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EPILOGUE

InpiaN Curture: THE HOLISTIC APPROACH Or Tue VEDAS

Shri Rishi Kumar Mishra in his book” Before the beginning and the End” said:

Although scholars in the post-Mahabharata ages invested considerable time and
energy in the study of philosophy, grammar, logic, astronomy, literature and so
forth, a comprehensive and profound study of the Vedas continued to suffer’
. Comprehension of the whole became weak and preoccupation with parts
began to dominate? . (Sic mine)

This weakness, regarding comprehension of the whole and dominance of
preoccupation with parts, resulted in dualism—dualism of soul vs. body,
consciousness vs. nature and individual vs. individual. This dualistic approach led
to the preference of one over the other; some who preferred body or nature, became
materialists and others who preferred soul or consciousness, denied the simple
pleasures of nature in the name of spiritualism. .

HovisTic APPROACH

As against this dualistic approach, is the Vedic approach of non-dualism, which is
another name for the holistic approach. In this approach, neither this world nor the other
world is to be neglected and neither the body nor the soul is to be over-looked. The other
world is not separate from this world, but is only its continuation. We have seen in detail
that the trinity of ksara, aksara and avyaya are but three stages of one purusa at
adhyatmika level; agni, vayu and aditya are three stages of one deva at adhidaivika
level: the earth, the atmosphere and the firmament are the three levels of one loka at
i adhibhautika level and the body, mind and intellect are three levels of the same prakri
; consisting of tamas, rajas and saftva.

A " Whenwe are able to realise this unity underlying the diversity, the duality between
knowledge and action, and that between mundane life and immortality disappears. The

S : ; 1 Mishra, Rishi Kumar, Before the Beginning and After the End, New Delhi, 2000 P.461
s _ L 2 Ibid.,p.463
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actions dealing with the mundane aspect of life occupy an equally important status with the
knowledge, which deals with immortality. This is what the Yajurveda said: ‘One who
devotes himself to knowledge and action both, simultaneously, gets over death by action
and attains immortality by knowledge’. Death stands for change, immortality stands for
stability; both go together. The difference between the sentient and the insentient is not of
fundamental nature, the sentient beings have senses, whereas the insentient have no sense
except that of touch. This means obliteration of distinction between nature and soul. Not

only that, there s no distinction between individual and God. All plurality merges into non-
dual one brahman.

Four Enps OF Human Lire

Broadly speaking, we have two aspects of life—the external and the internal. We
have four constituents of our personality - the body, mind, intellect and soul. The first two
of these are associated with our external life, the last two are associated with internal life.
According to these four constituents, there are four ends of human life — the physical
objects (including money) are needed for the body, fulfillment of desires is the demand of

mind, dicarma or righteousness is the attribute of intelligence and liberation is the domain
of soul.

MaTERIAL AsPECT

A Out of the aforesaid four constituents of: personality, body is the grossest. Money
18 the main support of body. Food, clothing and shelter are the necessities for preservation
ofbody. Mind requires not only necessities but comforts and luxuries also. Mind is subtler
than the body but grosser than the intellect. Body and mind together represent the material
aspect of life, technically known as abhyudaya. This is the secular aspect of life,

TRIVARGE

Intellect acts as a check for the unbridled activities of body and desires of mind.
Without this check, there would be anarchy in life and society. Dharma, therefore, is said
to be the sustainer of society. Dharma means service before self This spirit of dharmais
required even by secularists like the communists, A Marxist, when he opposes exploitation,
hoarding and inequality, he, in fact, speaks of dharma. In this sense, dharma is very
Mmuch concerned with the mundane life, It is, therefore, included in the triad (trivarga) of

dharma, artha and kama.
Summum Bonum oF LIFE |

This triad, however, isincomplete without the fourth end ofhumanlife, viz., liberation.
Whereas, the triad is concerned with prakrti, liberation is the demand of purusa.
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Liberation.s the summum bonum oflife, the other ends of human life are the means towar
that end.

The concept of four-fold E%& and four-fold dsramas is based on the abov
mentioned four-fold division of the ends of human life.

Four AsRamMAS

Srama is exertion. Any exertion for achieving any end of human life is asram
provided that we have the benefit of all in view with no petty selfish motiv
Moreover, the ultimate end of all our efforts should be self-realisation.

() In the first asrama, an individual is expected to make himself physically f
mentally alert and intellectually rational so as to enable him to face the struggle
life with confidence.

(i) Inthe second asrama, he is enjoined to fulfill his legitimate desires of wealt
sex and fame.

(iif)  In the third @rama, he devotes himself mainly to a contemplative life .
righteousness.

(iv) By practice of righteousness, he ultimately realises his true self in the four
asrama. Though all the ends of human life are to be pursued in all the asramas, ye
a particular @srama is predominantly devoted to one of the ends of human life.

Four VaRyas

(i) The sadra varna brings worldly prosperity to the society by his physic
labour. Worldly prosperity pre-supposes more production which is possible only |
more labour.

(i) The vaisya varna takes the responsibility of distribution of the production s
as to fulfill the necessities of different sections of the society as per their requirement
This needs, not so much of physical labour but mental acumen.

(i1)  The ksatriya varna represents the administrator’s class, which regulates tt
labour class and the business community by unbiased and intellegent use ¢
administrative power. There should not be exploitation of the working class nc

“should the business community indulge in any such anti-social activity as hoardin

A ksatriya handles weapon so that there is no cry of lamentation from the weake
section of the society— &frastad =ma AEE! afefd 1 In short, the ksatriya, as a

administrator, administers justice in the society and, as a warrior, protects the countr
from foreign aggression. He, thus, acts as an armour, and is, therefore, called varma
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?ﬂdo:&. The business community, representing the general wc.wmc_ is protected by him
and is, therefore, called gupta(protected).

(v)  Knowledge leads to liberation, which is the summum bonum of life. Whereas
sudra produces wealth (artha), vaisya fulfills the requirements of the society (kama)
.ﬂa »ma?os administers justice (dharma), the brahmana liberates (moksa) by
imparting knowledge. He is called sarman (via, carman = skin) because he umoﬁmoa
the society from disintegration by uniting it through the knowledge of sastras, just
m.m,.:ﬁ skin protects the flesh, marrow and blood, etc., within the co&mmﬁoE
disintegration by holding them together. Brahmana establishes the moral order
through the knowledge of the sastras, whereas ksatriya protects that order through

the use of physical force (fastra) against anti-social elements. Both of them should
2o together.

Four VEpas

Thus, we have a four-fold Vedic culture aiming at four ends of human life,

::,o:.mr four divisions of life (asramas) and society (varnas). This quadruplet is
associated with four Fedas as follows :

(1)  The Rgveda is associated with the visible aspect (mirta), i.e., artha,

(i)  The Yajurveda is associated with dynamism (gati) which leads to fulfillment
of desires (kama),

(iif)  The Samaveda is associated with luster (tejas) culminating into righteousness
(dharma).

(iv) The Atharvaveda is the Brahma-veda or the Veda of knowledge which leads

to :cmﬂm.:os (moksa). Let us elaborate this brief outline into some detail with
appropriate quotations from the Jedas.

RaGvEDA
The visible aspect of a culture (or rather civilisation) is represented by the

material and the physical, which is associated with Rgveda®. Rk is born of agni, the
source of energy, without which no material production is possible*. Agni is the

~ protector of body ° asalso the bestower of wealth.® Physical labour alone can
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assure a wealthy society. The labour class is the son of the soil. Therefore, the labour
class” as well as the earth®, is said to have been born of the foot of the personified God.
Just as the foot upholds the body, the labour class upholds the society. If the labourer
were not to produce the consumers’ articles, the society will remain uncivilised. People
roaming naked without clothes and in the open without houses would form only a
primitive society. Clothes and houses are the products of the labour class only Labour
class has to work hard for producing the articles ofuse®. A student is also required to lead
a hard and austere life so that he can prove useful for the society after completing his
education™.

Y AJURVEDA

The dynamism, associated with yajus'', requires mental acumen'®. Amongst the
devas, dynamism is best represented by vayu™ . Vaisya community, by moving around,
accumulates wealth through business'*. Amongst the asramas, the householder enjoys
all the pleasures of life, using his mind as the axle of the chariot of his life’* . Whereas the
idleness of body is to be conquered by a life of hard work, the fickleness of mind is to be
controlled through updsana. Success in worldly life depends upon hard work with a
concentrated mind.

SAMAVEDA

Whereas hard work and concentration are necessary at a personal level,
maintenance of law and order is also necessary for the society. Maintenance of law
and order is dharma. The ksatriya class is responsible for this maintenance of law
and order® . The luster, required for this is to be derived from Samaveda™, which is
represented by aditya at the adhidaivika level. Sama is the vital energy, the aditya’™.
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Associated with aditya, time is the supreme luster’®. Ksatriya has the luster of valour,
whereas, vanaprasthi has the luster of tapas®. Kstariya maintains the law through the
use of administrative power, whereas, vanaprastha does the same through his moral
power. These two, together, control through dharma, the unbridled play of money-power
and licentiousness in the society.

APARA AND PaRi

Here ends, the 7rayi of Rk, Yajus and Sama represented by tamas, rajas and
sattva, the three constituents of prakrti, i.e., the body, mind and intellect. This is
covered by apara w..hv.&\_m. Physics, psychology and logic, associated with body, mind
and intellect respectively, fall under this category.

Then comes the fourth, the transcendental, aspect of nature, associated with
Atharvaveda, also known as the brahmaveda. Whereas, apara vidyd is concerned
with what is bound by time and space, pard vidya deals with what is beyond time
and space. Apara can be conceived by mind and expressed in language, whereas,
pard is beyond mind and speech. Apara is science, pard s spiritualism. Apara is
presided over by agni, vayu and aditya; that are the three forms of agni. Spiritualism
is presided over by soma. Agni and soma together make the world — stf=smRmG:

ATHARVAVEDA

Atharvaveda is the brahmaveda. Brahma embraces all devas®’. He is the
superme creator®.  Brahmana is one who knows brahma®. Soul, being above

intelligence— 1 F3: Waw] ¥: —is beyond its control. Consequently bratmana is

not to be subjugated by ksatriya— FTEVISTS: WM, He is ruled over only by
soma®, which symbolises immortality?®. This immortality alone is perfect®®: the
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body, rm&:m nine doors (i.e., senses) and encircled by three gunas®, is m_ﬁmﬁ ?@m%mm_
and ‘therefore’ mortal. The soul is all-pervading?; only, one who realises the self, i
freed from the fear of death?® . This is what is known as sarinydsa. We can, thus, trace

the origin of the four purusarthas, four asramas and four varnas in E.m _.\mn_am. ‘ﬁrm
embody the seed of all Indian civilisation and culture, which is based on a holistic pardigm
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Your bodies are joined together, yet you move differently.
Of these two, one shines and the other is black. These two
are sisters—one dark and the other red. The power of the
devas is one and great.
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The day is dark and the day is white as well, both of them
come in the atmosphere through the known paths.
Vai§véanara agni, like a king coming into existence, dispelled
darkness through its light.
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Where do the fortnights go, where do the months go in union
with the year? Tell me: who is he amongst all, the support
(of the universe), where do seasons after seasons go?
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The two young ladies, of different form, move together, weav-
ing the six rays. One of them takes the threads across, the

_M@‘ﬁm s ot

~other lays them on. They don't wrongly twist them. They —

never come to the end of their effort.
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ArpPENDIX-ONE

THE SPACE - TIME CONTINUUM

An INTRODUCTION To THE Two KaLAstkTAs OF THE ATHARVAVEDA

Pandita Madhusudan Ojha wrote a work, Ahoratravada in Sanskrit and his
most illustrious follower-student, Pandit Motilal Shastri, wrote another work in
Hindi Dikdesakalamimarnmsa, which contains as many as 705 pages of full length.
The later mentioned work deals with two kalasitktas of the Atharvaveda(19.06.53-
54) in detail. Both of these scholars have based their treatment of kala (and space)
mainly on the basis of the world-view represented by the Brahmana texts.

PLAcE oF KiLA

The Nasadiya sukta (Rgveda 10.129) hasa statement —7 T 378 e,

i e., there was no sign of night or day. This statement becomes the basis of Pandit
Ojha’s work, Ahoratravada. The Svetasvataropanisad (1.2), while trying to trace
the origin of world (fF R 3@ Fi: ¥ T, ?) gives, amongst other alternatives
like svabhava, niyati etc., kala also as the cause of the origination of universe. This
is, however, only a Pirva-paksa view, which is to be rejected in favour of the final
answer, Brahma. Pandit Ojha holds that though the ultimate cause of the universe
is brahma, yet, kala also plays an important role in the functioning of the universe.
In fact, he has dealt with sadvada, asadvada, ambhovada, rajovada, vyomavada
etc., as well, along with ahoratravada(another name for kalavada), holding that all
of them are important in their own way. We have dealt with them in the seventh
chapter. Here, we are concerned only with Ahoratravada, while dealing with the
Space-Time-Continuum.

KaiLa AND MAHAKALA

When Atharvaveda(19.53.4) says that ‘kala sustains the worlds, it

encompasses them all ... there is no power superior to kala', it appears as if kala
is being presented as the supreme reality. As a matter of fact, here, the Veda is
speaking about the eternal aspect of kala, which is un-manifest and is identical with
brahma. The Puranas speak of this aspect of kala as mahakala. The maha kala is
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associated wi ala i .
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A PRAcTIcAL VIEW oF KaLa
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from sunrise to sunset. Thus, day (along with night also), becomes the first
demarcating point of the transcendentally infinite time and, as a result, we get the
concept of practical time. What is happening to-day (adyatana), is happening in the
present, what has happened yesterday, is past and what will happen to-morrow, is
future. Yesterday and to-morrow are, both, not-to-day (anadyatana).

This is how day (and night) becomes such an important term for indicating a
time-period that the theory of kala assumes the name of ahoratravada (=the theory
of day and night). As we shall see a little later, this day which we experience on our
earth, assumes the role of a far greater time period than 12 hours on other heavenly

bodies which may not be visible to us.

What is Present?
Panini uses the terms perceptible (pratyaksa) and imperceptible (paroksa) in
connection with the use of tenses in verbal forms. Lit (a particular form of past
tense) form of verb, he says, is to be used to indicate that happening of the past that
we did not see. This brings us to yet another definition of the present — what we see
is present. Since we can see it with our eyes, therefore, it is called pratyaksa. Again,
because eyes cannot see without light, light becomes a necessary condition, for any
event, to be an event of the present. Since, sun is the ultimate source of light, the
presence of sun makes time as the ‘present time’. Of course, sun is present to us in
day time (and not in the night), but for the one, who is co-existing with the sun, it
would be present for him round the clock till it (the sun) does not die. So, for him,
the definition of day would be the time period from the birth of the sun till its death,
which would be obviously much longer than our time period of 12 hours (of a day)
on earth, Therefore, the time-period of day (and night) is to be calculated differently
at different levels. It is to be remembered that we are here speaking from a practical
point of view; from a transcendental point of view, kala remains indivisible and

eternal.

Let us, first of all, continue with the practical aspect of time because it is
comparatively comprehensible by human mind; the transcendental aspect of time
being beyond the reach of human mind, which can function only within the parameters
of past, present and future. The transcendental kala — the mahakala- being identical
with hrahma, is beyond the reach of mind, like brahma himself.

NaTURAL WATCHES

Let us, first of all think as to how we know time. On the face of it, we know
time by our watches or by the movements of the hands of the watches. But these
man-made watches are made on the basis of a natural watch, the rotation of earth on
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its axis. We know: time from our calendars also. These calendars too are based on
two natural watches — the rotation of moon around the earth (on which the fithi of
the Junar month depends) and, the rotation of earth around the sun (on which the
date ofithe solar.month deperids.)

Time AND MoveEMENT

Now, it must be remembered that the movement of moon or earth is not the
cause of time, it is rather the result of time. Any movement is possible because there
is time (and also space). We cannot move if there is no time. Therefore, we say in
our day-to-day routine that we cannot do this job, because we have no time, meaning
thereby that time is necessary for any movement. We shall come to this a little later

Division OF Time

First of all, let us concentrate on the division of kala on the basis of different
movements of earth and moon. The earth rotates on its own axis once every 24
hours, the time period being equally divided into 12 hours’ day and 12 hours’ night.
The moon rotates round the earth in 30 days, 15 days of that are bright and 15 are
dark. The bright fortnight is, as it were, the day and black fortnight is, as it were, the
night. These fifteen days and nights are called the day-and-night of the pitrs, who
dwell on the moon.(See figure No. 1) The earth again rotates round the sun in 360
(rounding off the exact number of 364 days) days, out of which, for 180 days the
sun is in uttrayana and for the remaining 180 days, in daksinayana, The uttrayana
period of six months is the day of the devas and the daksinayana period is their
night. Three hundred and sixty such divine days and nights i e. three hundred and
sixty human years make one divine year. Here, it should be made clear that the
aforesaid division of time can be understood at our level, but, the story does not end
here. There are more elaborate divisions that only the seers can perceive. Let us
have a quick survey of what they say. .

LiFe SPAN oF Deva

Since we have to deal with divine life span, in contrast to human life span
consisting of 100 years, we have to remember that the life span of a deva is 1000

years which means 360 (human years = divine days)* 1000 = 36000 human years.

This is one aeon (yuga).
CATURYUGA - |

Ten such acons make one (Caturyuga), one aeon consisting of 1000 divine
years. These ten aeons are divided in the tatio of 4:3:2:1, consisting of krtayuga
(also known as satyuga), treta, dvapara and kali respectively, as shown below: -

i
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g M:smﬁg the day and night of the devas could also be understood.

Figure No. 1
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4 Aeons x 1000 =

4000 Divige years
3Aeons x 1000 = 3000 —do_
Dvapara 2 Aeons x 1000 = 2000 —do—
Kali I Aeon = 1000 = 1000 —do—
Total 10 Aeons = 10000 —do—

i.e. 3600000 human years,

As one divine year consists of 360 human years, 10 aeons or 10000 divine years
should have consisted of 3600000 human years. It would have been so, but there is
one corollary to it. This calculation is based on days and nights only. There are
mornings and eveningsalso (known as sandhya kala) with each aeon as follows: -

Satyuga — 800 divine years i.e. 288000 human years
Treta - 600 divine years i.e. 216000 human years
Dvapara - 400 divine years i.e. 144000 human years
Kali - 200 divine yearsi.e. 72000 human years
Total 2000 divine years i.e. 720000 human years

LIFE SPaN oF Sun

Thus the total number of human years in a caturyuga is 3600000+720000 =
4320000 human years. This is one year of sun. Multiplied by 1000 we get the total
life span of sun that comes to 4320000000 human years. This means that the life
span of our solar system is 4320000000 years. When we speak of the ‘present’ in

connection with our present solar system, we mean the time period of 4320000000
human years.

The seers have not only calculated the total life span of sun, but also, the
present age of it. Let us have a look at this also.

PRESENT AGE oF Sun

This life span of sun or solar system consisting of 1000 caturyugis, is again
divided by 15 to get the 15 manvantaras, the first 14 of them consisting of 71
‘caturyugis each and the last 15* consists of the remaining 6 caturyugas. Each
manvaniara is ruled by a different manu.

Our present manvantara is ruled by vaivasvat Manu, the seventh in order
Six manvantaras have already passed. Of this present seventh manvantara also, 27

A s
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caturyugis have been fully covered plus first three yugas of the 28 caturyugis smﬁw
also passed and we are running the first part of the fourth yuga which ooum_mﬁw 0
432000+4 = 108000 years. Of these 108000 years, only 5000 years had passed in
vikrama samvat 1956. This means that in vikrama samvat 1956, this solar system of
ours was 1980853000 years old as shown below:

4320000 x 6 (i.e. manvantaras) * 71 (i.e. caturyugis) = 1840320000
F 4320000%27 (i.e. caturyugis of the 7* (present) manvaniara) = 116640000
+ satyuga + treta+ dvapara of the 28" caturyugi = 3888000
+ kali of the 28" caturyugi of the (present) 7* manvantara = 5000
Total human yearsupto 1956 vikram sarirvat = 1960853000

If we subtract it from 4320000 000 (which is the total .E.a span of solar
system) we get 23969147000 human years, the time period for which the sun has yet
to survive after vikram samvat 1956.

THE SmaLLER Divisions OF TiME

When we say that time is like a point, we speak of kala and when we say that
time is infinite, we speak of maha kala.

When we spoke above of yugas, manvantaras etc., we pointed out towards
the vastness of time. There is an opposite direction also, when, we move towards the
minutest period-of time.

Moreover, while dealing with the solar division of time we %ummw of 12 hours’
day, 60 minutes’ hour and 60 seconds’ minute as also of 12 months’ years.

There is another way of division of time, where, we use the unit of 15 rather than

that of 12. This is on the lines of 15 days fortnight. The division is like this:-
15 svedayanas= One lomagarta

15 lomagartas = One nimesa

15 nimesas = One ana

15 anas - = One ﬁwm%..|.|l. e e
15 pranas = One idam

15 idams = One etarhi

15 etarhis = One ksipra

15 ksipras = One muhirta
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15 muhiartas = One ahoratra
15 ahoratras = One paksa

R Ov.SocmE. this division is on the basis of lunar calculation where one paksa
is divided into 15" svedayanas (Satapatha, 12.2.5) .

BevonD THE SoLAR SysTem

Earlier, in the ninth chapter we have spoken of the five-tier system (paiica
parva) of our universe. The solar system forms only a part of it. Beyond sun is
paramesthi that also rotates around svayambhi. As such, it also has day and night.
The :.mm span of sun of 4320000000 years forms one day of paramesthi and the
same is the duration of its night. One day and night of paramesthi consists of
8640000000 years, which when multiplied by 360 yields the numbers of years
of one year of parameshhi. When multiplied by 100, it gives the number of

years of its total life spani.e. 864000 0000 x 360 x100 = 311040 000 000 human
years.

. . For us, only the solar creation is manifest. The creation at paramesthi level
1s semi-manifest and so is the time at that level. At svayambhii level, there is no
movement and, as such, the time remains un-manifest at that level.

Pure MoveMENT

So far, we have dealt with the practical aspect of time i.e. time in relation to
the movement of some body like earth, sun or paramsthi. When we think of time as
movement, without relating it to the movement of any particular body, we find that
it has neither any beginning nor any end. There is a continuous flow of movement.

INFINITE TiIME ConTAINS THE PRACTICAL TIME

We have spoken of the life span of sun and paramesthi. These, however,
also get re-birth like us and, therefore, their chain has neither a beginning nor an
end. This infinite chain is contained by infinite time. Of course, this chain consists
of day and night at all levels, day being the indicator of creation and night that of
deluge, one follows the other, just as, day and night follow each other.

 As kala is derived from the root kal which means enumeration (Sankhyane) we

have seen above as to how nuinbers play an important role in understanding the division

o.m time at macro and micro level. This is, of course, regarding the practical or physical
time,
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KaLa Anp MOVEMENT

The aoor\a has another meaning also, 1.e., naming ($abda) ; it is because of
time that we name an object. In the equilibrium state of prakrti, nothing is
distinguishable and thereforé, there is no question of naming any object. When
there is a disturbance in that equilibrium, the pure being assumes the role of hecoming.
This becoming is possible because of movement which occurs with the help of kala,
any movement being impossible without time

The state of pure being is termed differently in the Vedic literature. The
ndsadiya sikta mentions it as abhu, the Sankhya system speaks of the immobile
element as purusa, the Vedanta talks of nirguna brahma, and the Brahmana texts
speak of svayambhii. These are all indicative of the state of rest, where there is no
movement. For our purpose abhu is the most important term as it occurs in the
Rgveda itself.

The disturbance (ksobha) in abhu gives birth to abhva, which consists of
name and form and is spoken of as a miracle (yaksa). Now, since this disturbance is
not possible without kala, kala is said to be the cause of naming of object.

RoLE oF KALA

Name and from give an object its individuality. An individual is known as
vyakti in Sanskrit. Vyakti literally means manifestation, Name and form make
manifest what was un-manifest at the stage of pure being. This is the process of
creation. Kala is therefore, called the father of creation, as also the support of the

universe — ST Sieh: Id: SFATIFE! H4d: | Creation is nothing but manifestation
of the un-manifest.

THe Process OF MANIFESTATION ILLUSTRATED

We can see the process of un-manifest becoming manifest in the process
of a seed taking the form of a tree. The seed is a point only from practical point
of view, the real point—the life-force within the seed—is un-manifest. This
life-force moves and with the passage of time, there is a sprout that takes the
combination of centrifugal and centripetal forces and bends or moulds (namana)
the form of the tree in a particular shape, which is the cause of naming (nama)
the tree as a tree of banana or mango or as a fig tree. After all it is by looking at
the form of the tree that we name it. The world is nothing but a combination of
name and form.

_form of a full-fledged tree. The linear ka/a makes circular movement with the .
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ANOTHER RoLE oF MovVEMENT

E::ocﬁﬁﬁmmcﬂm,\w_ of an object depends upon give-and-take, which is not possible

e cmomamwwnw owomwﬁhbﬁa%a& ) of one object must take time to reach another
: 00d (bramaudana), without which, that ob i

, . ; it object cannot

_Wm ﬁ%woﬂ _MJ m:.oﬁ only the taker of food but also the supplier of food in the mo“_.o,ﬂw
er. 1his process of give-and-take between object ject is, i

et is p d object is, in fact, ti

Yajha and yajiia is closely associated wi . S S

fa. th K
it s T ) issociate 1th Yajurveda and we have already seen how

Five Forms oF MovemenT

o:ﬁmomsw\_mww_wwi :MH :mm o:m._nw_ @.E is rsi. Tt takes five forms in an object: (I)
inward mingled E:MHU oming (vignu) (3) outward mingled with rest (agni) (4)
The knowledee of &8&% poR i) et (brahma), that controls all movements,
i m\m&u:. Mmm ive c%mm of E.oSwE.nEm is known as parcaksara vidya' .
it Rk M:m Sama a Q%:ﬁ&a 1s assocaited with movement. As such, it includes in
:m:u im :m,m::\. _mo< .rm Eéw.& movement provides food to the object thereby
which is sama ,L”\m . M) e o@moﬂ itselfis Rk. The outward movement forms the halo
e o a us, the frayi .a%mz& upon movement which means that the existence
world depends upon time, without which no movement is possible

,_,5,_%_“ thus, pérvades the whole existence and is also beyond it. This makes
semble the brahman who is immanent as well as transcendental.

TRINITY OF TiME

time re

s E»ﬁ:ﬂ“ is w ﬂa@ of time also, corresponding to the trinity of mana, prana
. € itsell 1s associated with mana. As space. it j i ith :
me its . , 1L 15 associated with pra,
-and as an object it is associated with va. ol of, e span.
with vak. At the level of sun. m i
. , mana makes life-s
' ; an
wc\, A makes the senses and vak makes the body. All these three are formed by ﬁm_.mm
Hitias g - L
; Mﬂ.ﬁ? R.%moﬂ.zo_m known as ayustoma, Jyotistoma and gostoma. The creation of
.m I8 rsi-srsti, that of space is deva-srsti and that of matter is DItr-srsti.
This trinity can be tabulated as follows: - -

vm\.a_..:m Time | mana | Life-span | Causal body | Ayustoma | rsisrsti
wWE |-Space | Prana | Senses .| Subtlebody | Jyotistoma vam .m.h.q:.
{ Matter | vak Body [ Physical body | Gostoma pitr mE.H.\.

THE RELATIONSHIP OF TiME AND SPACE
When we say that an object moves at the speed of 50 kilometers per hour, we

1 AR st wfl - Qg 3..1
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speak of both—the space, measured by kilometers and the time, measured by hours.
While speaking of movement we have to speak of space as well, along with time.
Similarly, if we speak of space we have to speak of time also, mention of only one of
them is not enough. If the space is less, the time taken to cover the distance will
also be less, by one who moves with the same speed and if we have less time at our
disposal, we shall be able to cover less space.

This shows clearly the intimate relation between time and space. Let us
understand this with the help of geometry. The un-manifest time is non-dual like the
point of geometry that has no dimension. Then, we have a practical point that by
movement creates a line which has one dimension of length. This line decides the
direction (dik). When there are two such lines one beside the other, they make the
space, having both length and width (desa). When the third dimension of thickness
is added to it, it becomes a body (pradesa). It is clear that time is the subtlest of all.
It takes, first the gross form of direction, and then still grosser from of space and
lastly the grossest form of a body or territory (pradesa).

As regards the time also, we must keep in mind that the real point is un-
manifest, because it has no dimension, but the practical point is manifest. Similarly,
transcendental time is un-manifest, whereas the practical time is manifest.

Thus we have six stages as follows: -

1 Purusa, that is beyond time.

2, Un-manifest time, comparable to the real point of geometry. It has no
dimension, the para prakrti.

3. Manifest time like the practical point that we make on a paper, the apara
prakrti.

4, Direction (dik) like a line having one dimension.

5. Space (desa) like a square having two dimensions.

6. Body (pradesa) like a space, having three dimensions.
Of these six, the later is the pravargya of the earlier e.g. what constitutes the

~ purusa is its brahmodana (indicated by g etges: in Rgveda 10.90) and what

is left over is the para prkrti imﬁ@ﬁﬁu xmfmmn ! Q.WS This mﬁmoomw‘mo‘mm on

till we reach the pradesa. This may be said to be the Vedic way of describing prakri

and vikrti of the sankhya system.

To put it in other words, aksara kala is pure movement that is un-manifest.
Ksara kala is manifest which is numbered (derived as it is from (kal/=sankhyane) as
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one; two, three, etc., Even beyond aksara, is avyaya, that is beyond time and beyond
movement, a state of statis. This avyaya is not kala but mahakala, Ksara is apara
prakrti, aksara is para prakrti, and avyaya is not prakrti but purusa. This gvyava is
svayambhi, self-born, aja, with no birth. From aja arises raja, the element of
movement. How it happens is, in fact, inexplicable, the maya.

As kala becomes manifest, it makes all the objects of the universe
distinguishable. An object must have a line of demarcation so that it can be

distinguished. This line of demarcation is chanda (=the cover) because it covers the
object from all sides.

THE RoLE oF CHanpa

The circular movement of time is due to the combination of outward and
centripetal movements. Time bends (namana) as it moves in a circular way. The
linear movement could have produced only one dimension and not three dimensions,
necessary for formation of a body (pinda). The Sanskrit word vrita indicates both—

the circle as well as the chanda. A straight line cannot cover anything, it is only a
curved line which can cover an object.

Time EaTs us ano WE EAT Tive

Everything decays with the passage of time. To use the Vedic idiom, everything
is the food of time. On the other hand, everything lives or exists in time. In other
words it eats the time, as it were. The Vedic rstsays ‘I am the food (of time), as also,

the eater of the eater (time)— 3TEmsme=mRy |
Two Forms oF Samvarsara

Sarmvatsara denotes circular movement, as also, the result of that movement.
The earth starts moving from one point around the sun and reaches again the same
point in one year. This is a circular movement of kala. As a result of this movement
there are seasons like summer and winter. These seasons control the condition of the
objects of the solar system. These objects get a certain amount of solar energy in the
time period of one year. This solar energy is the concrete (asti) form of samvatsara,
whereas, the circular movement is only an appearance (bhati),

WHY THE MovEMENT 1s CIRCULAR

The movement of earth around the sun is circular, This is because of the
opposite attraction of the centrifugal and centripetal forces; the centrifugal force
takes away the earth from sun but the centripetal force tries to keep it bound to sun
with the result that the earth rotates around the sun in a circular fashion. In fact,

SR
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everywhere the centrifugal and centripetal forces are working together, e.g., in the
form of inbreathing and outbreathing in human body. This is known as thadfas

in Vedic terminology.

Frrst KALA SUKTA
(Atharvaveda 19.53)

Before we come to the kala sikta of the Atharvaveda, let it be oﬁmm ﬁ_:mﬂ of
all the objects, time is quite subtle as it cannot be grasped by the mmam.mm,ﬁon y %MM
mind feels the pressure of time. It lies in-between the w:mmq mwm.qmoﬁ A.uw jec M as -
or soul that are beyond even the reach of Bw:g..mza wr%m_o.m_ oEmQ.m li e a chair i
can be seen and touched. If there were no mind, ﬁ.so universe with its H%ma M N
mountains may exist (or even may not exist), but time would be sure to disapp
from the scene,

As such, time is nearest to mind. Sun does inform us about time @W the
revolution of earth around it but that information can reach us o:@.gao:m. M:M
mind. It means that mind and sun together make us conscious of time. ,E.:m. mmmoomm % '
of mind with sun is known as manu, a term .S:_nr has been used 6 indicate
division of time known as manvantara, of which we have spoken earlier.

From another angle, sun is at the center of the creation, preceded by
svayambhii and paramesthi on one hand and followed by moon and earth on the

other. Mana is also in the center, preceded by ananda and vijaiana on one hand m:nw
mo:o«.ama by prana and vak on the other. Naturally kala, therefore, occupies the centra

place. . ] |
Kala has been eulogized in the 53 and 54" siktas, of sixth anuvak of 19"

kanda of the Atharvaveda. | |
First of all we take the 53% sitkia, the first mantra of which runs like this: -

F Sl Tefa wn Y geenst s RAd: |
G e ferafeae vt s fae |

‘:dnﬁ the afva, with seven reins, a thousand eyes, mwn mo.E oE. age E.a
possessed of ruch valor, carries the universe. The faithful and intelligent ride on it.
All the regions are its wheels”

Let us explain some important words of the mantra separately.

Time :- It has two aspects—manifest and un-manifest. It manifests itself
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with reference to some movement, when we say it tdok me so much time to do this
or the car was running at the speed of 60 miles per hour. Even when we are sitting
idle, we know the passage of time by movement of the hands of our watch. Even if
there is no watch, the movement of our mind tells us that so much such m.Em must
have passed. When the mind moves at a different speed in moments of happiness or

© . .
orrow or Emommn. or dream or deep sleep, then we have different consciousness of
time. This is relativity.

, In this mantra, as we shall see, the rsi is speaking of time with reference to
sun, around which the rotation of earth makes day and am_:,.

.\Amca :- This is used here in a technical sense. Therefore, we should not
render it as ‘horse’. The technical meaning of the term is given in the Satapatha

itself, i_:or says, that asva is an esoteric form of asru meaning tears -3¢ o THY
scAraE W - Satapatha 6.1.1.11.

- Now, this needs a little further investigation as to what ‘tears’ have to do
with time. Out of the five bodies of the five-fold universe, the first svayambhi, does
not rotate around any other body and is circular (vr#fauja) in shape and not mn__.:u:o
whereas the last four bodies rotate around other bodies and are ecliptic (anda) .:w
shape. Zoi the theory in that any body that is ecliptic in shape must have moisture
around it. That any ecliptic shaped solid body must be sustained by the Rta or liquid

is Eoéa by the statement-3& fiftd i@ The position has been elaborated by us
while explaining ambhovada in chapter eight, and we need not repeat it here. Since
there are four ecliptic bodies, there are four types of moistures also, which ﬁ.a may
vaguely call as water. (i) The first kind of this water belongs to wnwa__:m&}m and is
known as a ambhah, which is esoterically called the sweat (sveda) (i) the second
Q\@m Um_o:.mw to siarya, which has been esoterically called as, tears (asru changed to
asva, obviously for poetic reasons). The technical name for this kind of water is
marici. (i) The third type of water belonging to moon is §racthd and (iv) the fourth
type belonging to earth is mara.

Now, since here, the rsi intends to talk of the manifest time associated with

sun, he s, therefore, referring to the second type of water as asva (a typically artificial

form of asru).

Vahati- No object can survive for a single moment without movement and

as no movement is possible without time, therefore, time is said to bear the burden
of all the universe.

Sapta-rasmi- So many septuplets are common in Vedic phraseology. Here,
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three of them are relevant—the seven rsis (saptarsis) of svayambhi, seven pranas
(three bhrgus, three angirasas and one airi) of ‘paramesthi and seven metres (gayatri,
usnik, anustup, bhrhatt, pankti, tristup and jaga) of sun.

Sahsraksa- This reminds one of the purusa-sikta that speaks of a thousand
heads, a thousand-eyes and a thousand-feet. Head is at the top — svayambhi, eyes in
the middle — siarya and feet at the end — earth. Sirya, with which time is associated
here, is spoken of as a thousand eyed. Alternatively, time is at the center, just as, an
aksa (=axle) is at the center of a wheel.

Ajara- Though, everything under the influence of time decays, time itself

never decays — TETIeE o |

Bhiiri-retd- Any source of energy exhausts itself by the passage of time. But
sun lasts longer than any one of them. It is because it gets soma from paramesthi.

Kavayah and Vipascitalh — Kavi represents the emotional aspect and vipascit
represents the intelligence. Both, the devotee and the knowledgeable, transcendent
the kala. The rest are lead by time, which rotates the universe like a wheel - T Th1

st famn also et faar (Rgveda 1.164.13)
The Second Mantra-
TH ST Hiel T YRR A I |

§ 31 Faam sErresra et W $ W S |

The time carries the seven wheels. It has seven navels. Its axle is immortal. It
makes the universe rotate. It is the first deva who is Omnipresent.

Seven wheels ‘- There are seven regions bhith, bhuvah, svah, mahah, janah,
tapah and satyam.

In the first mantra, it has been said that the time as asva carries, but it has not
been explained as to what does it carry. Here, it has been clarified that it carries the
seven regions.

Seven navels: - All the seven regions have seven centers.

The earth revolves around the Sun through a route that is ecliptic. Its~
movement, therefore, is said to be curved. This curved movement gives birth to the

year e & & Aiacgree; (This sarmvatsara leads mortal beings to death - T 3
TepdeER: | T fi et e R
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The Brahmana identifies purusa with samvatsara in :w.,wmnm_.mmn style.
TEu! o TR | T e, ﬁﬂﬁ%_ﬁw%ﬂ,_wmﬁ%@@
Bifet gt ot | o7 o | S e e, ﬁ%m@ﬂé | &7 T |
TR ¥ IR, TERER A | I T | T TR, TSR g WO |
T 1 ¢2.3.%
FIrRsT Deva

Before any deva could have taken birth, time by movement, caused the un-
manifest to become manifest.

Third Mantra: -

ol Feitsty wra snfeaed & weam sgan 7w

T 391 faan sEmts g el aHg: W S

“A filled pitcher is set upon time, we indeed see it in manifest form. It faces
all the regions, they call it time in the highest space”

If we stand in an open place we see a vault in the sky which is of the shape of
a tortoise. This is known as kiirmavatara. If we imagine another vault below it with
upward open space, we have the picture of a pitcher. This pitcher is the space that
depends on kala. This space is full of all enjoyments and is, therefore, known as
pirna. The space is mutable. It is contained in the supreme space that is EEEEEw
The kala, in the center, is pratyak, whereas in the body, it is parak.

Fourth Mantra: -

W UE I A " e e
TUa =7a o Wl I 9 A e T |

“He alone brought the regions together, he alone encircles the regions, he,
being the father, became son, verily, there is no luster higher than him.”

The objects are supported by each other through the process of yajiia; the
pravagya of one object becomes the support of another object. This Eoommm depends

on kala. The kala, thus; isthe- support -of allwordse—— o R

Kala, being the origin of dik and desa, encompasses everything. It is the
cause as well as the effect; as a cause, it is the father, as an effect, it is the son.

The outward movement causes luster in the form of sama. As such, kala is
the supreme luster because all movements are possible only in time.

.
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Fifth mantra: -

el sy feamsrTan, e 3 gfadted |
T T wereatud & fa famd i
“Time generated yonder heaven, and these earths exist in time, whatever is

past and future is in time, as also, whatever stands (in the present)”.

As a support, kdla is physical. In the supra-physical form, kala is energy.
Matter is bound by time and space. Energy is not bound by space. Living creatures
are partly bound by space. Time pervades all—the matter, the energy and the living
creatures. The matter is adhibhita, energy is adhidaivata and the living creatures
are adhyatma.

Sixth mantra; -

e sifeegs e Tl g |
1A T faan qafy et segfoeat i

“Time created the manifest, the sun shines in time, all the region exist in
time; the eye see thoroughly in time”.

Bhiti is a manifestation, which is possible because of kala. Bhiti is §r7 also.
Visnu has two attributes — laksmi and sri. Laksmi is physical, $r is divine. The
physical power lies within the body, the divine halo surpasses the physical boundaries
of the physical body (pinda). It is sama which lies beyond the body. Sr7 is, therefore,
called the outer deity — afgcat & 4. (Jaiminiyopanisad-brahmana)

Bhiiti is the halo of bhiita. Bhita becomes manifest because of bhiri

The manira associates kala with sun, which is adhidaiva, with bhiita, which
is adhibhita and with caksu, which is adhyamma.

Caksu has three aspects—netra, the physical outer framework of eyes, aksa,
the visionary nerve. subtler than nefra, and caksu, the power of seeing, Therefore, it
is said : 195 34, It is through caksu that we actually see, nefra and aksa are only
the helping instruments.

Seventh Mantra: -

TS T HT T ﬁmﬁﬁa_,ﬂ_f
AT Hal TEaTTaA WSl T )

“In time is the mind, in time is the vital force, in time is contained the name,
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all creatures rejoice at the arrival of time”

This mantra is concerned with adhyatma. At terrestrial level it is vak (here
mentioned as nama) i.e. matter, at atmospheric level it is energy and at celestial
level it is consciousness. These three—matter, energy and consciousness —are the
three aspects of the manifest world.

People enjoy only when kala comes i.e. when there is creation (that is also known as
the day.) The state of deluge is known as night in which there is no enjoyment.

L

Eigth Mantra:

HTE T T Y HTE S G |
HEl & TR A 9: i s

“In time is the penance, in time is the supreme, in time is contained the
brahman. Time, who is the father of the creator, is the lord of all”.

lapa, jyestha and brahma are the three key words in the mantra.

Tapa — 1t is knowledge as is clear from the Upanisdic statement 7% 9%

W9 1 It is associated with avyayapurusa. 1t is svah.

Jyestha - Tt is activity associated with prana or aksara purusa- 9101 & ¥9:, It
is bhuvah. .

Brahma — Here, it stands for ksara purusa - SEn&t THeeH, It is vak - a0
&, 1t is bhith.

Tapa is the substratum, jyestha is the instrumental cause and brahma is the
substantial cause. 7apa plays an important role in creation.

FE T A1 ToAY A -WARIHIT TETq-g18 Hed B4, fgdid 28 fed 3fa |
TR, TIYA | T A6 T T Tele TIe] FeEHed | < |
GGG T TGSl Had | T1: 2T THER - HY 7 TaEugid | @ STA,
T T | Y, T fetrame wvaya el & afe Hoca o7 |
~——~ ——There arose-in-brahma, a desire, to have a divine companion. He performed

fapa. As aresult, there was minmpo: his forehead. This sweat gave birth to paramesthi
where apah predominated. This is the place of the Atharvaveda.

Paramesthi again performed fapa and, as a result, sun was born. Then
followed the earth and the moon. Kala is the father of the creator of this creation.
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Ninth Mantra: -
a7 ST g afe wfafses |
Tl & Sl e faufd st i

“Inspired by him, born of him, that is set firm in him, Time, becoming

=7

brahman, supports paramesthi

The seed of creation is desire, which arises in mind. The process of creation
requires activity, which is the result of energy. The creation itself requires material
from which it can be created. All these three steps, are here, said to be belonging to

kéla.
Mind creates kala sarga, also known as purusa sarga or brahma srsti. It is
not concrete. Energy creates dik-sarga, also known as prakrii sarga or yajiia
srsti. Matter creates desa-sarga, also known as vikrti-sarga or maithunt
Srsti.

Tenth Mantra: -

HTCT: Wl ST HTe 2T Ferafay |

EERECHE TEEHE S INEHEARIEEIROR]

“Time created the creatures, time created prajapati in the beginning, from
time (was born) the kasyapa svayambhi, and from time was born the penance”,

praja - Since paramestht was born of svayambhi, therefore, it is called praja;
svayambhii being prajapati.

KaSpapa - 1t is the sun. All subjects belong to kasyapa - Hail: ¥=Tl: HTva: |

Tapa - here, it is the heat of sun.

This mantra speaks of the process of creation of manifest (creation) from the un-
manifest. Savyambhii is the un-manifest, paramesthi, the semi-manifest and sun the
manifest.

The first mantra of this sikta speaks of kala as purusa. The second and third mantras

speak of samvatsara, fourth, fifth and sixth maniras deal with adhibhautika,
adhidaivika and adhyatmika aspect of kala respectively. The remaining maniras
speak of kala in general.
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SECOND KAr4 SUKTA

(Atharvaveda 19.54)
First Mantra: -

HIATETT: FHEA, Fe a1 & |
FeArara 4. e e g 0

“From time were born the dpak, the hrahma, the penance and the direction;
the sun rises by time, and again, he goes to rest”.

Kala— it is svayambht, which is in the state of rest. Here rsi prana
predominates. Rsi prana is the purest form of energy.

Apah — Here, the energy bifurcates into two — bhrgil, representing soma, the
element of contraction and angirasa, representing agni, the element of expansion.

The two together give birth to dpah- +31d yrag FRRETAT yrarg fiRram |
Brahma - the substantial cause of sun.
Tapa — angira energy, encompassing b/irgu energy in its womb.
Dili - bhrgu energy, encompassing angird energy in its womb.

Siirpa — sun, where the time becomes manifest, kala being the cause of
manifestation. Here, the stages from svayambhii, which is un-manifest, up to sirya,
which is manifest, are given.

At svayambhii level, we have rest represented by jii. Since rest is a state of
movement (yat) without any break, yar and jii, both, are present at svayambhii level.

By the balance of movement and rest at the level of paramesthi, apah’ are
produced in whose womb is the material from which the sun is to be formed. This
material is brahma.

Before sun could take birth, fapa, in which the element of heat predominates
over cool element, is born. On the other hand are born the directions in which the
element of coolness predominates over :Inmrim\@ is born in the last. Thus we have

six stages as follows:-

(1) Svayambhii — Rest in which movement is hidden (ii) Paramestht — Rest
and movement having equal status. (iii) Brahma — Movement starts overpowering
rest (iv) Tapa - Movement overpowers rest (v) dik — Rest overpowers movement
(vi) Sun—Movement completely overpowers rest.

2. Apal is always used in plural form. Hence we say ‘Apaf are’ etc., and not “Apah is’.

—

any movement is possible —
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~ Second Mantra: -

TR 9a: a0 Hrei giyet wet et s e i
“The wind purifies by time, the earth is great because of time, the great
heaven is set in time”

It refers to solar time. Now, we are dealing with the solar system. JVata
represents atmospheric time, whereas, prthvi and dyau represent the terrestrial and
the celestial time respectively.

Here, the order of the atmosphere, earth and sun is reverse of the order in
which they were created, i.e., the sun, earth and moon (which characterizes
atmosphere). This is called drsti mila attitude as against srsti mila. That which is
created last is mentioned first. Moon is created last of all. Therefore, the atmosphere,
presided over by it is mentioned first. Sun is created first, therefore, dyau presided
over by it is mentioned last. In between lies prehvi.

Third Mantra: -

HTEl & A WoAsa T SEQ |

TR AN I9: HICESTIa |

“In time is the past and the future, from time came the reas, from time was
born the yajus™.

Bhiitam, Bhavyam — The literal meaning is, of course, the past and future
which embrace the present in their womb. The technical meaning is, however,

different. The finite is bhiita and the infinite is bhavya — TR 9 s RfHd

ifereya brahmana 4/6) Alternatively the earth is bhiita and the dyar is  bhavya

— o7d & et SRR [, T gairw: wow (Taittariya brahmana 3.8.18.6)

Putra — The solar time, which is manifest, is the son of the un-manifest time
of svayambhii and paramesthi

Rk and yajus — The sun itself is sama —&d to: WW&Y T wvad The rk is
associated with earth, which is solid. The yajus is associated with atmosphere where

e T T T, T T &
Fourth Mantra: -

Tl A7 FHAT A T |

T TFETETE: BIE S gt |
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i d.Ew E%:.m.a the yajia, the in-exhaustible portion of the Devas. Gandharva
ipsaras are set in time and so are the regions set in fime”.

Si h
»ince, the mantra speaks of gandharva and apsara which are associated with the

moon, ﬁ\rm kala, here, is lunar. Gandharva is clearly identified with moon = ==
Ta: (Satapatha brahmana 9.1.4.9)

§ ?..&F.MM:M wwfwy“wmoa QWMN. m.m. hota, vayu is adhvaryu mma m&.a\m s Nﬂh.ﬁ‘,m“.m_ﬁ 1, candrama

Vo fsrears ws t M. ::moﬂw:nn o.m. n.._Sx%dﬁnlea yajiia. Candrama is also

i n&%ﬁf&&n:m which Inspire yaffia. b@a&}nhnf;m devas are agneya,

it Sm,m&&ﬁ ' is somya. Agni is S.g mm:m:ma by soma. Sema ot paramestht
nd soma of candrama satiates the earth.

o QM:Q}QEQ — Soma s associated with gandha (R 7619 Tandya brahmana
ke y.w: gandha is associated with gandarva whereas ripa is associated with
apsarda — TE ¢
psard 9 & v ¥ weategeti—Satapatha brahmana 9.4.1.4)

Here, we have an idea ow. gandharvas and apsaras through such Brahmana texts as
T R, A Y e R, mﬂw oATg A (Jaiminiya upanisad 3.25.4) g @
MW%SW@.% 7, el H.r ?mﬁ.ﬂw (Jaiminiya upanisad 3.25.8) It means a

. erriment and physical enjoyment. These are related to moon. They
mﬁ_m@ the mind and candrama is associated with mind — =01 ¥ S |
mmmamomszw gandharvas are also associated with mind — 7 T :
(Satapatha- brahmana 9.4:1.12)

Loka —
ka — 1t means the people, as also, the fourteen types of creatures as given below : -

(2) smg (R) 3= () TeTTE (%) U=
(&) Tyd (e) fem= () 7% (¢) Ter™
(%) Arg (g0) TY ()9t (R)=E
(%) Hfy (9¥) T

- FifthMantrqs —
ﬂ@ﬁdﬁﬁmﬂw&mﬂ%ﬁﬁ:

T Wi T Wi quaie el faedie g |
HaleeNwmfiT e Fe: @ S W g 36 1
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The divine Angira, as also Atharva, stand supported by time. This world as
aiso the highest, the pure regions as also the pure suppor (all are held by time).
Time walks as the supreme Deva, having conquered all the regions through brahman.

Atharvangira and Athrava —Both, paramestht and candramd, are associated
with soma. Inparamesthi, however along with soma (associated with athrva) angird
is also present, whereas, in candrama only soma is present. Here, athrvangira
indicates paramesthi and angird indicates candramd.

Imam and paramam —These indicate the mortal and immortal respectively
The mortal is further classified into punya and vidhrti, indicating the solar and lunar
creation, respectively.

Thus, we have an example of how the Brahmana-fexis provide an insight
into the mantra portion of the Vedas.
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A BRIEF SURVEY oF WoRKks oN VEDIC LITERATURE

Classification of Modern SE._.Q on the Vedic literature.

If we look at the works written during the last century, we can classify then
into following six categories—

Cosmological discussions

N =

Cultural studies

Linguistic studies

Symbolical interpretations.

A o

Philosophical studies
6. Ethical studies

All these works can be further classified into five categories according to the point
of view that they hold—

1. Traditional approach
2. Western approach
3. Approach of Dayanand Saraswatt

4. Approach of Aurobindo Ghosh

5. Approach of Madhusudan Ojha

While the traditional and the western approach deal with both the Sarihitds
and the Brahmanas, Aurobindo deals mainly with the Samhitas. So does Dayanand
Saraswati; but his followers have also dealt with the Brahmana texts. Madhusudan
Cjha, on the other hand, deals primarily with the Brahmanas, though, he has also
taken up philosophical hymns of the Vedas like Nasadiya Sikta.

All these approaches have an equal respect for the Sambhitas and the

Brahmanas except the Arya Samaj which accepts only the Sarhitas as the revealed
literature and accepts the authenticity of the Bréhmanas only in as much as they fall
in line with the Sarihitas. The traditional view accepts the authority of Brahmanas
for interpreting the Sarihitas, whereas, the Western scholars prefer to interpret the
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Saihitas on the basis of internal evidence only' . All these approaches have their
own value and we shall try to follow the golden mean, avoiding bias, for any particular
line of thought. The following survey is based mainly on R.N. Dandekara’s Vedic
Ribliography.

Works oN CosmoLoGY

Coming to works on cosmology, M. Chakravarty’ wrote an article on Vedic
cosmology, followed by a comparative study by N.N. Bhattacharya’. He also wrote
a history of Indian cosmological ideas'. Hari Shankar Joshi published his work
Vedic Visva Darsanas® in two volumes. Amongst the foreigners, E.O. James made a
historical and comparative enquiry into creation and cosmology®. Amongst other
foreign writers, mention may be made of FBJ Kuiper’, Krami Stella®, Doens De
Labert E.L.A.* and Hacker'. V.N. Toporow dealt with the golden egg'' ., whereas,
G. Locchi dealt with the cosmogonic myths in Indo-European tradition'”. Shanti
Banerjee dealt with the creation legend given in the Satapatha Brahmana'* , whereas
Sadashiv Dange described the relationship of sexual symbols with cosmology'*.

Works oN ETHics.

Whereas the part dealing with cosmology is mystical in nature, the part dealing
with morality is very much expressive. The credit for emphasizing such portions of
the Brahmanas goes to H R. Karnik, who wrote on moral tales in the Satapatha

! Garow Edwin, Renou’s place in Vedic exegetical tradition, JAOS 88(2), 1968 310-333 Also

Thite, G.U. contribution of L. Renou to the history of Vedic interpreation, CASS stud 6 1982, 1-9

2 Chakravarty M., Vedic Cosmology 1C4 Jan. 1938.

' Bhattacharya N.N. Cosmological speculations in Ancient India, A India, A comparative Study. JOIB
17(3) March 19, 68-316-327.

4 Bhattacharva N.N., History of India Cosmological Ideas Munshiram Moharlal, New Delhi, 1992,
XVI+138. ;

% Joshi Hari Shankar, Vaidika Visvadariana, Chowkhamba, Varanasi.

¢ James E.O., Creation and Cosmology : A Historical and Comparative Enguiry, Brill, 1970, XI1 + 148.

7 Kuiper F.B.J., Casmology and Conception A query. Hist. Rel, 10(2) Nov 70, 91-138.

¥ Kramrisch Stella E.L.A., The tripple structure of creation in Rgveda, Hist. Rel. 2. 1962-63, 140-

175, 256-285.

¢ Coa:m.ﬂn._mcm: E.L.A., Creation mythe hidon, mytere cretien et. Francise, 17(43) 1967, 24]-258.

" Hacker P, Mechanistische und theistische Kosmogonic in Hinduismus ZMR-49, Jan, 65, 17-28.

" Toporow V.N., About the reconstruction of the world egg myth, UZTUS, Vyp. 198 Tartu, 1967,
81-99.

12 Locchi G., Le mythe cosmogonique indo-europens reconstruction et actudite nouvelle E cole 19,

1972, 87-95

©* Banerjee Santi, Creation-Legends in the Satapatha Brahmana S, SWSC, 1981, 124-125

" Dange, Sadashiv, A. Sexual symbolism from the Vedic rituals, Ajanta publication, Delhi 1979.
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Brahmana' , as also, on teaching of the Brahmanas in- general'®. He traced all the
ethical values like non-violence, truth, celibacy, penance. self-control, tolerance,
hospitality, faith, knowledge, liberality and friendship, etc., in the Brahmanas. He
classified the moral tales of the Brahmanas into four categories: (i) symbolic (i)
historical, (iii) philosophical and (iv) moral. R.C. Diwedi also wrote an article on the
foundation of good conduct in the Satapatha Brahmana'”. Some scholars have been
trying to show the relevance of Tedic values in modern times'® . These scholars
sometimes interpreted things in their own way. Pandit Ravi Shankar, for example,
associated the Rveda with intelligence, the Yjurveda with action, the Samaveda with
etnotion and the Atharvaveda with mysticism' . Some anthologies of the Vedas were
also published for the modern®® man. Some portions of the Brahmanas, where a life
of activity has been propounded, became popular in the modern times®' .

WoRrks oN VEpas FRoMm ARva SamaJa’s VIEW POINT.

The movement of Arya Samaja also helped in creating an interest in the
Vedas. Scholars, under the influence of this movement, tried to demonstrate the
validity of Vedic rituals from the point of view of modern science?? . The other trend
was to trace spiritualism in the Vedas”. The Vedas became the basis for cultural
revival under the influence of this movement® . History of Vedic literature was also

'S Karnik H.R., Some moral tales in the WEnﬁErn Brahmana J Bom. U8, Sept. 1939.
Also Some moral Tales in the Satapatha Brahmana, Implying the Condemnation of Certain Vices
XAIOC, Tirupati 1940. ‘
Also A. Legends of Wordly Wisdom ] Bom. U 12, Sept. 1943.
' Karnik, H.R., The Brahmanas : What can they teach us? Bh. Vid. 13.65-77
Also Morals in the Brahmanas (based on legends found in them) J. Bom. U. 27(2) Sept. 1958,
95-127.
" Dwivedi R.C., Stapatha Brahmansu sadacara-pratistha P (22 AIOC) 1965,219-20.
'* Das,Bhagavan, Ancient solutions of modern problem, Adyar Roa.
Also P. Nagaraja- The four values in Hindu Thought, QTMS 32, 1941-42.
Strauss, Otto, 4 contribution to the problem of the relation between karma, jaana and moksa,
Kuppa Swamy comm. Vol. Mahas 1935.
9 Ravi Shankar Pandit, Vedic knowiedgs and its relevance in the modern age. Souvenir, Veda
_ parishad inauguration, New Delhi 1981, 1-Z.

B e IERSS R

 Pannikar, Raimundo(ed.) The Vedic Experience Mantramanjari. An anthology of the Vedas for
modern man and contemporary celebration. Darton, Longman and Todd, London, 1977,
XXXVHI+937

2! Arya Indra Dev. Sinha, Aitareya Brahmana ki eka Sadacara Katha (Hindi Kalyan-52(1)

1978,96-98).

2 Satyaprakash, Agnihotra, Sarva deshika Arya pratinidhi Sabha Delhi 1937.

» Bhagavad Dutta, Vaidika Adhyatma Vidya, Gurukul Kangri, 1950, 170.

* Bhagavad Dutta, Bharfiya Sarmskriti ka agrani agni (Hindi) V.J. (Nov. 1952).

|
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written afresh by the scholars of this school”*. They also wrote commentaries on
portions of the Brahmans® . V.S. Agrawala, though sometimes supporting the view-
point of Arya Samaja, gave full importance to Purdns” as well.

Scholars like Sudhir Kumar Gupta, however, favoured the approach of
Dayanand Sarswati in toto® . Fateh Singh? proposed that the Brahmanas provide
invaluable help in intéroreting the Vedas. V. S. Agrawala also followed the same line
under the influence of Madhusudan Ojha and Motilal Shastri. A journal Veda-vant,
published from Sonepat helped much in propagating the Arya Samaja s view-point.

As regards the Brahmanas, references to animal sacrifice posed a problem
for the scholars of Arya Samaja school. Some of them rejected such references as
interpolations, others rejected them as against the spirit of the Vedas, whereas there
were scholars who interpreted such references altogether in a different way, e.g.,
saying that aja is not a she-goat but a plant, Mahausadhi Suryabali Pandey™ rejected
the animal sacrifice altogether. Dharma Deva established that the Brahmanas do
not always represent the true spirit of the Veda' . The Arya Samajists criticised
Sayanacarya” and preferred the adhyatmika form of Vedic rituals to their actual
performance®. They also denied the existence of any history in the Vedas and
emphasized the universality of the message of the Vedas™ . Saavalekara made Vedic
literature available to the common man.

WORKS ON THE PHILOSOPHY OF THE VEDAS.

Whereas the Vedas speak of cosmology in a direct way, they also speak of
other philosophical problems, indirectly and symbolically. The Upanisads speak of
the philosophical matter rather directly and are, therefore, mainly dwelt upon by the
philosophers. The Vedantists, for example, included the Upanisads in prasthanatrayi
but did not take into account the Samhitas and the Brahmanas. The Mimamsakas do

* Bhagavad Dutta, Vaidika vanmaya ka itihdsa: Vol. | vedom ki $akha (Hindi) Delhi. 1956 1X+400
% Bhagavad Dutta, Satapatha Brahmana Bhasyam, Vedavani 18(I) Nov. 65, 41-47.

7 Agrawal V.S., Purana Vidya 1(1) 89-100.

% Gupta Sudhir Kumar, Feda Bhasya Paddhati ko Dayanand Sarswati ki dena, University of Rajasthan,
Jaipur, 1957

» Fateh Singh, Agni and soma. The soma celestial and terristerial P.O. 3-5, 1938-40

Also Fateh Singh, The interpretation of India myth JBHV 5,1940
 pandeya Suryabali, yajia ka sattvika svripa, Vedavani 21(7) May, 69, 3ff
3 Dharma Dev, Vedon aua Brahmana granthoit meri sambandha, vedavani 19(6) April, 67,6-13
32 Brahma Dutta Jijiiasu, Vedartha Prakriya
3 Krishnalal, Prana hi agnihotra hai, Vedajyoti 5(a), 981, P.g.
34 Fateh Singh, Manavata ko vedom ki dena
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take Brahmanas into account but mainly for a ritaalistic purpose and not for a
philosophical purpose. In'modern times, however, we see a tendency to explore Em
Samhitas and the Brahmanas also, for philosophical purpose. As already said,
Aurobindo mainly dealt with the Samhitas, whereas, Madhusudan Ojha dwelt .B&:E
Q@.o: the Brahmanas. These two, along with A.K. Commar Swamy are the pioneers
in the field of symbolic interpretation of the Vedas. They were followed by a host of
scholars.

Aurobindo’s approach.

Aurobindo was the first to write a systematic commentary on the Vedic hymns
from a spiritual vo:..ﬂ of view™ . Various scholars were attracted by the approach of
Sri. Aurobindo. A.B. Purani made a study of Aurobindo’s method of Vedic
interpretation® . He vindicated the symbolical and psychological method of .ﬁ\m&n
interpretation in preference to historical and linguistic approach’” . M.P. w_.nxn_: also
wrote on Aurobindo s vision on the Vedas®. TM.P. Mahadevan took a middle path
and opined that Aurobindo s approach to the Vedas is correct but only, as far as the
Upanisads are concerned, Saikardacarya’s interpretation is nearer the ::Eﬁ ; ﬁﬁﬁm
were articles from scholars on different aspects of the Veda and, on the view-point
of Aurobindo. V.K.Donde held that Aurobindo’s view is the meeting point of
materialism and idealism®. B.Roy choudhary wrote on Aurobindo and Tantra” ,.
whereas, M.N.Sircar explained maya in the light of Aurobinde* . Ensho, kobayashi

35 Aurobindo Sri, On the Veda, Aurobindo Ashram, Pondichery 1964, 594

36 purani, A.B., Sri Aurobindo and Vedic interpretation, a rejoinder to early criticism. Advent 21(2)
April 69, 17-21.

7 purani, A.B., Studies in Vedic interpretation on the lines of Sri Aurobindo, Chawklhamba S.K.
studies vol. 32 Varanasi.

% pandit, M.P., Sri Aurobindo on the Veda. First anniv. Souvenir, Veda-Parishad, New Delhi, 1982.

 Mahadeven, T.M.P., Sri Aurobindo’s interprelation of the Vedas and the Upanisads. Pr. Bh.(March.
*73), 127-132,135.
 Donde. V.K., Sri Aurcbindo's synthesis of idealism and materialism. Sri Aurobindo Mandir Annual

~— {1 Pondichery 15-8-1943:-

4 Roy Choudhary, B., Sri Aurobindo aum Tantra. Sri Aurcbindo Mandir Annual 1-11, Pondichery,
15-8-1942-43

% Sircar. MN., Sri Aurobindo and May@vada. Sti Aurobindo Mandir Annual 1, Pondicherry ,
15-8-1942.

il P, i

il i
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wrote on Aurobindo’s Vedic studies” in Japanese. Robert 4. Mcdermott propounded
that Aurobindo may be a seer, but, he is not a philosopher. The job of a philosopher,
according to him, is to analyse*. S.G.Kantewala explained that the mystic
interpretation of the Veda was prevalent in the Vedic period itself** . The methodology
of Auirobindo influenced other scholars also. M.P. Pandit explained Aditi as the
infinite consciousness and soma as the bliss of life'®. N.K. Gupta wrote on Vedic
seers from the point of view of Aurobindo™ .

VEDAS AS THE SOURCE BOOK OF PHILOSOPHY.

Whereas, Aurobindo was interpreting the symbols of the Vedas, scholars, both eastern
and western, were also .ﬁ.ﬁmm to find the roots of Indian philosophy in the Vedas™.
H.Grabowska Willman threw light on the concept of Atman in the Rgveda and the
Brahmanas® . H.G.Narahari dealtwith Atman in the pre-Upanisadic Vedic literature™ .
H.M Raghvendra traced monotheism in the Vedas® . Even foreign scholars changed
their views., J Gonda showed the continuity of Indian thought by writing ten articles

on the Vedas™ . Utz. Poley wrote on the concept of Rfa and Brahmana in the Satapatha
Brahmana® . The attempt of Louis Dummont, to strike a balance between worldly

prosperity and spiritualism, shows that the western scholars started taking
philosophical interest in the Vedas™ . B. Heimann wrote on the significance of numbers

4 Kobayashi, Ensho, On the Vedic studies by Sri. Aurobindo (Jap.) JIBS20(2), Mar, 72, 869-874

# Mcdermott, Robert A. (ed.) Six pillars: introductions 16 the major works of Sri Aurobindo, Willson
Books, 1974; VI+198.

5 Kantawala, S.G.. Sri Aurobindo’s Vedic interpretation. IMSUB22(1), 23(1), 1973-74, 73-80.
* pandit, M.P., Soma- Sri Aurobindo Mandir Annual, Ajyanti No. 11, 1952, 72-88

T Gupta, N.K., Seer poets, Sri Aurobindo Ashram, Pondicherry, 1970; 108.

* Mahadeven, T.M.P., The roots of Advaita in the Rgveda C.K. Raja Comm. Vol, 1946, 319-24.
** Willman-Grabowska, H.L. idee de 'l atman du Rgveda aux Brahmana ROT, 193 1.

S Narahari, H.G., Atman in pre-upanisadic Vedic literature adiyar library series no. 47, Adiyar 1944,
5! Raghavendrachar H.N., Monism in the Vedas. H-YJMU 4(2), 137-52.

B Gonda, J, m:mzmm and nﬂ_ﬁéé in Indian wm_mmmoz. Ummm&wzonnm xﬁ%#&%&iﬂ So&m:.ﬁ The
Hague, 1965,484.
“ Poley, Utz., Rta and Brahmana in Satapatha Brahmana. SP, WSC, 1981,p.205
54 Dumont, Louis, World Renunciation in Indian Religions C1S4, 1960, 33-62 French version, pub.
In Archives de socilogie des Religious 7,1959, 45-69.
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showing that “two’ indicates thesis and antithesis, whereas, ‘three’ shows synthesis™.
He explained that the concept of eternity is attached to time in the west, whereas, in
India it is associated with space®.

Those scholars who took philosophical interest in the study of the Vedas,
essentially took resort to the symbolic interpretation. H Lommel wrote on symbols
of the Rgveda and the Brahmanas®. Miss D.Stede did research on how abstract
ideas are conveyed through concrete expression®. D.M. Knipe wrote on the
symbolism of Vedic fire® .

Amongst those who regularly worked on the symbols of the Vedas, mention
may be made of V5. Agrawala® . He made a study of symbols of Agni® . He published
an anthology of the Vedas along with English translations® . Similarly he wrote on
fire® and “Ka” prajapati® Vidya Niwas Misra explained the Brahmana legend
connected with vak®. E, Ananthacarya explained the symbols of suparna®.
M.P.Pandit compared the mystic approach to the Veda and the Upanisad” . B.Heimann

_spoke of the supra-personal process of sacrifice®®. V.S Bhandari gave a symbolic
interpretation of the A§vamedha™. A. Parpola wrote on the symbolic conception of

% B,Heimann, Significance of numbers in Hindu philosophical text J1 SOA-6, 88-93.

$ Heimann, Betty, Indian Conceptsof the Eternal, NR13, April 1941,

s Lommel, H (Rgveda and Brahmanas) Symbolon ( Jahrbuck fur symbolo oforschung, Ed, Julius
Schwabe) 4, Basel stuttgart, 1964, P.156.

t Stede, miss ., The concrete expression of abstract ideas. London University, 1938 Thesis.

% Knipe, D.M., Symbolism of Vedic fire (Hist Rel)

8 Agrawal V.S., The sages speak esoterically, Veda svita English section, 1 (3-4), 1982.

st Agrawal V.S., Agni, vedavanii 17(3) Jan 65, 5-8.

2 Agrawal V.S., Chandasvatl vik BHU. .<M_E=mmr 1964, 20-171.

¢ Agrawal V.S., Fire in the Rgveda EWIL (1) 28-32.

o Agrawal V.S, Vedic studies, ‘ka’ Prajapati, JOIB 8(1),'1-5.

¢ Misra Vidya Niwas, vak legends in the Brahmana, Kaviraj Fel Vol 1967, 20-28.

- Anantacarya, E- -Suparna;-4 symbol_and Suggestion Bhardwaj Ashram. Vijaywada 1962

XVI+XVI+283. :

o7 pandit M.P., Mystic approach to the Veda and the Upanisad, Ganesh and co. Madras, 1974, 125.

o Heimann, B. The supra-personal process of sacrifice, R.S.0 32 (furlani fel Vol 1957) 731-739.

% Bhandari V.S., A symbolic interpretation of the Asvamedha and its mantras, J.8.V. 10, No. 16,
Kolhapur 1977, 117-121.
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the Vedic rituals™ . Munshi Ram Sharma also did the same™ . Karel Warner traced

the origin of the Upanisads in the Vedas™ . There is a long list of the articles written
by Coomara Swamy™.

~ Thus we find that a lot of work has been done on the symbolic interpretation

of the Vedic literature during this century. Latest of such works is vedic symbolism
by S.P.Singh™. _

A detailed survey of the works written on Pandit Madhusudan Ojha s line of
thought has been given scparately in the third chapter and need not be repeated here.

This survey is not exhaustive and it may be that the mention of some important
works could have been missed in this short survey. There is however, no intention
on the part of the author to do so.

™ Parpola, A, On the symbolic coception of the Vedic ritualists. . o .
7 Sharma Munshiram, yajfia: eka pratikdtmaka vivecana, VI 30(5), 1981, 37-38.

"> Warner, Karel, the teaching of the Veda and the adhyatmika method of interpretation. GIV, VSM,
1982, 288-285. \

1 See Dandekar RN, Vedic bibliography, Vol ] BORI Poonal986, PP 200-202
™ Singh, S.P., Vedic Symbolism, New Delhi, 2001



APPENDIX THRER
A Note ON THE PosITION OF ATHARVAVEDA
(From the Introduction of Swami Surjan Dass (pp.17-20)
of Sabda-Veda compiled by

Shri K.C. Kulish)
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CrassrigD BiBLIOGRAPHY
PRIMARY SOURCES: BRimMAYA-TexTs

(Names of books arrenged in alphabetical order of bwca:mwz. Script)

I

(95

Aitareya Brahmana — with Sayana Bhasya Ed. Kashinath Shastri, Anand
Ashram Poona, 1896

Altareyaranyaka — with English translation, Ed. Keith A.B., Oxford | 908
Kapisthalakatha samhita, Eq. Raghuveer, Meharchand Lakshman Dass San-
skrit Prakrit Granthamala, Lahore, 1932.

Karhaka Sankalana, Eq, Schroeder, L.Von, Leipzig 1900,1909-10

Karhaka sarihita, Ed. Suryakant Meharchand Lakshaman Dass Sanskrit Prakrit
Granthmala, Lahore, 1943

Kanviya-Satapatha Brahmana, Eq. Caland, W. Motilal Banarsidass, Lahore,
1926

Kausitak? Brahmana Aw%w:@m:m Brahmapa, Ed. Lindner, B. Jena, 1887
Gopatha Brahmana Ed. Gaastra, D.Leiden, 1919.

Jaiminiya Brahmana, Ed, Raghuveer I okesh Chandra, Sarsawati vihar, Nagpur,
1954
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Tandayamaha Brahmana (Paricvirsa Brahmana) with Sdyana Bhdsya, Ed.
Anand Chandra Vedanta Vageesh B1. Calcutta 1870-74

Taittiriya Brahmana, with Sayana Bhasya, Ed. Narayan Shastri, Anand Ashram
Poona, 1934, h

Taittariyaranyaka, with Sayana Bhasya, Ed.Baba Shastri Phadake, Anand
Ashram Poona, 1897.
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Jivanand Vidhya Sagar, Calcutta, 1881. g 2 0 b
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Mantra w&mh:.m.mw.wﬁoamm Bhasya with Bangla translation Ed. Satyavrat
Samasrmi, Calcutta, 1890,

Chandogya Brahmana, with Sayana and Guna-Visnu Bhasya Ed. Durgamohan
Bhattacharya, Calcutta, 1958.

Madhyandiniya Satapatha Brahmapa with .... Sayana Bhasya and
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1. Atri khyatih Ed. Adya dutta Thakur. i

2. Aparavada Ed. Prof. Dayanand Bhargava.

3. Ambhovada...Ed. Pt. Shri Padma Lochana Sharma Ojha.

4. Asauca Paijika, Ed. Pt. Surya Narayana Acharya.

5. Ahoratravada Ed. Pt. Pt. Adyadatta Thakur.

6. Adhidaivikadhyayah Ed. Pt. Surjan Dass Swami.

7. Avarapa Vada Ed. Prof. Dayanand Bhargava 3

8.  Indra-Vijaya-Ed. Shri Adyadatta Thakur.

9. Kadambari Ed. Pradyuman Sharma Ojha.

10. Chanda Samiksa Ed. Pt. Sujan Dass Swami.

11. Chandobhyasta Ed. Pt. Pradyumana Sharma Ojha.

12. Jagadguru Vaibhavam Ed. Pt. Pradyuman Sharma Ojha.

13. Dasavada rahasyam- Ed. Shri Padma Lochan Ojha.

14. Devatanivit Ed. PT. Adyadutta Thakur.

15. Devasurakhyati Ed. Shri Padma Lochan Ojha.

16. Dharma Pariksa- Panjika- Ed. Pt. Pradyuman Sharma Ojha.

17. Nirddapasubandha Ed. Pradyuman Sharma Ojha.

18, Pajicabhita Sahiksa Ed. Pt. Pradyuman Sharma Ojha.

19. Pathyasvastih Ed. Pt. Ed. Pt. Surjan Dass Swami.

20. Padaniruktam- Ed. Pt. Surjan Dass Swami.

21. Pratyanta Prasthanamimarisa Ed. Shri Padam Lochan Sharma Ojha.

22., Pitrsamiksa, Ed. Prof. Dayanand Bhargava.

23. Purana Nirmanadhikaranam Ed. Shri Padam Lochan Ojha.

24, Puranotpatti Prasaigal Ed. Pt. Surjan Dass Swami.

25. Brahma Catuspadi- Ed. Pradyuman Sharma Ojha. o I I

26. Brahma Vijfiana Ed. Pt. Pradyuman Sharma Ojha.

27. Brahma Vinayah Ed. Dr. Vasudeva Sharan Agrawal.

28. Brahma Samanvayal- Ed. Pradyuman Sharma Ojha.

29. Brahma Siddhantah-Ed. Dr. Vasudeva Sharma Ojha.
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30. Manvantar- nirdharah Ed. Pt. Surjan Dass Swami.

31. Mahrsikula- vaibbavam with Samskrit-ika Ed. Pt. Giridhar Sharma
Chaturvedi.

32, Madhava Khyati-Ed. Pt. Pradyuman Sharma Ojha.

33.  Yajiia Madusudanah- Smartakunda Samiksadhyaya.

34, Yajia Madhusudanah- Yojfiopakaranayajia <w.ﬂm@m_ﬁam:sf.mn:miwmag_m%m.

35. Yajiia sarasvati- Ed. Pt. Pradyuman Sharma Ojha.

36. Rajovadah-Ed. Dr. Vasudeva Saran Agrawal.

37.  Vyoma vada-Ed. Prof. Dayanand Bhargava.

38. Varpa Samiksa-Ed. Prof. Dayanand Bhargava.

39. Vastu Samiksa Ed. Shri Padam Lochan Ojha.

40. Vijiiana Vidyut Ed. Pt. Naval Kishor Kankar.

41. Veda arm:smémw:wmum? Ed. Prof. Dayanand Bhargava.

42. VaijAanikopakhyanam vaidikopakhyanam Ed. Pt. Surjan Dass Swami.

43. Svarga Sandesa Ed. Pt. Pradyuman Sharma Ojha.

44. Srimad Bhagvad Gita Part I Ed. Pt. Giridhar Sharma Chaturvedi.

45, Srimad Bhagvad Gita Part Il Ed. PL Giridhar Sharma Chaturvedi.

46. Srimad Bhargvad Gita Part [ Ed. Pt. Giridhar Sharma Chaturvedi.

47. Saririka Vijaanam Ed. Pt. Adyadatta Thakur.

48, Saririka Vimarsah Ed. Pt. Adyadatta Thakur.

49, mm:&.mxmﬁmgcoormgmﬁam.hma. Pt. Adyadatta Thakur.

50. Sadasadvadah-Ed. PT. Adyadatta Thakur.

51. Sandhyopasana rahasyam Ed. Pt. Surjan Dass Swami.
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