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Depiction of Vedic Vak (Speech Personified) in the Images
of Yajiia Varaha in Madhya Pradesh

Haripriya Rangarajan

The study of the iconography of gods and goddesses of any religion helps us to
understand their specific postures, marks, symbols, mudras, and attributes as prescribed in
the Agamas and Silpasastras. But as some of the icons are more complex in their nature
by the way of their body contour, attributes, postures and vahanas, etc., such images need
to be studied from the various aspects in detail.

In Vaisnavism, among the ten avataras of Visnu, the incarnation of Varaha is
considered to be very significant because only in this avatdra Lord Hari Visnu incarnated
himself in the form of a Boar which was identified by the rsis as Brahma Varaha and Visnu
Varaha. Lord Hari took these forms for two reasons. They are (1) to create the universe and
(2) to redeem the goddess Earth from the clutches of the demon Hiranyaksa. While for the
first purpose Lord Hari in the name of Brahma Varaha associated himself with the
cosmogonical aspect, in the name of Visnu Varaha (Bhti Varaha) he maintained the avatara
aspect.!

The myth of Varaha is described in the Puranas.” Interestingly while narrating the
katha of Vardha as the creator of the universe and the avatara of Visnu, the Puranas relate
Varaha to the sacrifice and call it “Yajiia Varaha and Adi Varaha”. In this form they co-
relate each and every limb of its body to each and every component of the sacrifice. In this
connection one should be very clear that Varaha as the symbol of sacrifice and Varaha as
the creator or saviour of the earth are not different from each other. They are one and the
same. However, the Puranas while describing Varaha, identify it with Brahma who was then
identified with Narayana.

Secondly from these Puranas we come to know that this is the only avatara of Visnu
in which the denizens of Janaloka, Maharloka, and Tapaloka could witness the feat of
Vardha in Patala and addressed him Vak. This means by addressing him as Vak (speech
personified) the denizens could visualize him as the embodiment of Female Energy Vak.?
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In Madhya Pradesh the images of Yajiia Varaha is exclusively represented in
zoomorphic form and its every limb is depicted with the figures of the components of
Yajfia. Through the medium of sculptural representation the artists have brought out the
symbolic essence of both the concepts (about which mention is already made) of Varaha
katha that is narrated by the Puranas. For example, in the image of Yajha Varaha at Eran
datable to the 5™ cent. C.E. the whole body of it is depicted with the figures of sages
residing in the Janaloka, Maharloka and Tapaloka who are shown in the posture of
overwhelming admiration for Varaha and exclaiming him as Vak. Similarly on the body of
the image of Yajiia Varaha of Badoh belonging to the 8" cent. C.E. and in the present time
being preserved in the Gujari Mahal Museum at Gwalior, the whole creation of Bhu,
Bhuvah, Svah and Patala is very realistically symbolised with the crisp figures of the
respective lokas. They are depicted on the vertebral column of Varaha. Khajuraho Varaha
is a superb creation of the 10™ cent. C.E. In this the sculptors in addition to the figures of
creation included in their depiction the figures of four Sanat Kumaras and Astadikpalas with
their respective vahanas and attributes. More than that by depicting the figures of Vyiha
divinities they have very emphatically brought out the S1i Vaisnava theology of Vyiiha
theory and synchronized it with the Puranic gods of Brahma, Visnu, and Siva. The whole
depiction is shown on the vertebral column of Varaha.  In this panel the Khajuraho
artists have portrayed the quint essence of the pure creation of the Supreme Being.?
Interestingly in the images of Yajfia Varaha two important factors are being taken care of
by the sculptors. Firstly in the representation of Yajfia Varaha the image of Bhudevi is
shown holding the tusk of it and hanging (Fig. 5.1). Secondly and most importantly the
personified figure of Female Energy of Varaha is depicted on the snout of Varaha who is
‘speech personified’ as Vak of Vedic religion.

On the other hand in the Varaha Visnu form the same Yajfia Varaha is being
represented with boar face and the body of a human being and called as Nrvaraha. Bhudevi
is shown being held by Nrvaraha either on his shoulder or on his elbow and thus he is
called Bhu Varaha. Most importantly in all the Bhu Varaha images, the figure of Vak is
conspicuously not represented (Fig. 5.2).

The earliest figure of Vak depicted on the snout of Varaha has come to light from
Eran in Madhya Pradesh. The two armed Vak is shown standing in samabhariga pese and
kept her hands to her sides. It is belonging to the Gupta period, datable to the 5 cent. C.E.
It is to be noted that this is the only image of Yajfia Varaha in which the figure of Vak is
shown in standing position with two hands. From the eighth century onwards the ﬁgure of
'Vak is replaced by the figure of Sarasvati who is shown seated and holding vina in her
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Fig. 5.1: Yajfia Varaha, showing Bhiidevi, Eran
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Fig. 5.2: Four-armed Bhii-Varaha with Naga couple and Fig. 5.3: Two-armed Vak-Sarasvati standing on the snout of Yajiia
Garuda at the bottom. Bhuidevi is touching the long tongue Varaha, only figure of Vak in Madhya Pradesh, Eran
of the deity, Sohagpur (ATIS No. 101.84)



hands. It is very important to note that in Madhya Pradesh the earliest image of Yajfia
Varaha in zoomorphic form with the figure of Vak (Sarasvati) on the snout is first being
introduced to the art world by the sculptors in the Gupta period. This indicates that the
Gupta sculptors must have abundant knowledge about Vedic literature as well as the myth
of Varaha explained in the Puranas.

After narrating so much about the Varaha avatara and its association with Vak
Sarasvati we should proceed to know about four important questions with regard to Vak
Sarasvati. They are (1) who is Vak?, (2) who is Sarasvati and when was she identified with
Vak?, (3) What is the relationship of Vak Sarasvati with Varaha?, and (4) Why is the figure
of Vak Sarasvati not depicted in the images of Bhit Varaha?

When the Aryans came to India they brought along with them a definite form of
culture of their own which was quite distinct from the culture of the Pre Aryans of Indus
Valley. The Aryans were primarily exhibited themselves as speculative thinkers and ardent
worshippers of Nature. They personified each and every aspect of natural phenomena
depending on their qualities in the form of gods and goddesses and invoked them in hymns.
That is why the entire Vedic literature is presented with full of religious fervour. However,
in the later Vedic period the Aryan beliefs and principles got mingled with the Pre Aryan
elements of worship which paved the way for an evolutionary process of amalgamation in
the religious faith.

It is very interesting to note that the Rgvedic seers have brought to our notice the
names of as many as forty goddesses in different capacities. They are indeed the
personifications of different aspects of Nature. Among them the most important goddess
of our purpose was called Vak Speech Personified. Rgvedic seers looked upon her as the
word, the first creation and representative of spirit and the means of communication between
men and gods. In the Vedic literature she was regarded as the single head of Jia type of
female divinities. Jia means “Female Productive Consorts of Gods.”™ In the Rgveda, VII,
36, 7, she is called as Aksara, the imperishable goddess of speech. In the same text in X,
125, 1-8 Vak describes about herself. In the first sizkta, Vak is said to be traveling with
the Rudra, Vasus, Adityas, Varuna, Mitra, Indra, Agni and pair of ASvins. Second siikta
says that she cherishes Soma and Tvastar and supports Piisan and Bhaga (Surya). In the
third siikta she calls herself as queen of heaven, the gatherer of treasures, most thoughtful
to those who merit worship. Thus gods have established her in many places with many
homes to enter and abide (Mahalaksmi). In the fourth sikta she says that only through
her alone all eat the food in the world that feeds them (Annapurna, or Dhanya-laksmi).
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Fig. 5.4: Yajiia Varaha with Sarasvati on the snout, Khajuraho Fig. 5.5: Sarasvati seated on the lotus pitha on the snout of Yajfia Varaha,
’ Khajuraho



Further they dwell besides her and only through her they see, breath and hear the word
outspoken. They hear the truth which she declares but they do not know that it is from
her. In the fifth sikta she emphatically declares that she is the ‘Mantra Mother’ and utter
the word that gods and men alike welcome it. It indicates speech personified 'Vak’ is
Sarasvati. She as the ‘Female Energy’ of Brahma creates the man a mighty, a sage or a
rsi. Sixth sikta declares Vak as a martial goddess of Rudra or Kala. It says that Vak
bends the bow for Rudra to slay the hater of devotion (death goddess). In the seventh
siikta Vak is said to have brought forth the Father on the world’s summit. She says her
home is in the waters, in the ocean. This sikta clearly indicates that Vak is none other
than the goddess Laksmi whose abode is ocean or Ksirasagara where Lord Narayana
takes sleep on the Sesa bed. In this siikta, the term ‘Father’ denotes heaven or sky produced
from Vak and is identified as Paramatma. It also says that Vak is the mother of whole
creation. The last sikta tells that Vak is the annihilator. She breaths strong breath like the
wind and tempest and holds together all existence. She is beyond the earth and beyond
the heavens. She is the Supreme Female Energy.°
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The above mentioned hymn clearly indicates that the Rgvedic seers conceived Vak
as the first creation and a productive principle and representative of the Supreme Spirit. She
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Fig. 5.7: Seated Sarasvati on the snout of Yajfia Varaha, Dudhai. Tongue
of Varaha is symbolic of Agni. Sesa in afjali-mudra is facing front
(Lucknow Museum, Acc. No. 0.84)



1s the energy of Brahman proceeding from him. We may say that the earliest reference to
Viak in a profound manner is found in the Rgveda X, 125, 1-8. The beauty of the saktas
lies in the fact that they are narrated by Vak herself. She explains how powerful she is as
“Supreme Female Energy”.

Again in the Rgveda, I11.57.1 and in VII, 87.4 Vak is depicted as the cow, the voice
of prayer and praise. In the same text, X, 71, 1, Vak is regarded as the means of
communication between men and gods. In X, 109, 5, Vak is said to be the wife of Brhaspati
who 1s identified with Brahma.

The above references of Vak in the Rgveda indicate that the rsis even in the early
Vedic period sought to establish an essential communication of Vak with the Vedic meters.
The same concept of cow referred to Vak appears in the Atharvaveda. In this text
X, 10, 21, Sayana explains the cow as Vak, speech or sound. It is really amazing to say
that among the animals cow is the only one which gives the sound of “Ma” (Mother).
Sayana further says that Vak is the Mantra Mother giving birth to the manifold and multifold
progeny of sounds.” Another important factor mentioned in the Atharvaveda IX, 2, 5, is that
Vak is identified with Viraj who in the Rgveda X, 90, 5, is said to have been from Purusa
(the Primeaval Male) from whom the whole universe was evolved. In the Atharvaveda she
is identified with Prapa or Vital Spirit (Virdj). In this text the same Viraj is described as a
divine being evolved by speculation and being identified with Purusa, Prajapati, Agni and
later Visnu in the Yajia form (Atharvaveda VIII, 5, 10).

Thus in the Vedic period the seers had begun to conceive Vak as (a) Active Energy
of Brahma, (b) Supreme Female Energy of Supreme Productive Energy, (c) Personified
sound and (d) Mantra Mother in the form of Divine cow for the meters of the Vedic
mantras.

In the Brahmanas Vak was identified with ‘Female Energy’ of Prajapati, the lord
of generation. In the Satapatha Brahmana Vak is given a very important place among the
gods. Here she is mentioned as the Queen of Sacrifice and an exuberant companion of
Prajapati. Most importantly in this text Vak is mentioned as Sarasvati Vak.® This is the
earliest reference we have so far come across to identify Vak with Sarasvati.

In the PafcavimSa Brahmana, the relationship of Vak with Prajapati is explained.
It says “Prajapati” (at the beginning) was alone, this (universe); the word was his only
(Possession); the word was the second (that existed). He thought - 'Let me emit this word,
it will pervade this whole (universe).” He emitted the word and it pervaded this whole
(universe). It rose upwards as a continuous stream of water. Speaking (the syllable) 'A’, he
cut off a third part of it; this became the earth. He thought: "This has come into existence’
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(abhat), hence the name earth (bhiimi). With (the syllable) 'Ka', he cut off a (second) part
of it, this became the intermediate region. (He thought:) “This is between’ hence it is called
the intermediate region. With (the syllable) 'Ho', he threw a (third) part upwards; that
became the heaven. (He thought:) ‘“This has shone yonder’ (adyutat) hence the name of
heaven (dyaus).’

In the Upanisads Vik is identified with Om. The Chandogya Upanisad 11, 23, 3 says
speech is Aum. The same text also mentions that “Viraj is speech” which means speech
is the first progeny of Brahman.'’ The Brhadaranyaka by symbolizing Vak as a cow
explains that one should meditate on speech as a milch cow. She has four tits to her udder
which are the sounds, svaha, vasat, hanta, and svadha. The gods live on two of her tits, the
sounds of svaha and vasat, men on the sound of hanta and the fathers on the sound of
svadha."

Among the Upanisads, the only text which attributes the term ‘Devatmasakti’ to
female energy is the Svetasvatara Upanisad. Tt says that Prakrti is not an independent
entity but belongs to the self of the Divine.'” According to this Upanisad I, 4 the
unconditioned Absolute cannot be regarded as the cause of the world. The actual creator
is ISvara (IV, 9), the personal God who is acting through his power of maya which is
called Devatmasakti. When I§vara is united with Sakti, then only in the form of Siva has
power to manifest, without her God cannot even stir. In the opinion of Dr. S. Radhakrishnan
“the self-power of Divine is not like the Prakrti of the Sankhya which is independent.
While the Saikhya Prakrti is identified with the Maya of the Vedantins, the Svetasvatara
Upanisad attempts to reconcile the views of the Sankhya and the Vedanta. According to
the Svetasvatara Upanisad 1, 3 the unconditioned Absolute cannot be regarded as the
cause of the world. So it is that causation of the world is traced to Maya or Prakrti which
is the power of Brahman conceived as I§vara.”"® This Upanisad clearly says that this self
power, i.e., Maya is hidden by the three qualities of Sattva, Rajas, and Tamas. It is the
cause of the creation, maintenance and dissolution of the world. This is the same Maya-
Sakti that is being referred to in the Rgveda as ‘all knower Vak’. This Devatmasakti is
known by several names like Mulaprakrti, Mahamaya, Yoganidra, Visnumaya, Visnusakti,
and VarahaSakti. It is very important to note that this Devatmasakti is named differently
with accordance to the avataras of Visnu. For example, in the Varaha avatara of Visnu
she exhibited herself as his Sakti called ‘Vak-Sarasvati’ (Varahi). Similarly in the Krsna
avatara of Visnu, she with eight arms and named herself as Mahamaya appeared in front
of Kammsa who wanted to kill her. In the Varaha avatara this Female Energy promptly
occupied the frontal portion of the snout of Varaha by which Lord Hari was going to
strike Hiranyaksa. This Female Energy was none other than the martial goddess of Rgveda
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(Rudrani). In the Rgveda she was called Vak, in the Brahmanas as Female Energy of
Prajapati and in the Upanisad she was called DevatmaSakti. From the Puranas it is clear
that the sages who witnessed the great feat of Varaha could have experienced the presence
of the Female Energy and its active role in the fight. It may be the reason that they
addressed Varaha as Vak who is none other than the Sakti of Variha." It is also clear
that Varaha and his Sakti are inseparable. But in the Puranas she is mentioned as Vak
which is the earliest name being addressed in the Rgveda.

Before explaining the reason for naming Vak as Sarasvati it is very important to
analyse that how and when had the fusion of Vak with Sarasvati taken place? In the
Rgved.., Sarasvati is described as a river on whose bank several Aryan tribes are said to
have performed prayers and sacrifices. One can presume that because of her connection
with such pious and religious activities of Aryans she got herself the appellation ‘Goddess
residing over the wisdom of speech.” In the Atharvaveda 1II, 20, 7, for the first time
Sarasvati is identified with Vak and she is described as a female divinity of the upper region
and the guardian of waters and the bestower of fertility. In the same text Sarasvati as in the
capacity of being the wise goddess of eloquence of learning is asked to be with Vik. In
V, 12,8 and in V, 7, 10, along with Ila and Bharati she is requested to preside over sacred
speech, prayer in the sacrifice. Just like Vak is described in VI, 41, 2, Sarasvati is described
as auspicious goddess with sacrifice in VI, 3, 2. Further more in the Atharvaveda the
appellation ‘Queen’ is given to Sarasvati just like for Vak in the Rgveda, X. 125. In this
text XVIII, 1, 41-43 the description of Sarasvati as the goddess of virtuous and the pious
people is exactly mentioned for Vak in the Rgveda X, 125. Sarasvati is called 'Vak and
Mantrarupini’ because she is asked by the pious people to take part in the course of
sacrifice. In the Atharvaveda XIX, 11, 1, and in 31, 10 she is described as Truth, goddess
of wealth and the saviour and guardian of wealth and prosperity.

In the Brahmanas the identification of Vak with Sarasvati is wholly accepted and
she is recognized as ‘Speech Personified’. In the Satapatba Brahmana (11, 5, 4, 6 and
I11, 1, 4, 9) she is being emphatically addressed as Vak and (IX, 3, 4, 17, and, V, 2, 2, 13
and 14) she is called as ‘Sarasvati Vak’ the leader of sacrifice. Interestingly in the
V., 4,5, 2,7 the §atapatba Brahmana informs us that rice pap is prepared for Sarasvati the
‘Speech’ for oblation. This clearly indicates that she is the supporter of the sacrificial rites.
The reason it says that Sarasvati is Vak, the supporter of sacrifice. She is the vital power
and the breath of the creator (XII, 7, 2, 5).

The Gopatha Brahmana 11, 20 identifies Sarasvati with Vak."” The Tandya-Maha-
Brahmana XV1, 5, 16 addresses her as Sabdatmika Vak, i.e., Speech in the form of sound
or Sabda or dhvani.”'® The Taittiriya Brahmana (1.3.4.5; 111, 8.11.2) refers to Sarasvati as
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Vak with one remark. It says that Vak is the manifestation of Prama and Sarasvati is
considered to be superior to the Pranpa.

In the Sarasvatirahasyopanisad of the Rgveda there are ten $lokas with bijamantra
which were sung by Bhagavan As§valayana to the rsis. These hymns enumerate the
greatness of Sarasvati for which Agvalayana himself is rsi, anustup chanda, and Sri
Vagi$vari herself is devata. In this, it is said that Yadvag is the bija, Devim Vacam is
Sakti, prano devi is Kilaka and it is for Sri Vagi§vari Devata prityartham. In the first
hymn Sarasvati is described as Devi Annapiirna and is prayed for the food. In the second
hymn she is the only devata of learning who is prayed by all the four Vedas with its
anga and upanga and she is the advaitasakti of Brahma. In the third hymn goddess
Sarasvati in her capacity of Sri makes her devotees very pious and gives riches to them.
The fourth hymn says that Sarasvati is truth and encourages those who are pious and
virtuous and helps them in their efforts to perform yajia. The fifth hymn says that
Sarasvati controls all the three lokas in the antaryami form. She is in the form of Rudra
and Aditya. The sixth hymn says that Sarasvati is present in various forms for the sake
of different creatures in this world. In this hymn ¥ is very important syllable. It means
there are four padas or divisions of Vani. They are Para, PaSyanti, Madhyama and
Vaikhari. Among these the first three are secretly present in our inner mind. The fourth
one called Vaikhari-vani form is the only one through which human beings worship
goddess Sarasvati. The seventh hymn describes her as form and formless whose presence
is realized by the wise men in the sacrifice. Her presence in the yajia in the jyoti form
bestows knowledge to the ignorant and blesses the four directions with food and water.
The eighth hymn says that all the human beings irrespective of their speaking and not
speaking receive her blessings. As Kamadhenu she bestows them the knowledge. Brahma
the prana who has brought forth the light of Vaikhari speech is spoken by all
creatures in this world. Vaikhari speech is Vagdevi Bhagavati who is happy by the
praises made by the devotees. The ninth $loka tells us that some men do not hear and
do not see even when they are given the opportunity to do so. But with some men
Vagdevi is so kind that she shows herself fully to them in her original form. The last
hymn says that Sarasvati is worshipped by Brahmajfiani. She is the Brahmasvarupa."

In the dhvaniripa (nadatmika) Vak has four padas or divisions. They are Para,
Pasyanti, Madhyama and Vaikhari. Vak is Para which is subtle (siiksma) and resides in the
heart. Pasyanti is perceived by yogins. When Vak is manifest and intelligible it is madhyama
which is being arisen in the heart (Madhya), when it comes to mouth, that is, when it comes
through vocal organs like palate, lips, etc. it is known as Vaikhari. These are the four stages
in the manifestation of Vak in a man. In these, human beings worship goddess Sarasvati
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through Vaikhari form. Thus the amalgamation of atmospheric form of Sarasvati with Para
Vak brought the name as Vak Sarasvati and Sarasvati Vak in the later literature.'®

So far the identification of Vak and Sarasvati and the fusion of both of them is
vividly analysed. With regard to the relationship of Vak Sarasvati with Varaha a very
interesting description is found in the Markandeya Purana (XXIII, 31-48). It is actually a
prayer to goddess Sarasvati rendered by the Naga king called A§vatara. While addressing
goddess Sarasvati as Jagaddhatri he says that she is sprung from Brahma and her supreme
power comprising of every thing includes three prosodial times, three worlds, three Vedas,
three sciences, three fires, three lights, three colours, three qualities, three sounds ($abda),
three asramas, three states of life, etc. He further says that everything which includes visible
and non-visible either in the heaven or on the surface of the earth or in the sky or elsewhere
is connected with her by her vowels and by her consonants. In the verse 48, the Markandeya
Purana clearly says that the goddess Sarasvati is the tongue of Visnu.' This Sarasvati is
Vak herself.

It is important to note that while in the Rgveda Vak was given a very high
position, Sarasvati was described as the embodiment of a sacred river. In the course of
time when the fusion of Vak with Sarasvati took place, the status of Sarasvati river was
very much elevated and thus assumed the position of the mother of Vedas and the
bestower of the knowledge. During the Puranic times Vak Sarasvati was recognized as
the Sakti of Visnu. To confirm it Markandeya Purana and Karma Purana clearly indicate
by addressing Varaha as Vak. The same thought was being transformed in the images
of Yajiia Varaha by the depiction of Vak Sarasvati on the snout of the deity. Thus the
earliest depiction of such great thinking of the Puranas was being exhibited by the artists
in the sculptural forms in the Gupta period. It is to be understood that Gupta rulers were
the staunch devotees of Visnu.

To answer the last question, one should understand that Vak as in the capacity of
Supreme Female Power is given the name Devatmasakti. It means “the Female Energy of
Primordial Being”. Hence whenever and wherever this Female Energy acted as a support
to Supreme Being her presence was realized by the sages and rsis. In the Varaha avatara
she promptly occupied the frontal portion of the snout of Varaha to strike the asura Hiranyaksa
who had hidden Bhudevi in the Nether region. This Female Energy was none other than
the martial goddess of the Rgveda. Once the goddess Bhudevi was being redeemed from
the clutches of asura and carried by Varaha Visnu on his snout, his Devatmasakti
automatically united with the Supreme Being who is Brahma Hari Narayana. That is the
reason that the sculptors of Madhya Pradesh or anywhere else have not depicted the figure
of Vak Sarasvati in the images of Bha Varaha.
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After observing the earliest representation in the zoomorphic form of Yajfia Varaha
with the figure of Vak that is exclusively depicted on the snout of the image of Varaha, the
readers will realize the extraordinary insight of the sculptors of the Gupta period in Madhya
Pradesh. They were followed by the Gurjara-Pratihdras, Candelas, and the Paramaras. The
sculptors of this state with their sharp understanding of the Vedas, Brahmanas, Upanisads,
Puranas and Silpa$astras very artistically transformed the highly evolved aspect of cosmogony
of Varaha in the sculptural form. There is no doubt that they could realize the fact that
Brahma Varaha and Visnpu Varaha were one and the same Supreme Hari Narayana.
Furthermore, they clearly visualized the amalgamation of two important factors. One is
the fusion of Vak with Sarasvati and the second is the confirmation of the relationship of
Vak Sarasvati with Varaha. This has been brought to the reader’s notice through the
depiction of the figure of Vak-Sarasvati on the snout of Yajfia Varaha in zoomorphic form.

To conclude, the representation of the figure of Vak Sarasvati on the snout of Yajiia
Varaha is the superb creation of the sculptors of Madhya Pradesh. They by means of their
artistic innovation proved that Vak is Para and she is the Female Energy of Hari Narayana.
In fact the personification of the abstract concept of Female Energy in the name of Vak-
Sarasvati and its depiction with zoomorphic Varaha is the great contribution of the sculptors
for the art lovers and art historians.

References and Notes
1. Haripriva Rangarajan, Varaha Images in Madhya Pradesh: An Iconographic Study, pp. 25ff.

2. Markandeya Purana, Ch. 47, §l. 1-13.
Visnu Purapa, Part 1, Ch. 4, 32-35
Matsya Purapa, Ch. 248, §l. 62-79
Vayu Purapa, adh. 6. verses 1-11 and 16-23
Kiirma Purapa, Part 1, adh. 6, verses 1-25
Brahminda Purapa, Part I, Ch.5, verses 1-11
Varaha Purapa, Part I, Ch. 15, verse 12
Padma Purana, Srsti Khanda, Ch. 3, verse 30
Garuda Purapa, Part 1, Ch. I, verse 18
Bhagavata Purana, SK.III, adh. 13, verses 13-31
Liriga Purana, Part 1, adh. 94 (uplifting the earth), pp. 4ff
Padma Purana, Uttarakhanda, adh. 237, verses 10-29
Brahmanda Purana, Prakriya pada, V 9-23
Brahma Purana, 213, 33-37
Harivams$a, 1, 41, 25-29; III 34, 34-41
Padma Purana, srsti khanda, XVI, 55-61
Haripriya Rangarajan, Ibid., pp. 25ff

Research Journal -XIV (29)



10.
15 8
12.

13
14.
15,
16.
L.
18.
19.

Ktarma Purana, Part I, adh. 6, verses 1-25

Visnu Purana, adh. 6, verse 1-11

Markandeya Purapa, Ch. 47, §l. 1-13

Haripriya Rangarajan, Ibid., pp. 25ff.

Haripriya Rangarajan, Ibid., pp. 49-83.

Ralph T.H. Griffith, The Hymns of the Rgveda, 1II, 1, fn. 9; IV, 49, fn.7; VII, 28, fn. 24.

Rgveda, X, 125 (tr. Eng.) Ralph T.H. Griffith, The Hymns of the Rgveda, Delhi, Reprint 1995.
Sanskrit version by Viéveévarananda Vaidika Sodha Sarhsthana, Hoshiyarpur.

Atharvaveda (tr. Eng.) R.T.H. Griffith, IX.10.21.
Qatapatb& Brahmana, V, 2, 2, 13 (tr. Eng). Julius Eggling, Part III, p. 39.

Paficavim$a-Brahmana by Tandya in Sanskrit (tr. Eng.), The Brahmana of Twentyfive Chapters
by Dr. W. Caland, Ch. XX, 14, 2, p. 538, Calcutta, 1931.

Chandogya Upanisad 1, 13, 2 (tr. Eng) H.D. Lewis, The Principal Upanisads.
Brhadaranyaka Upanisad, Ch.5, eighth Brahmana (tr.) H.D. Lewis, Ibid., p. 295, Moscow, 1951.
o gy faueiaE g mRe)

TEETEIY AT e Sl

Svetasvatara Upanisad, IV, 10, Kalyana, Upanisad arka, p. 386.

S. Radhakrishnan (ed.), The Principal Upanisads, p. 711, London, 4" ed. 1974.
Haripriya Rangarajan, Images of Varahi: An Iconographic Study, pp. 45f.
Mohammad Israil Khan, Sarasvati in Sanskrit Literature, p. 112.

Ibid., p. 113.

Kalyana, Upanisad arika, No. 1, pp. 642-645.

Mohammad Israil Khan, Sarasvati in Sanskrit Literature, p. 67.

Markandeya Purana, Canto XXIII, versus 31-48 (tr. Eng) Eden Pargiter, pp,. 128ff, Calcutta,
1904; also see Canto LXXII, verses 26 and 27.

Jhana-Pravaha (30)



