunar world
(57.26), This shows that the attainment of the para-
gati is higher than the residence in a particular
celestial region and the attainment of the paragati

takes place in course of due time,

~ The sadehamuktl appe ars to be alluded to when
Yayati and other kings are said to depart to heaven
with their mortallframe (42.17). It is also said
that a person having the sight of Ko@ﬁévara goes to
heaven with the mortal frame (191.10).

In the MP terms signifying different types of
exancipation occur, but thére is no description of
these different types of émancipation.

: 86
In the MP the phrase 'punaravrtidurlabha! is

an oft-repated one. A performer of the Ardrananda-
Ka¥ivrata is said to go to the Rudraniloka whence
return is difficult (64.26), A performer of the
Vrksotsava rite is said to attain the highest state

e / vt Ly ] g
86, Cf. anavrtiih sabdat anavprtitih dabaat/
Brahmasttra 4.4.22.
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whence return is difficult (59.;9).

The attainment- of Para-Bralfnna is also- referred

; to in the MP. An observant of the AgastyapUjavrata
is said to attain the Para-Brahma (61.66) while some
attaine;Brahmatva by the power of knowledge (170.3).
One having gone to the Vig_pﬁpada feels not .ths
sorrow (124.,112-113), A person freed from all sins
is said to go to the paramapada (92.13) and even a
perpetrator of bad deeds is not prohibited from the
‘acquisiticn. of the paramagati (104.14). This bespeaks
the €atholic ggt.look of the MP in the matters of

emancipation,

ESCHATOLOGY

- The MP promlses rich and. happy rewards in the
1ife after death espe c:Lally as a result of the merit
acquired by the performance of rellglous acts like
vows, gifts ete. These pleasures consist of the
honours accorded by the gods, s\iddhas, caranas,
séges etc. and a stay in the company of the nymphs
in the celestial regions till the universal destruc-

tion (77.17; 78.10; 82.31; 90.10; 107.14). A person

at his demise is taken to ‘;'the height of heaven"™ in

87« Incidentally it may be noted that Yama being
pleased with Janammejaya imparted the hlghest
knowledge about redemption (489. 68, misd ng in gha

and ha). In the KatheUP.Yama imparts to Naciketas
the secret knowledge about the life after death.
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the shining aerial caré.dpawn by swans and other
birds tinckling with bells and accompanied by nymphs,
and Gandharvas (83.45;‘89;10; 92.14~15) and is reborn
as the lord of the seven dvipas after a particular
period of time (92.15). These cars are said to be
shining leke the sun or like the burnished gold
(42.13 £f; 92.14; 105.4). All the cherighed desires
are fulfilled and he sports in the company of nymphs.
He is awakened in the déviné regions by the music of
the nymphs (105.4; 107.5 etc.) and ig waited upon by
excellent women (189.16 etc.). Afﬁér enjoying varied
types of pleasures, he a#tains to the highest state
(77.16; 78.24 ete.). Thié suggests that the pleasures
in celestial regions are a step to the highest state,

a point which is already referred to.

The performance of various religious acts like
vows, gifts etc. ensblesone to acquire a place in
various celestial regions as a reward of it e.g.
Bralmaloka- (53.36), Sivaloka (53.54; 56.11), Visnu-
loka (54.29), Candraloka (57.26), Gauriloka (63.28),
RudranTloka (64.26), Sakraloka (64.27), vidy3dhara-
pura (66.18), éﬁryaloka (76.11), Indraloka (75.13),
Goloka (205.8) etec.j or else the e rson secures the
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headship of sem1-d1v1ne belngs e.g.,lt is said that
whosoever recites or hears the Subasaptamlvrata or
sees for a'while;pegpnancg‘the things being given -
away on the occasion'oi the performance of this vrata,
secures the leadership of;ﬁhe Vidyadharas after being

liberated rrom all sins (80.13).

It ié also saidltﬁat after the enjoyment of
celestial pleasuresyfor a stipulated period one is
borm as ipe lord of the seven dvipas (80.14; 85.9;
92,15 ete.), It is also to be noted that tais
ascent to heavenly regions is nolt merely limited to
an observant but this is also extended to his sons,

grandsons and other relavives too. (288,17).

Paths to heaven are also referred to in- the mP.
Yaydti rell to the mortal earth by the Siryapatha
(37.8). In the next stanza (i.e. 37.9), it is said
to be the devaYéﬁa.~ There is also a reference to the
pitryana. the sages following the pravritimirga are
said to reside on the pitrayana which is situated
beyond the pale of the Vaiévinara path (124,97-98),
Jambha, s ﬁowerful demon, is said to have assumed a
form transcehding the solar and lunar pmths (153.120).
The path to heaven is said to be free from dust(42.16).
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According to the ChU there are two paths open to
the mortals - the bright path and 1‘%1? dark path -
the arcirmirga and the dhimamarga - the devayana
and the pitryana which are referred to also in the

88
RV. These two paths are immortslised in the BG &8.24-26.

DOCTRINE OF IRANSMIGRATION : s wme of fhe Pmporkant docimes
The doctrine otf transmigration 60:6 Indian
Philosophy and the belief in it is noticesble even
in modern times. With this doctrine is associated
the theory of Karma, In the Puranas it is found that
the doctrine is taken for granted.Sg
In the MP there are expressions which suggest
the belief in the past and future lives, e.g. purva-
jenmani (1165,10,15), atTte janmani (115.7), Jenmani
Janmani (iOl.ZO), Janmantare (96.24), bhavantare

(72.25) and the phrases of similar import.

The MP says that in heaven the gods have the
fruition of their acts without delay in their same

celestial corpus whereas the mortals experience the

88+ Ranade R.D.sy Op.cit. p. 159

89, For a similar view, vide Pandit (Mrs.) Bindu C.,
The Origin and Development of the Doctrine of
Transmigration in the Sanskrit Literature of the
Hindus, p. 168.
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fruition of their acts after tneir death (14;11-12).
This remark of the ménés to Acchodd brings out even
the gods have to enjoy or suffer the fruits of their
own'deeds likewise the mortals; the difference between
the two lies in this that the former reap the rewards -
good or bad - in the same lire in the same form where-
as the latier experience the iruits in their next
birth. This possibly also suggests that if the gods
are not immune from experiencing the fruition of their
deeds, what to talk of the mortals!? Acchods is fore-
$0ld to undergo various birthg as a consequence of

her passionate ;énging for Am§Vasu of enchanting
beauty. She was, then, to be born of fish in the
twenty-eighths Dvapara as a daughter of king Vasu,
and would then, return to her own land, Afterwards
she is forefold to g;ﬁé birth to Badardyana by
Pardsara in a dvipa aboundsin the Badaris and to be
the mother of Vicitfaﬁfrya and Citrangada, the
ksetraja sons by Sgntanu. She was also to be renowned
as Astakd in the Pitrloka and as Satyavatl on this
mortal earth and then finally as a river Acchodi, It
is also added that she woﬁid ggjoy the merits of her

ascetic practices (14.13 f£¥).

90. This episode is not noted by Mre.Bindu C.Pandit.
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There is a story of Kéuéika's seven Wicked sons
who killed a cow to satiaté their hunger under the
pious name of the graddha and reported to Garga that
it was killed oy a tiger. Afterwards they were born,
first, as hunters in Dééépura and were endowed with
the power of remembering their former births on
account of their act-ﬁf;offering a é}éadha to
ancestors. They were, then, successively born as

deer on the Kélaﬁgara mountain, were devoled to the

yogic practices and then were born as ruddy geese

and as human beings - one of them becoming a king

Brahmadatta by name;-two of them as hisg ministers
Kandarika and Sub3laka by name and the fourth one
as a sage and also as sons of an old Brahmin. It is
to be noted that they were endo&ed with the power of
remembering their former birngs?lg The remarks of
Dr. Bindu C. Pandit mzy well be applied here, viz.
that, "as against tne most common interpretation

of the doctrine of transmigration viz. a system of

reward for the good acts and retribution of evil

acts of an iudividual, there are stories in the

Purépasithat suggest the idea of evolutionary re-
birth, %2 '

91. MP Chs. 20-21; for similar stories rrom otner
Puranas, vide Paudit Binau C.,0p.cit.pp.168 ff.

92, Pandit Bindu C., op.cit. p. 168.
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In one place éukra, fhe father of Devayani,
expresses a sentiment that the people enjoy happiness
or suffer from unhappiness én account of their deeds
( Z“?Fr ) and by this line of argument he explains
away why Devayani was thrown into a well by S'amis‘qhé',
i.e. It is restitution of her doing an evil deed in
her previous life (27.30). ,‘ Thus this remark appears

to imply the idea of retribution.

It is also said that a man afver his death
gets a birth according vo his deeds whether good or
bad. If he has done good deeds, he is born in a
noble family and if he has done bad deeds he is born
in a lower strata of life e.g. insectus, birdé,bipeds,
quadrupeds etc. (39.18 ff.).

Good acts lead to good birth. Vibhrdja was
born a king by virtue of his good deeds.ga One
Abhira girl performed the BhImadvadasIvrata out of
curiosity and in the next birth as a consequence of
its performance she was born as Urva31, the foremost
of the celestial. courtesans, 'in the vault of heaven.
A Walsya lady also, who performed the afore-mentioned .

vow, was born as a daughter of Puloman and became the

93, MP 49.58, missing in ga.
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wife of Indra. And her female attendant was born

as Satyabhama, the consort of Krsna. On account of
taking a bath on the Bhimadvadadf day with his rays
the Sun obtained the lustrous vedaéarira;f— Fo
An observant or the Bnimadvédaéivrata is promised
lordship of gods in the next birth by the recitation
and remembering of this vow (69.58 ff). It is said

that a man who performs the Angarakavrata four times
or eight times is endowed with beauty and fortune in .
every birth and becomes the lord of seven dvipas.

He is a devotee of $iva aﬁd_Vispu and is honoured

in the Rudraloka for a period of seven thousand
kalpas (72.41 ££). A goldsmith who fashioned out

the golden trees for the prostitute LIlavati without
any remuneration ror the performance of Lavandcala-
vrata was born Dharmamirti by name as the lord of

the seven dvipas and wgsﬁlustrous as the sun. His
wife who helped him in thét'&brk was born as Bhanu-
mati, the paragon of bééuﬁy AE his-consort (92.17 £f,
29 ££). Seven births of Visnu referred in the |
previous chapter also testity to the belief in re-
birth and the WP 144.60 says that Pramati in the
previous birth was Vigﬁu and in the previous Kali
age, the son of Candramas. Pugpavahana in his former

birtnh was a hunter. By giving the lotus free of

4
charge to the prostitute A£angavati who performed
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the Vibhitidvdaéivrata, he was born a king (100.10 ££).
All these étories suggest the idea of evolutionary
rebirth as noted above, This idea of rebirth is
again reflected when it is asserted that the demong
that were killed in the wars between gods aﬁd demons
in former times are ggborﬁ on this earth to torment
the human beings (4{.26&2?). There are also refe-
rences which testity to the belief in and remem-
brances-of the former life. Virocana asserts that
in the previous 1ifé‘heuhg§ seen the gifts made. on
the occasion ot the Aﬁgérégavrata (72.25), It is
said that the rememﬁranéevqf the previous birth is

4
obtainable by hearing the glory of Prayaga (110.186).

e
7

This cycle ot rebirth; is deemed to be stoppable
by the perrormance of.feliéious acts like vows,gifts
etc.y e.g8. in 57.27 it is declared tggp the merit
acquired by the perfermanée of theﬁggzaraééyanas
vrata even by a 1ady“éboli§hes the vicious circle
of her re-birth (ci:fEQ.lQ). Amongst the means to
mitigate the pangs of rebirth mention may be made

of a stay or a sincere desire for a sitay in Avimukha

(182.213 184.1). A person who stays at éﬁlabheda on
the Narmadf for three nights is liberated from the

vicious cyecle of rebirth (191.4).
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Sine committed in one birtn are said to fruitify
in the form of diseases, misery, poverty, demise of
the beloved.pérson, the suckling, the young ete. .
and a remedy of' this pestilence is ine performance
of the Saptaﬁishapanavrata (68.2 ff). Miseries in
succeeding births can pe stopped by tlie pertormance
of tne religious acus like vows, gifts (96.24;

99,20 etc.). -

The concept of Karmavipaka is related with the
concept of rebirth. This term occurs in the MP
115.44 6 andnit‘means Upipening oif works, retribu-
tion for works done in a former li:t‘e“.g4 Manu puts
a question to the Lord Matsya as to what acts were
done by Puriiravas in his tformer birtn that as a
reward of which he secured a handsome form and
Urvaéi, the paragon ot beauty as his spouse'(115.46).
Thus it is clear thal the acts in a particular birth
determine the birth in a succeeding life (154.150)
with fruition in various forms (154.359). Viraka
could obtain the sonship of Parvatl on account of
the ripening of the merit of the former birth (154.

575,

;

24. ﬁacdenell A.A., A Practical Sanskrit Dictionary,
p. 64.
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It is told that after death persons fallen
from their dérama-dharmas and bereft of svédhé and
svaha become pretés, regret for their own deeds and
stand in the abode of Yama suffering the pangs.
These pretas who are tall, emaciated, nude and
bearded are the unsatiated souls, thirsty and hungry,
and haunt about tvhe rivers, the lakes, the ponds,
the lotus-lakes in search of food otfered by others.
They suffer tortures in hells like éélmali; vaita-
rani, Kuﬁbhipéka, IddnavalukB, Asipatravana euc.,

because of their own sintul acts (141.67 £f).

In the MP 181.10 a question is put by Parvati
to éiva that how tne.sipsréccumulated by the former
thousands of births be annilled. To this Siva replies
that this can be: annulled by an gntry in Avimukha -
(181.10,17 ef, 182, 21,u1844l) The expression
'purvasancitam' (}81;10,1?9 is to bé‘noted here;
thébther‘two types of Karmas are 'prarabdha' and
‘kriyamana'. 1In oné?place Parvatl says that there
are persons who perférm Vaﬁious beneficent actions
for the future life (154, 324‘325%.&gfﬁiﬁgﬁiyrﬁ?fiiﬁiimnus
refer to the krlyamana karmas., letskcan also destroy
the sins committed in numerous births, e.g. a gift

Lo

of a2 golden vessel destroys the sins of thousands
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of births (206.17-18). The gights of sacred places
also redeems one from sihs, e.g. the sight of
Bhggutirtha liberates one immediately from sins

snd from rebirth too (193,49 ff).

It is the law of Karms that carves out a birth
in this mundane world. At the time of death the
karmas are said Lo be on the portal of fruition

(182.24).

Acts done in the previous life are also known
as Daiva (Fate). The karmas are of three types - ‘
sattvika, rajasa and t&masa. Those who do sattvika
karmas get good fruits without any effort. Those
who do razjasa ones geé fruits by efforts while those_
who do.the t@masa karmas éeéﬁre rewards after great
strain and struggle (éél.éAff). "The past karmas
of a man tend to produce either some bad or some
good results. These karmik tendencies are indicated
by the aspects of the planets at the time of one's
birth. The influences‘which'tend to the production
of sorrow are malignant and those which tend to the
production of happiness are beneficial. The effects
of karmas being the results of actions performed in

past times, cen naturally. be modified by appropriate
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actions done in this life., Hence the necessity of
santika and paustika rites. Those which pacify or
neutralize the malignant influences are called .
Santika rites and those which strengthen and augment
the beneficent tendencies are paustika rites. As
karmas by themselves are inert, but work through
the agencies of the Lords of karmas designated by
the names of planets and hence ihe worship of the

95
planets or their propitiation”.

ETHICS: ‘

The concepts of papa and punya are important
in ethical con51derat10ns. The aclts opposed to the
canons of Sastras are deilneé as papa and for the
perpetrators ot such ‘acts are destined the papalokas.
The good do not follbﬁ the sinners, because they are
opposed to them. A wi§e person ( E“h) is he who
thinks that he acquifes prosperity by dint of labour
or work and by this line‘of'nninking he devotes
himself to such acuivities-which are conducive to
his welfare (38.4 ff).’ Hapbiness is classitied into
two categories viz. (1) the-physical enjoymenus and

(2) the attaiument of the tranquility of the mind

95. SBH VOl.XVII, Pth, Pe 245, For full discussion
of Karmavip&ka ct. Madanamah3rnava (GOS 117).
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(154.330)., TIncidentally it may be mentioned that
heppiness and unhgppiness are said to be dependent
' on

on fate and not4

tain sources of sin are greed, certain acts like

one's ;:a.pabilit.y (38.7). The foun-

calumny of others, eating of flesh non—ritualiy,
telling a lie in connection with a cow or a girl,
touching etc. to a wifé of another, and stupidiuy.
These sins can pe destroyed by making of certain
gifts (206,12 £1). Elsewhere it is said that sins
committed by day are aﬁnulled by 1ookihg at the
Dhruva in the Sidumra (127,19-20). The WP 212,12

£f. mentions the sweet rewards of punya.

The unrighteousness is believed 10 eradicate
the family. If the éinful acts do not visit the
person concerued directly or his sons or graudsons,
they are calgulaiédQEOQdestroy his trivarga i.e.
Dharma, Artha and,Kéma; The poignancy or this is
pointed out by citing an analogy of the colic caused
by heavy meals (29.2 ff). ‘

When the merits lessen or gggbexhausted, the
person suffers a degradation from celestial regiong6
and are generally born as kings (37.3; 38.1,20,21 etc.;
186,29; 189,17-18; 151;48 etc.) e.g. a man is said to le

96. Cf.*&sine puny&leke martyalokam abhisamviéénti/
. » » . * - " 6
Gitx 8. i§\ X
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reborn as the lord of Jambldvipa after enjoying
romantic pleasures in celestial regions when his
punya is exhausted (107.11). To explain this fall
from celestial regions on_the expiry of the merit,
the MP gives the fo;;owing:simile: Just as relatives,
the friends etc. abandon a msn, when he turns a pauper,
similarly tne gods in heaven abandon a person when
his merit diminisheéuor'éxpires (39.2). Yayati's
downfall from heaven is an instance of downfall due
to dimindtion of merits (38.1). Moreover on the
diminvtion or the exﬁiry of merit, perens fall on
the earthly hell 5e€ailingftheir lot and are feastéd
upon by herons, jackals; and demons. Their bodies
are pricked upon byibirds,‘sudh as vultures ete. and
by the sharp, jaws or-demons. Tt is for this reason
that the cénsurable sinful acts are to be avoided

(39.4 1),

In the MP there ak@lneither a description of
different hells nor an enumeration thereof, but only
a few are mentioned, viz. Bhaumanaraka (39.4,6; 41.6)
and Andhatamas {225.17) and the MP 109.22 étates

that the simmers visit the terrible hells.
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-In the MP 7242 it is stated that there are
seven patalas out of which the following find their
mention in the MP: Rasatala (47,63; 212, 213, 233),
Sutala (246.69) which is described in 246,75 ff,
Thus it is clear that the MP does not dilate on the

descriptions of the various hells or the patilas.



